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INTRODUCTION. 


The Vedfinta Sfitras of B&darftya^a are conUuned in four Adhyfiyaa 
or books. Among the six schools of philosophy, theVedSnta is the most 
popular and the best studied. The Siltras of BSdar&yana are about 560 
in number, and so concise and abstruse, that without a commentary they 
are hardly to be understood* It is difficult to find the connection between 
the successive Sfitras, merely from the Sfitras themselves. Being a work 
of ezegetics one would expect them to give reference to the pasaagee 
which are being explained; but there is hardly a single Siltra which gives 
unmistakeable reference to any passage of the Upanipad. The result is 
that the various commentators have tried their ingenuity in finding out 
the passage or in imagining the text which is the subject of discussion in 
any particular Slitra. That they have not been consistent even on this 
broad point, i^ill be clear to any one who will study the various common* 
taries, the translations of which are before the public. In my opinion, the 
the sage Bkdarkyana intentionally constructed the Sfitras in such a way 
that they may be of universal application, and may not be confined to Ibe 
exposition of any particular religion or text. Tliey contain universal 
principles of religion and philosophy, true for all times and ages, and not 
confined to the sacred literature of the Hindus alone. An interpretation 
of the Sfitras in this light is a desideratum. 

Baladeva, the author of the Govinda Bh&fy^, was a follower of Sri 
Chaitanya, the last of the Avatiras. He wrote this commentary under the 
command of Lord Kfifpa at Vfindkvana and called it Govinda Bhfisya, 
because the Lord, as Sri Govinda, told him in a dream to compose it It 
is a theistic Bhfiyya and in his (Ikft on it, said to be written by himself, 
Baladeva thus gives the guru-parampkii (or the apostolic succession) of 
the great teachers from the Lord Kf i^na down to Chaitanya. 







u 


INTRODnCTION. 



4 HwlHI W WKm^ I 


The snccession of the Ouriis is as fellows : — 

Sfl Krijna^ BrabmA, NArada, BAdartyana, 6rl Madhva, Sri Padmo- 
nAbhs, Nribari, UAdhavs, Aksobhya, Jayatirtha, Sri JgAnaaindhu, DayA* 
nidhi, VidyAnidhi, RAjendra, Jayadharma, Pumaottama, Brahma^ya, 
VyAsstlrtha, Lskfmlpsti, AlAdhavendra. He bad three disciples Sri Iswara, 
Adwsita, NityAnanda, these are all teachers of the world (Jagat-gurusX we 
pay our reverence to these all ; and lastly, to the Lord Sri Chaitonya Devs, 
who was the disciple of Sri Irfvara, and who saved the world by the gift of 
the love of Sri Kfippa. 

As regards the history of this coromenfary tlie glossator writes 
thus: — 


'*IIW I 

I It 

fp »nw qisvDif ii 

fturs ii 

g w I 

nmft ^ H 


urn* ttfir iremf %<ii«iflii<Aiii^ii 

nf 7 ' ‘‘‘! r‘“’ commenunr under the command 

^ aH tt V r T 

T 7 r J . Upanieads so loved by the 

Lordof Laksm., one should study it after having read the Sdftkhya 
texts and the Sastrss allied to them. Having bathed and performed the 
morning duties, the teacher and the pop!l should study this BhAsya, recit- 
ing SsnU at the beginning and at the end. As tlirough laziness men are 
not inclined to study voluminous books, therefore I have composed 
this concise gloss on the Govinda Bhfisya called Sdksma TikA. That 
Lord Govinda under whoso command the VidyAbhAjana (Baladeva) 
comj^d this commentary, may He help me in this my undertaking also 

Jirifna have their compassion on me. 
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HI 


In modern times, no book is considered authoritative unless it be- 
longs to some particular Sampradkya or school or Church. Among the 
Vaisnavas, four such schools are recognised as authorilativc, namely, 
those of R&mfinuja, Madhva, Visnu-Swfimi and Nimbarka, as will appear 
from the following extract from the same gloss : — 

TO! 

^ nwn^ ftpKSf wn* i 

wr: ^ WTO h 

^ vmt sc^nnm^ii 

lift! «: I 

inftvgwi ft ft ^ M 

All mantras not belonging to any Sampradaya or school *'ire consi- 
dered as fruitless. Hence in this Kali age there will arise four founders 
of schools, namely, iSri, Brahma, Rudra, and Sanaka, the four great 
Vaisnavas, purifiers of the world. All these four will incarnate in Kali 
under the influence of the Supreme Lord of Utkala. Sri inspired Rama- 
nuja, the four-faced Brahma inspired Matllivacharya. Rudra inspired 
Visnu-Swami, and the four Kumaras taught through Ninjbarka. 

Baladeva based his commentary mainly on the teachings of these 
four schools of Vaisnava authors. Sri Chaitanya never wrote any com- 
mentary on the Vedanta Sutras, nor did his immediate disciples. Accord- 
ing to them, the Bhagavata Puraiia i.s the best commentary on the 
Vedanta Sutras. Baladeva, who had written many works on . aisnavLsm, 
and was perhaps the most learned among the followers of Sri Chaitanya, 
has written this theistic commentary and his explanations are in many 
places really an improvement upon those of his predecessors. 

The text of the Baladeva Bhiisya, with the gloss called the Suksma 
Tika, was first published by Pandit Sy&raa LTil Goswami, a descendant 
of Lord Nilyananda. The edition being, however, in Bengali character, is 
not available to the whole of India and it is intended to bring out a revised 
text in the Sacred Books of the Hindus series in Devanagari character. 

This translation of the Govinda Bhasya is more in the nature of a 
paraphrase than a literal translation. 1 have not hesitated in expanding 
the author’s arguments, and supplementing his short references by fuller 
quotations from the sacred texts. 

Benares ; \ 

24(h April 1912. J 
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THE VEDANTA-SUTRAS 


WITH THI 

COMMENTARY OF BALADEVA. 

FIRST ADHYAYA. 

First Pa da. 

THE BLESSED KRISNA IS EVER VICTORIOUS. 

Wa bow wlib laToranoa to tba Blauad OoTinda, tha FanlUeas, the InooooaiTabla, 
tba Caaia of all, iba Traa, tba SalMumiooua aod tha Inftiilty, tha Brahman pralaad by 
^ifa and othara, who la worahipad in manifold forma by hia doTotaaa, 

Yylaa, tha aon of Satyavatf, ia Torily Bari and ia arcr ▼iotoriona, all-parrading and 
lofad by Hia doTotaaa. Ha by tha raya of hia VadAnta Shtraa, haa diapaliad tba darfcnana of 
IgDoranoa and reToaled the Truth of thinga. 

During the Dv&para age, when the Vedas were forgotten, Vi^pu, the 
Supreme Person, being invited by Brahind and other limited intelligences, 
incarnated Himself in the form of Kfi^na Dvaipfiyana. He restored' the 
Vedas and divided them into four parts, and composed tlie Brahma Sdtras 
in four books, to explain the Vedas.. It is so written in the Skandapur&pa. 

Some persons of little intelligence, but wise in their own conceit, 
misunderstanding the sense of the Vedas, began to propound such mis- 
taken theories as, that the Vedas teach that the performance of the ritua- 
listic worship and sacrifices was the highest end of man ; that Vi^nu was 
no Supreme entity but subordinate to Karina : that the heaven, Ac., and 
the fruits of Karmas were eternal : tliat the (Jiva or) Soul and matter (or 
Prakfiti) were independent in their activities and not subordinate to Ttfvaia ; 
that Brahman itself was the Jiva (or human soul), and its manifestation as 
Jiva was only a reflection or illusion or illusive appearance or limitation; 
that the wheel of birth and death is of the Jiva who was not separate from 
Brahman itself in pure intelligence — the Jiva being nothing but portion 
of Brahman called Buddhi, and that release is attained by the meditation 
on this truth. 
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VEDiVTA-80TBA8 I ADBYATA. 


[Ckninda 


All thew thaoriw bean put forward ta pdmpakfa and set 
aside in the Vedinto Sattus, and it is eaUblished therein that the Supreme 
Visfiu is independent, is the Creator of all, has lordjhip over the whole 
ci^on, is Omnieoient, is the Highest Ooal of man, and is pure conscious- 
The Satrss speak about the fire tattrss or eternal principles, 
(1) Idrara or God, (2. Jlva or Soul, (3) Prakpti or Matter, (4) Kfila or 
Time, and (5) Karma or Action. Of these the conaoiousneos of Tdvara is 
infinite, that of the Jlra is partial. However both are eternal and have 
knowledge, Ac., ai>d are connoted by the word ' 1.’ Consciousneas cannot 
be separated from Self-Consciousness, as luminosity cannot but reveal its 
own form : so there is no conflict in the proposition that God is pure cons- 
ciousness, and at the same time Self-Conscious. 

(1) Idvara creates the universe, entering into matter and controlling 
it ; and He ordains the suffering and release of the souls in it, because He 
is Independent and All-powerful in His essential form. Though He is 
one. He has many aspects ; though He is indivisible, He becomes tlie object 
of knowledge to the wise as having substance and attributes, and as 
having a form and the spirit within it; and though Be is unmanifest. He 
becomes manifest to His seekers throuj^ pure devotion. And though He 
is one essence, in and out, yet He distributes Supreme bliss of His essential 
form to the Jlvas. 

(2) Jlvlitmans al« many and are in different conditions. They are 
in bondage, which consists in turning its fees away from Idvara. When 
the Jiva turns its face towards God, then its bondage falls ; and it realises 
the form and attributes of God. Tlie bondage is of two kinds : that which 
conceals the essential nature of God, and that which bides His attributes : 
both kinds of bonds fall off, when the soul turns its face towards God, 
when there is direct vision of the Supreme. 

(Z) Prakfiti is the equilibrium of the three states in which ma tter 
exists, namely of Ssttva or rhythm, Itajas or activity, and Tamas or 
stability. Other names of Prakriti are Tamas ^nd Mfiyl Fertilised by 
being glanced at by Tdvara, she is tlic mother of the universe in all its 
variety. 

(4) K4la or time consists of three states— present, past and future ; 
and words like 'simultaneous ’ and * quick,’ ’slow,' Ac., are used to denote 
time. It is measured by seconds, minutes, hours, days, years, cycles, 
yugas up to Paiirdha. It is in constant motion like a wheel, and is the 
cause of creation and destruction. It is an unintelligent substance, a 
jadam. 




/ PADA, nJTBOWCTION. 


S 


Hm four sabstenoM, Unn, etc., are eternal, aa aajra the SveUMvap 

UimUp. Vr. 13 . 

ifiit «iiip(i 

wm N am ir i rfu i l l i ■ 

^ He !■ the Blemel enoiig the etemela, the Thinker MMNig thlnkere, who^ thmigh 
CNie, fhlflle the desiroe of menj. He who hae knowe that eauae which Is apprehended bj 
fldnkhya (Phlloeophj) and Yoga (religions dlaolpHneh he is freed from all fetters.'* 

Nofe.- To the same edeet Is the following text of the Bhalva vojas:— '*Voril/ the 
Spirit, ‘Matter, tho Sonia, and the Time are etemaL The non-eternals are Mpa, SraddhA, 
the elements and their eomponnds. Those which are prodnota are non-etemal. Those 
which are never ptodnoed are eternal.*' 

So also in the Chalika Upani^rl (verse 5) 

‘Trakfiti is like a cow but voiceless, the creatrix of all beings, 
black, white and red are her colours, and she is the cow of desire, belong- 
ing to the Lord.*’ 

Being (Sot) alone was in the beginning, as we find Chh^dogya 
Upani^ (VI. 2—1). 

etc. * Being was in the beginning, O dear, etc.* 
Though one of the eternals, the Lord is the ruler of the other three 
namely the Jivas, Ac., as they are controlled by Him, as says the Svet. 
Up. VI. 16. 

^ ^ 5pBi iwiiw I 

** He makes all, He knows all, the Self-caosed, the Knower, the Maker of time, (ie., the 
Oestrojer of time), who assumes all qualities and knows everything, the master of nature 
and of man, the lord of the three qualities (gunas), the oause of the bondage, tho eaistence 
and the liberation of the world." 

(5) Karma is non-inteliigent and its synonyms are Adp^, fate, etc. 
It is beginningless, but not everlasting, because it is subject to destruction. 

The last four, i.e., Jiva, Prakriti, time and fate all p 9 Bse 88 energy, 
because of the energy of Braliiiiao. The power that works within them 
is the power of the Ijord. Therefore, Brahman alone is the one that has 
power. Hence the texts showing that Brahman alone exists* also become 
harmonious ; as there is no other foix?e but that of Brahman alone. All 
these will be fully explained as we pixmeed. 

The Ved&nta Sfitras, or Chaturlak^ani are so called^ because they 
possess four characteristic marks or lak^^as or Adhya 3 ’as or books. As 
it is described in ^rl BhAgavata (Book I., Oh. Vll., Verses 4 to 6), wliich 
in fact is a commentary on the Siltras : — 

** VyAn, In his medlUtion, while his heart WM pure, mlsd couoontrsted, spirit full 
of devotion, sswst Srst the SuprusM Lord m sll-pervsding ; sod he next ssw the Mdyi 
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Mtnbordlnate to the Lord. Hetew too the greet roand of Se^edre end how deluded bj 
thU M4ji, Jives consider themselves es consisting of three Gu^es, end not es portions 
of the'Loki end how they fell into greet celemity. He farther sew meens of destroying 
this celemity which wes entire» selfless devotion to tho Supreme God. Henee Yydse 
oofflposed this BhAgevate Parine in order to teech ignorent menkM thet devotion." 
** The Substance, the Karma, the Time, the Svabhdve end the Jive heve their potencies to 
produce effect because of His grace->they heve no power of their own, if He withdrews 
His energy from them." 

That Bhagavata is a commentary on Brahma Sfitras ia expreeaedly 
stated in Garuda, Purina, where it says: — 

“ TbeSri Bhigavsta ia an explanation of Brahma SStras. It ia alaothe eommentarx of 
Mabibhiiata. Thia eontaina aa well the commentariee of Otyatrt and the Yedaa. The 
place of Sri Bhigarata amongat the PurAnaa ia aimllar to that ot the Sima Veda amongat 
the other Vedaa.” 

In the First Book, the author shows that all the Vedic texts uni- 
formly refer to Brahman and find their samanvaya (reconciliation! in Him. 
In the Second Book, it has been proved that there is no conflict between 
Ved&nta and other ^Astras. In the Third Book the means of attaining 
Brahman are described. In the Fourth Book is described the result of 
attaining Brahman. 

As regards the Adiiik&rt. A person, who is of tranquil mind and 
has the attributes of fSaina, (quietude) Daina, (self-control), etc., is full of 
faith, is constantly engaged in good thoughts and associates with the 
knowetsof Truth, whose heart ia purified by the due discharge of all 
duties, religious and secular, without any idea of reward, is the Adhikftri 
or one competent to understand and study the ^stra. Secondly, the 
Sambandha is the description of Brahman by this ^stra. Thirdly, the 
Vi$aya or subject matter of this ^stra is the Supreme Puru^a, Being, 
Intelligence and Bliss, whose power is infinite and inconceivable, and who 
possesses innumerable attributes, and who is all pure. He is the subject 
treated of in this iSastra. Fourthly, the necessity (prayojana) of this 
^Tstra is to obtein realisation of the Supreme God, by the removal of all 
false notions that prevent that realisation. 

This ^sti-a consists of several Adhikaranas or topics or propositions. 
Every proposition consists of five parts (1) Thesis or Vi,aya, (2) Doubt 
or Saipsaya, (3; Anti-Thesis or Pdrva Pakja, (4) Synthesis or right conclu- 
sion or SiddhAnta, and (5) lastly Satigati or agreement of the proposition 
with the other parts of the lustra. SaAgati or consistency shows that there 
is no conflict in what proceeds and what follows. It is of three sorts 
(I) Consisteney with the Mriptnre called SAatia BangaU, <II) eoneiateDey with the 
wboiebookorAdhyAyaBaDgati, (III) eonalateiMy with the whole ehspter or PAda, ealled 
PAdaSsofsti. Tbw in the whole book or tteVcdAaUBStns Brahman ialU main theme. 
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it if the fubjeot matter of diiouMion. Therefore, an interpretation of anj pew a gOb in order 
to fnlfll the conditon of ^hstra Sahgati, mut not go away from the sub]eet matter of Brah- 
man. Secondarily, with the Adhyftya or portion of the book of the Yedinta Sdtra, eaeh 
AdhyAya has a particular topic of its own and a pasaage mnat be interpreted coUeteBtly 
with the topic of that AdhyAya. Similar is the caae with PAda Sahgati. Beaidee Umae 
three aorta of Sahgatia, there is a certain relation between Adhlkarapaa themaelree. One 
Adhikarapa leada to another through aome particnlar aaaociation of ideaa. In a PAda there 
are many Adhikarapaa and they are not pnt together at haphaaard. The Sahgati whieh 
binda one Adhikarapa with another la of aix aorta 

(1) Akfepa Sahgati or objection, (S) DeipUnta or illnatration, (8) Prati Dyif^nta or 
connteic-illnatration, (4) I'raaahga Sahgati or incidental illnatration, (5) Utpatti Sahgati or 
introdnetion, (6) ApavAda Sahgati or exception. All theae Tarionh kinda will be ahowp 
In their proper place in explaining theae SAtraa. An Adhikarapa or topic ia alao called 
NyAya. 


Adhikarana L — The enquiry into Brahman. 

'fhe first Adhikarana or topic is that of Brahma JijnAaa or enquiry 
into Brahman. The Adhikarana may be shown in its five parts, thus : — 

(1) Vi^ya or Thesis. Brahman or God ought to be enquired 
inUx The following texts show that Brahman ought t6 be enquired into. 
As Chhhndogya Upaniijad (chapter VII, 25 : 1.) says : — 

ipdr Mme i 

** The InSnite (Brahman) ia bliaa. There ia no bliaa in anything deSnite. InSnity 
only ia bliaa. The inSnity, however, we must deaire to nndoratand." 

Again it is written in the Br. Up., II. 4 : 5. 

vnnriT xw it 

vqlra mir ei SSw > 

“ Verily, the Self ia to be aeon, to be hoard, to bo perceived, to be marked, OMaitreyi, 
when we aeo, hear, perceive, and know the Seif, then ali this ia known." 

The word Nididhyflsitavya in the above, which has been translated 
as ** to be marked means really ** to be enquired into.*’ These two texts 
therefore, show tliat Brahman is to be enquired into. 

(2) Sarpiaya or doubt But there are other texts wliich show that 
Brahman is not to be enquired into. A person wlio has stiulied the Vedas 
and knows tlie Dharma Sastia, should he enquire into Brahman ? or 
should he not? The texts that give rise to doubt are the following : — 

wifH i 

** We have drnnk Soma and bocooie immortal ; wo have attained the light, the Oode 
discovered Rig Veda Vll!, 48. 8. 

Again QIRT HWRr ‘ Venly the reward of 

those who perform the four-months ceremonies is unending, eternal.’ 
These texts show that by driuking Soma or performing ChAtannfipya 
ceremoily, immortality and unending rewards are obtained. 
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(3) (iltUttAem):— Tlierefore, the Purv^wkf* or Antitbesia is: 
* Brahman need not be enquired into, Dliamis ia evaty thing.’ 

(4) tSi^iMMa ) ; — To tbia, the autlior BadarAyafa repliea by the 
firat Sfitfa of hia Apliorisma, eaying : — 

iOriU L t. L 

I < I t M W 

Word meaning ‘—VV Atha, now. Wfi A tab, therefore. 
Bmbma-JijnM^senquiry into Brahman. 

Now therefore enquiry should be made into Brah- 
man. — 1. 

BALADBVAW OOBIMBICTARY. 

The word * atha ’ means immediate sequence : ' alah ’ means there- 
fore. The sense of the sAira is that enquiry into Brahman should be 
made now. 

The immediate sequence is the acquisition of the following qualih- 
eaiiona A person, who has properly studied the Vedas, who has under- 
stood their meaning in a general way, who has performed his duties in the 
proper stage of life or Urama, who is truthful, Ac., whose mind has been 
parified by such actions, who has the good fortune of coming into contact 
with a knower of truth, should then commence to enquire into Brahman. 
Why should he do so ? Because he realises that all kimyakarmas or 
religious duties performed for getting certain desii-es, produce fruits which 
are transitory and limited ; while tlie Supreme Brahman, realised through 
knowledge, ia the cause of eternal happiness, unending mental joy, and 
eternal true knowledge. Thus convinced, he i-eiiounces all kdinyakarmas, 
and enters into the enquiry and study of the Vedanta SAtras called 
Chaturlak^i. 

(Ohjeelion): — An objector may say, ** by tlie mere study of the Vedas, 
one can understand Brahman ; for the study of the Vedas means not 
merely parrot-like utterances of the Vedia mactras, but undci'Staiiding 
their sense also. Therefore, there is no necessity for the study of the 
Vedftnta SAtras, as the study of the Vedas will reBne the heart and incline 
the mind towards the knowledge of Brahman.” 

Amwer To this wo reply, true, he will have the general under- 
standing of the senses of the Vedas ; but when doubts will arise in his 
mind, his intellect will be clouded and his faith will be shaken. There- 
fore, the study of the VedAnta SAtras is necessary, so that by proper orgu- 
menta and reasoning, he may strengthen his position and be firgi in hia 
understanding. 
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The senae is thia. The dutieb of one’a AAaina pnpeilj parfonned 
go to refine the heart, Ac. Ana they become indirectly rneana of attain- 
ing knowledge ; aa the following text ahowa 

*Tb*MetoMof BnbMetortolnowHIabftteiMljr of the Taiiim by MerilM, 
by gifti, by pw» a c««, by tutiagi.’ (Br. Upi, IT. 4 ; It). 

The following texta show that truth, prayer and auaterity are alao 
eeaential qnalificationa : — 

^ viraiiivfimi I 

*Thii Self le to be obtained by Truth, by PeftaNcegby perpetenleellbieyead eoeiplete 
knowledge ' (Mnpd Up.. 111. 1 ; SI. 

vMv S I 

fufipni tir inm wrir I 

* BntnndonbiedlynBrAhninper eeebeetbe higbeetgoel by reelilng preyere only; 
whether he perfonne other (ritee) or negleota then, be who befriende ell oientareo ie 
deoinred to be the true Brihnepe.* (Mann. 11, 87). 

The association with those who know Brahman (the truth) also pro- 
duces Brahma-knowledge. Km we see that N&rada and others, by their 
association with Saiiat Kuindra and others, first came to enquire into 
Brahinaii and ultimately understood it. As says the QitA ; (IV. 34). 

vfWnN qibKhi dhw I 

h iN nhwwmWm i 

* Learn then thin by dieoipleehip, by inTeetigatlon, and by aerrloe. The wise, the 
seen of the easenoe of things, will instmot thee in wlsdon.' 

The fruits of K&royakarroas are transitory and non-etemal as we find 
from the following text : — 

wrsAmft ft ttitf 

t ttf^tiaft twit, f trif iik %9 inrtrtr 

ttftr I 

* And as here on ea^ whatever has been aeqnired by eiertlon perishes, so perishes 
whatever is aeqnired for the nest world by saoriSoes and other good actions performed 
on earth. • Those who depart frooi hence withodt having discovered the Self and those 
tme desires, for them there la no fkeedoB In all the worlds. Bat those who depart from 
hence, after having discovered the Self and those troe desires, fior them there is fteedom 

In all the worlds.' (Chh. Up., Fill. 1 : 6). 

The Brahman is comprehended by JnAna alone and not by Karma, 
as says the Mup^aka Upanigad ; 

SHUfMI W HUlf WnfWlI 

‘tot.BriUH....ftorb«bM«»aiMd.lItbM.irarUb wblebu* g.iMdby Trnrt. 
M.idf.hMdoiafMi.J)4Mtn. llMbtegtb.t mB.) mu b. b. 
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whftfc If not etornnl (node). Let him in order to nndentend thie, tike fnel in hie hhnd end 
•pproeeh a Onra who ia learned and dwella entirely In Brahman.* (M uiid. Up., I. S : IS). 

The Brahman gives, moreover, undecaying and infinite happiness, 

as says the Taittiriya Upani^d : HV I 

* Tmth, the knowledge, the inSnity is Brahman.' (Tai. Up., II. 1 : 1). 

VFi|<^V|^A^ B q' d if mn l “he understood that Brahman was bliss." 

The Lonl possesses Eternal Knowledge and other such attributes 
as we learn from the following texts of the l^vetarfvatara Upani^d 

qofq fraiafUrar « i « i 

** He has neither body nor aenoe organs ; no one is found equal or sa|)erior to Him. 
His Tarions powers are sung in the Vedas. Hla deeds of wisdom and deeds of strength, 
natural to Him." (Vl-S). 

eijer sgSeni edw irS gn i 

** They know him 1 6 be the source of tiie power of all the senses, but Himself devoid 
of all aenaes ; the Lord and Onlde of all, the Great, Refuge, and Friend of all." (HI. 17.) 

wwnmieii'w sisniwwc hwq I 

** Thoae who have known the God who is to be obtained by truth, whose name is the 
Ineorporlal, who is the cause of, creation and destruction, the Good, the maker of the 
parts (that form the body), have abandoned the body." (V. 14). 

06 is the giver of eternal joy, as we find from the following text of 
the Gopkla Upani^ad 

(another reading ia 

higmiWr I Gop&la. Purvflt&pani verae 5.) 

** The wise who worship the Lord seated’on the throne (of the heart) have the Joy 
eternal and not the others." (Thirty two Upaniiada, Ananddirama Sereia p. 395.) 

The worthlessness of acts performed through a motive of obtaining 
rewards (K&mya Karmas) will be described in the third book. 

Thus to sum up. One who has mnstei'ed the Vedas, along with their 
six auxiliary sciences and the Upanirfads, and has obtained a general 
knowledge of their meaning, who through associating with the knowers 
of truth has acquired the faculty of discriminating between the permanent 
and the transitory, and is disgusted with the impermanent things of the 
world and wishes to know the permanent more in detail,, enters into the 
study of the VedAnta Sutras called the Chatur Jjak^an!, (in order to under- 
stand in detail and more comprehensively that which he had understood 
in a general way before). 

It is not possible hei*e to say, that the enquiry into Brahman should 
be undertaken after one has acquired the knowledge of the Karma KAn(}a 
(by the study of the Pdrva Mim&nsA) and that one who has mastered 
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Karma K4n(jla naturally enters into the enquiiy of Brafainan. For it is 
seen, that those who do not associate with the good, and are deprived of 
the benefit of their company, are not found to enquire into Brahman ; 
while on the contrary those who do not know Karma KAnda, but who are 
purified by truthfulness, prayer, Ac,, and have the merit of associating 
with the good, naturally enter into such enquiry. Nor is it right to say 
that, the sequence alluded to by the word Atha, refers to the acquisition 
of the four qualifications, (namely, the right discrimination, right dis- 
passion, right conduct and right earnestness to know Braliman). For 
these four qualifications are impossible to get prior to the association with 
the holy ; and it is well-known that these come after such association 
with the holy, and after getting (knowledge) and teaching from them : for 
then these qualifications (Viveka, Vair4gya, Sa( Sampatti and Uumuk^uttva) 
arise in man. 

Those who have acquired such knowledge, by associating with good 
people, and who are devoted to their teacher, aie divided into the three 
classess called 8ani$(lia, Ac. The Sani^tha or devoted is he who performs 
all acts with zeal and faith (Nif(liii). The higher devotee or the 
Parini^thita is he who performs all works, merely for the sake of the good 
of humanity (and as an example to others^. The third class is the dis- 
passionate sage, ever immemed in meditation ; uninfluenced by any thing. 
All these reach the Supreme Brahman, through Divine wisdom, according 
to their nature ; all (his will be made clear further on. 

But says an objector : — ** the word *atha ’ is a term denoting auspi- 
ciousness, for says a Sm^iti The woids Om and Atlia came out of the 
throat of BrahinA in the begiiiiiing, lienee both these are auspicious words.’* 
‘‘All good men employ these words in the beginning of every Scripture, in 
order to destroy all obstacles.” To this we reply, ” it is not so.” There 
can be no apprehension of danger to the Lord (and the VedAnta Sfitras 
being the production of the Lord in His incarnation as VyAsa, are not open 
to any adverse obstacles). That VyAsa is the Lord iri(;arriate, we learn 
from the following text : — ” Know that Krisna DvaipAyana VyAsa is the 
Lord NarAyana Himself.” Still he has employed the word * atha,’ as the 
first word of the Sutras, because it is an auspicious term inherently, as 
the sound of a conch shell is naturally auspicious, 'rberefore, if it denotes 
auspiciousness here, there is no harm. The author lias followed in it the 
usage of ordinary people. Therefore, ^ person whose heait is purified, 
by the performance of Ni^kima Karinas, and by Sat Sahga or association 
with holy men, and by being taught by them, should enter into an enquiry 
into Brahman. 
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Adhikarana II. — Brahman defined. 

Objection: — An objector says : — " the word ‘ bhflnin ’ is applied in 
the Chh. Up. (VIII. 23 : 1.) to Jlva or Son) ” 

tfAf Wli i i l lw iT ifti 
ftfa fw tfkw ^iwi wwft r nwHw i ni fti « 

t^irsv t 

fpac^ 9 smiai ^ <i% aia irilnAfIr 1 1 1 

**T1i 6 Infljiity (bhADM) if bliff. Thm If no bliff in anything finite. Infinity only If 
Miff. Thif Infinity, howoTor, we muft deeire to undofftaod. Bir, I deairo to andentand 
it" ** Where one eeea nothing elae, heart nothing olfe, that If the Infinite. Where one 
aeea aomething elfe, heart aomething elae, that it the finite. The Infinite if Innnortal, the 
finite if mortal." 

Because the context of that chapter shows that the Jiva is the topic 
of discussion there.. As this * Bhunii ’ is to bo enquired into and as the 
first Sfitra refers to this text of the ChhAndogya Upani^, therefore 
Brahman of the fii-st Sfiti-a must refer to the individual soul and not to 
Brahman. 

Note:— The full text of the Bhfimfi paaaage is given below in order to nndemtandthe 
foil argnment of the Pfirvapakfin who says that the word bhfimfi refers to the Jiva and not 
to the Bopreme Spirit 

KT^irweraT vet mhr wiNst < w i kHn »ilr erfta 

wr S e « rv t piftr mv» vN foftt mwv twifir fSmrerfl 
mwvidlvrafwevarvravivfdtvratinirvti u 
URF^wvrae’vT w mvd «r se S w wwiwi Srww- 

iwwi<w i t «Pi^ aivvtr I wvfifir i ^ i 

zm' wy bvndta n w snnM « 

Star w ■mefi^Ri n i ard e lt i ifi t wdfa edv 

ft m ^ ’WiW wfw w RreRvRwi^ eeftr ii»ai 

firv vdhfo < t* 1 

•Spirit vPrfina) If better than hope. As the apokes of a wheel hold to the nave^ so 
does all thif (beginning with name and ending in hope) hold to Bpirit That Spirit moves 
by the Spirit It gi^sa Spirit to the Spirit Father means Spirit mother Spirit brother 
Spirit Spirit, tutor Spirit Br Ahmana Spirit* 

•For if one aays any thing nnbeoomingto afather, mother, brother, sister, tutor or 
Brihmanathenpeoplh say, ShasM on theel Thon hastofiended father, mother, brother, 

sister, tetor or a BrAhmaiia. 

• Bat il After the spirit has departed from them, one shoves them together with a 
poker, and boms them to pieees, no one wonldsay. * Then offeodsst thy lather, mother. 
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*8pirit iheii ii aH tliia. Ha who mm this, peroeiTcs this and nndontaada this, be- 
aooiM an AtMdin, If people mj to each a nan Thou art an AtirAdin, he may mj, I am 
an Atlridin ; he need not deny It* 

Similarly the text, **AtinavAre Draatavya," *Self must he seen.’ 
The word AtroA refers to the individnal soul, and not to Qod. The context 
there also shows that the individual soul is referred to. BMause we find 
it stated there, * Not for the sake of wife, is the wife dear but for the 
sake of the Self the wife is dear/ 

Note. -The fall teit la giyen below 

odiry ^ w ^ qwtutmw ^ ftrhr TOnyqfir? hAr 

•wih Of HT vt anAymreytiif firaTynmnm^yniTtf 
ywytynWmiiiwrmhw n iW MM a ^^an i wyu fiWKW^ 
atlhwiynint MM na wi w^fs yww Mr^y 
wipi mihiw mni imvi nvmm^ tnum wii? nmr h wf iR 
mwt waw mrM mw i wiwa eiaw mr M »wBr ^ yt 
<iw M* M »ww M iw e i warq wf M mfir n nt yw w Mw 
MvnMniiiQ ymnnMTtMt »wM nmyt Mu tw aw twMi 
< i ww iw ^s yi aHi tW>Mf <whr ^ it at \ sw l ywni M i iwmi- 

wiwwfl WIW w^fl pWI IMM ^ Wf WK <^IINI fBIHIll IflllfH tHHIfV HVHf* 

i iw ^ y w w^ewaiMmiwMwiiyt nwMawwoirMfiwwt- 
wim MMyvRr vRiiT «yt yvvt aeM M«e aMnSmie 
hluiiiwh MRrwn m* hM<(i ^ i 

* And he aald : * Verily, a huaband i« not dear, that you may love the husband ; but 
that you may lore the Self, therefore a husband is dear.' 

* Verily, a wife is not dMr, that you may lore the wife ; but that you may love the 
Self, therefore a wife Is dear.* 

* Verily, aona are not dear, that you may love the sons ; but that you may love the 
Self, thorefore aona are dear.' 

* Verily, wealth is not dear, that you may lore wealth ; but that you may love the Self, 
therefore, wMlth is dear.' 

* Verily, the BrAhmana class Is not dear, that yon may love the BrAhmana class ; but 
that you may love the Self, therefore the BrAhmana class is dear.’ 

* Verily, the Kfatriya claap is not dMr, that yon may love the Kfatriya class ; but 
that you may love the Self, therefore the Ksatriya class is dear.' 

■ Verily, the worlds are not dMr, that yon may love the world, but that yon may love 
the Self, therefore the worlds are dMr.' 

* Verily, the Devas are not dear, you that may love them ; but that you may love the 
Self, therefore, the DevM are dear.' 

* Verily, creaturM are uot dMr, that you may love the ecMtnrM ; but that you may 
love the Self, therefore crMturM aro dear.' 

* Verily, every thing is not dear, that you may love every thing ; but that you may 
love the Self, therefore every thing is dear.' 

* Verily, the Self is to be seen, to be heard, to be perceived, to be marked, 0 Mai< 
treyi ! When we see, hoar, perceive, and know the Self, then all this is known.' 
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Moreover the word Brahman has several meanings, according to lexi- 
cographers. It means any thing big, the Brfilimanical caste, the lotus- 
seated Brahma and the Vedas. Therefore, when the first siitra says that 
Brahman should he enquired into, the donbt arises does it mean something 
big that should be .enquired into ? or the Br&hmaoical caste should be 
enquired into, or the lotus-seated BrahmA must be enquired into or the 
Vedas? 

{Answer ) To remove this doubt the next sfltra has been formulat- 
ed by BsdarAyana. It is based on the following verse of the Taittfriya 
Upaniyad 

leim I «nf stni I (ii)i Oiiv I <1^ « iin^ 

•ivlri I i afitfii fi fw i aipiSftT i 

** Bhrign went to hit father Varaiia, tajlng : *8lr, teach me Brahman.' He told him 
this, via.. Food, breath, the eyo, ear, mind, tpeech.** 

** Then he said again to him : * That from whence theae beings are bom, that by which, 
whan bom, they live, that into Which they enter at their death, try to know that ; 
that it Brahman.** 

(Doubt) Now the doubt arises. Is the Brahman that is to be en- 
quiied into Jiva.(individual soul) or Tilvara (God)? 

(Pureapahiha) The Brahman is Jiva (individual soul) because we 
find in that very Taittiriya Upani^had the following:— 

fWnrnvttv wwntt wiwriei 

If a man knows nndentanding (vijilana) at Brahman and if he does not swerve from 
it, he leavet |ill evils behind in the body, and all hit withes." (Taitt. Up. 11. B.). 

Here the word Brahman is applied to vijnAna, which is a name of 
the Jlva ; and that very text also shows that this vijfidna is to be meditated 
upon. And moieover a Jiva may acquire the power of creation, by the 
supr'^me force of some invisible cause. 

{fHddhdnta) To this doubt and pfirvapakBa the next sfitra gives 
answer by describing the peculiar attributes of Brahman who is the 
topic of discussion of the Ved&nta S&tras. 

sOtrai.!. j. 

usinww va: M It I ^ n 

Slur Janma, birth, srrft Adi, and the rest, i r., sustenance and dissolution. 
an Asya, of this (universe), ig: Yatah, from whom ; from what Lord. 

Note.— The fiangatl is skfspikt 
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2.~Ke, from whom proceeds the creation, preservation, 
and reconstruction of the universe, is Brahman — 2. 

OOMMBIfTARY. 

The word ‘ janmftdi ’ of the sfitra is a Rahu-bnhi compound of the 
kind, called 'Tat gdpa sam vijnAna.* It literally means creation, main- 
tenance, Ac. The word Ac.*' includes presenration and destruction. 
The woid ' asya ’ means of this : namely, these fourteen planes or ' lokas,* 
peopled by the various jtvas beginning with the highest BrahmA and 
ending with the humblest gross, where the souls enjoy or suffer the 
rewards or punishment of their actions : this mysterious universe whose 
deeper depths, no human intellect can fathom ; this wonderful world 
of strange \coustritction. The word 'yatah* means "from whom:*' 
namely, from that Supreme Ood, whose power is inconceiveable, who 
Himself is the agent of creation as well as the material cause, from whom 
proceeds this universe. He is Brahman. He is the subject to be enquired 
into by the VedAnta SAtras. 

The words ' bhftmA ’ and ' AtinA ’ principally apply to the Supreme 
Lord, because both etymologically mean 'all-pervading ’ This will be fully 
explained in BhfimAdhikarapa(I. 3 : 7.) and in VAkya Anvaya Adhikarana 
(1. 4 : 19.). Therefore the word Brohman applies only to God, as it denotes 
the possession of unlimited and unsurpassed attributes, and is valid only 
with regard to God, (who is the T^ord of creation and destruction). 

In the Vedas the word Brahman means, " in whom all the attribntea 
reach to the infinity." Brahman primarily means Suprome God ; second- 
arily, the word applies to those beings other than God, because they 
also manifest some of the godJike qualities. Thus as the word king 
may be applied in its secondaiy sense to the servants of the crown. So 
God alone, wlio is the ocean of compassion and love towards his devo- 
tees, should be the object of enquiry, in order to get rolease, by all beings 
who are scorched by the three-fold sorrows of existence and are panting 
to obtain peace. Therefore, the object of enquiry is the Supreme Being 
only called Para Brahman. Nor can we say that these attributes 
are superimposed on Brahman, and that consequently the Jtva may be 
called Brahman in the sAtro. Therefore, even according to the literal 
meaning of the word Brohman, namely, ' He in whom all the attributes 
reach to infinity,’ this term is applied to God and not to Jiva, (for 
etymologically the word Brahman cannot be applied to mao). 

The word 'jijnAsa* means 'the desire to know, to acquire jSAns/' 
JfiAoa is of two sorts : (1) direct or intuitive (2) indirect or inferential. 
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As we know from the ifrati : * VijMya PrsjfiAin Kurvita ’ * Having known 
Him, let him practice meditation * (Br. Up. IV 4 : 2.). Here vijiilya 
lefen to indirect knowledge. PrajnAm is direct or intuitive knowledge* 
The first is merely the gateway, while PrajnAm or meditation is the 
direct means of acquiring knowledge. It will be explained more folly 
further on. Knowledge of one*a own individual self is a great help in 
obtaining a knowledge of Brahman. Hence the Aruti teaches; 'Know 
the understanding (Jiva) as Brahman.’ He who knows himself is on the 
high road to the knowledge of the Supreme Self. The text * know the 
understanding (Jiva) as Brahman ’ does not mean that Jiva is Brahman, 
because it is clearly established in this Aistra that the Jiva is separate 
from Brahman. Thus see sfitras T. 1 : 16, 1. 1 : 17, I. 3 : 5, I. 3: 21, 
I. 3 : 41. These five sfltrss explain that Brahman is separate from Jiva. 
Even in the state of release, the Jiva is never one with Brahman, but 
remains separate from him, as will be explained later on. 

An Important maxim of Interpretation. 

In interpreting a text there are certain maxims to be observed. 
One of those is laid down in the following verse ; — 

*ThelNclimi.g(.|MkfMW)k thaeoiMlwIoB (uptwi iMt aK tte Mpetlthw (fXkjtm), 
pemlitritjr (tpAmU), tk« ol4a.t (pkiUm), tb« mplMmtioD of porpooe (MtkaTida) Mtd 
nltoUeMM (opopaMi) mo tko ds IndooUoM, by umom of whleh ike pntpot*' of • doobtbl 
tost Boy bo orri*o4 *t>" 

Applying all these six marks of interpretation to Upani$ad texts, 
we find that they all lead to the conclusion that Jiva is different from 
Brahman. As we find in the l^veUdvatara Upahisad (IV. 6:7-): 

ff fwwff ffnipf I TrtWPfft PWfi 

mi iw njDw ii miftft I ^ I fine ye SBimti 

sip iiphnniSiihihi nnnwBife SsiNb i i 

"Twobiidsinseper^ble friends cling to the ssme tree. One of them eats the sweet 
fraitSp the other lobhs at it without eating. 

**On the same tieo a man sits grieving, immersed, bewildered, by his own Impotence 
(anfia). Bat when be sees the other Lord (Isa) contented, and knowa His glory, then his 
grief passes away." 

Now in these two verses the upakrama or the opening words ore 
fira birds (showing there is duality and not monism); the conclusion or 
upasaifahAra is anyam lAam ** the other who is the Lord ” (which shows that 
the Lord is anyam or different from jiva), the repetition is " the oraER looks 
on without eating: ” and " when he sees the other lord ; ’ the apfirvatA 
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orpeoulurityoonsistiinthMthatthe diSBrsnoe between man and Qod 
conld not bare been known bnt thnmgh the Metraa, and thia pam^ge 
teachea anch diffarenoe ; a &ct which could not have been known but 
through nvelation. The object (Phalam) ia “bia grief paaaee away." 
ArthavAda is “ He who knows his glory,” while auitableneaa ia "one 
remaina without eating.” 

Thus applying' all these six marks to the above passage of tbe 
fivetUvatara Upani^ad, we come to the conclnsion that the druti in all 
its pans, teaches difference between Jiva and Brahman. The aame 
maxim may be applied to other texts also. 

(Ohjeetion ): — An objector says that the object of every dAstra is 
to teach something which is not known ; and the knowledge of which 
leads to some great result. Therefore, the dAstra teaches the unity of 
Jlva and Brahman. For what was the necessity of teaching that the 
Jiva and Brahman are two separate Beings, when every one knowa it by 
his ordinary conscioosiiees and such a knowledge is of no great use. 
Therefore, Adwaita or the ideal Monism is the reel doctrine taught in 
this dAstra, and not Theism or Owaita. Therefore, tbe verses that dee> 
cribe the difference between the Jiva and Brahman are merely the re- 
assertion of a well-known popular fact, and not a teaching of something 
rare and unknown. 

(A nniwr) To thia objection we say, that tliere is no force in thia 
argument, for there are other verses also in the Upanifads which show 
the same duality or difference between Jiva and Brahman. Thus in 
l^vetldvatara Upani^ad (I. 6.) : 

fQvnHinf nwf i ^ i 

** When he leee himeelf m diflerent ffom the Lord of the world, then he in blent bj 
Him, then he getn Immortnlitj." 

Moreover the whole world knows general ically that ipan is different 
from Qod; yet it does not know thit man and Qod are differentiated 
from each other by having contrary attributes. (One is almighty, the 
other is of limited capacity ; one being all-pervading, the other is atomic ; 
one being pontroller, the other is controlled). (Nor does this world know 
by mere common sense, unillumined by revelation, that the Jiva and 
Brahman, though possessing these diametrically opposite fttiributee, yet 
have a certain oo-relation to each other). Therefore, arises the neceeeity 
of teaching Dwaita, while adwaita ia something inconceivable, even 
according to its expounders ; and ao ia not a true doctrine. It is a non- 
entity like the horn of a bare. The adwaita ia a state of no froitiona 
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the holdera of this theory maintain that the aoul in release ia in abaolute 
isolation. And since the adwaitins do not acknowledge the existence 
of conciousnesB in the state of mok^a, that state ia as good aa non-exist- 
ent. 

Those few texts of the Upani^ hads which apparently teach an adwaita 
doctrine, have been construed by the author, BedarAyana, himself in a 
dwaita sense. He explains the phrase that * everything is Brahman* 
in the sense that everything is under the control of Brahman and per- 
vaded by Him. This would be explained fully later on. The same 
view is taught by the author in the s&tra I. 1 : 30. 


AdhikaraM III. — Scripture is the source of God-knowledge. 

(Fitaya) : —Now the author wants to teach that the Supreme Lord, 
who* is the preserver, destroyer and creator of this universe, is not to be 
thought out by the intellect alone, but being inconceivable is understood 
by the Vedknta revelation ; and not by any argumentation, but by intui- 
tion. We find the following texts of (Joplla Pfirva Tipani Upanitad :**— 

^Sslatotlon to Krifaa who is true Being, All-intelligenee and Btornai Bliss, who is 
Che Savioarof everything, who is known hy the Vedinta alone, who is the Sapreme 
Tsaeher sad who Is the witesss ol Boddbl.” 

Again, in the Br. Up. (111. 9 : 26.}:— 

BOW ask thee about that person who is tapght in the Upani^ad." 

{Doyht) : — Now arises the doubt: Is the liord who ia to be adored, 
as the saviour, known by iiiCeretice or by revelation (Upanivad) alone ? 

{Piirvapak ^) Tlie Philosopher Gautama and others of his school 
hold that Ood can be known by inference, and they take their stand on 
the word ‘inantavya’ (to be reasoned out), as is used in the tfruti 
“ATMAVAUE MANTAVYA” (Br. Up. IV. 5.); and since God is the 
object of thought, he can be known by dialectic reasoning. 

(SiddhiinUt ) :— To this the author replies. No, God can not lye 
known by reasoning alone. Hence the third sfitra runs as follows :— 

SUTRA 1. 1. S. 

mm n 1 1 1 n 

mm Shstra, the Scripture, the Revelation, the upanissd. Yoiiit- 

vit, because of its being the proof or source. The word ** yorh’* (literally 
womb) means that which causes or produces the knowledge of a thing, 
jrota.— Thu SsBgatl la ikfupikf. 
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3. (The existence of Brahman cannot be inferred), be- 
cause he is to be known only through scriptures. — ^3. 

OOMMBNTABY. 

The word * not ' is to be read in this sAtra from the fourth afitra of 
this pAda. Brahman is not nn object of inference to the seeker of truth. 
Why ? Because the scriptares or Upani^ads are the source or the cause 
of understanding Him. So Brahman can be known only through the 
teaching of Upani^ads. If it were otherwise, the designation’ ‘ aupani^ada’ 
(the etymological meaning of which is **He is known through the 
Upani^ds alone),’’ as applied to Brahman, would be meaningless. As 
regards the objection that the word, * inantavya,’ means that the existence 
of Brahman can be reasoned out, we explain that the reasoning may be 
resorted to, so far as it is consonent with the Upaiii^d or scriptum, to 
demonstrate the existence of God. So we find (in MahAbhfirata Vana> 
parva as well as in Kfirma PiiiAna) ** Uha or right reasoning is that by 
which we find out the true sense of a scriptural passage, by removing all 
conflicts between what pi^ecedes and what follows it But one should 
abandon mere dry discussion.” Moreover the worthlessnm of mere dry 
discussions, as carried on by Gautama, Ac., is shown in sfltra 11. 1 : 11. 
This shows that mere dry discussion like that of Gautama, Ac., should be 
abandoned, because they are not based upon revelation. 

The conclusion is that Brahman is to be known from the VedAnta 
and then meditated upon. This is explained further on in the sfltra 
ir. 1 27. Where it will be further explained and demonstrated that the 
best proof of the existence of Brahman, free from all objections, is revela- 
tion. This also proves that the saviour Hari has the form of the Self, 
that He is a witness of all experiences of all souls, that He possesses all 
good attributes which form His essential nature, that He is without modi- 
fication yet the ci-eator of the universe, and that He should be worshipped 
in this way. 

(Objection ): — An objector may say: how can it be said that scrip- 
ture is the means to know the Brahtnan ? The VedAnta texts are not 
capable of being employed as commands and prohibitions, because they 
teatoh something which is already in existence, and therefore they are of 
no use. They are something like mere descriptive passages of the Vedas 
or other subjects: such as the sentences 'the world consists of the 
seven continents,’ Ac. Only those passages of the Vedas are relevant 
which direct something to be done or something not to be done. The 
Vedas teach action. As in ordinary life, an imperative sentence conveys 
* rW! POCIETY^KOLKATTA 
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the notion of sometliing to be done ; “ Let a man desiring wealth, go to 
the king.*’ ** Let a man suffering from dyspefraia, not drink water at the 
time of eating.”/ Similarly, in the Vlklas we find commands and prohibi- 
tions, such as ” liCt a man who desires heaven, perform sacrifice,” ” Let 
no man drink wine.” In fact, no one employs speech, without any object 
in view ; and that object is eidier something to be attained by doing an 
set, or which is to be avoided by abstaining from an act. But Brahman 
is an existing object Therefore passages like * Brahman is true, intelli- 
gence,’ Ac., ai-e useless, because they do not teach or aim at teaching any 
particular action. Such passages can only be relevant, when they are 
employed in connection with other passages that direct some action. 
Thus, the description of a sacrifice or of a particular deity or of a sacrifi- 
cer, becomes relevant, in as much as these passages are connected with 
the act of sacrifice. As says Jaimini : — 

i i i ww 

*'Afth«parport of SMriptureisMtlon, those seriptiirsl pMMfM whose purport is 
BOt eotioB, Sfe purportleM." (P. M. I. S : 1). 

e nieiti ^lw a hi Hw i Hn i 

Afsin, **The oonetltnent words of e sentenoe ere pronooiieed with tho word whloh 
eipiossss seiton ; the senses of the eonstitnont words ere the efSoIent oense of the sense 
of a sentenoe (so » whole) '* (P. M'. 1. 1 : tf). 

(Aitdioei*):— To this objection we reply, that it is an erroneous 
notion to think that the Vedanta text is useless ; simply because it does 
not teach any action. Though there is no direct tesching of any 
command or prohibition in it, yet in as much as it teaches the existence 
of God, who is the highest end of man; it has a utility of its own ; like 
the sentences * there is wealth in thy house, Ac. As a man who thought 
that he was a pauper and so felt miserable, gets happiness when some 
tenstworthy person tells him that there is a great hidden treasure in his 
house; and as the attainment of that treasure then becomes the object of 
his life. And as the information " there is a traasure in your house/’ 
is not at all useless ; similarly is the case with the Veddnta texts. 
They certainly do not teach any action, but declare the highest truth, 
namely : that there exists a Being who is the Supreme end of man, whose 
form is intelligence and inexhaustible bliss, who is perfect purity and 
who is friend of all, who has sacrificed himself for humanity, who is mine, 
who is self of my self, whose part I am. Such a declaration can not be 
useless, because it produces a conviction of the existence of a Supreme 
Being. The Veddnta texts are, therefore, not useless, but produce 
certain effect in the shape of happiness and the removal of fear, just like 
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wntenoeB ‘ a aon baa been bora to thee,’ ‘ this ia not a anake bnt a rope/ 
MoreoTer the utility of Ved&nta is clearly explained in the Ved&nta texts 
themselves. Thus we are told in one place that ‘ He who knows eBrah- 
man as true Being, intelligent and infinite, as hidden in the depth of the 
heart he enjoys all blessings’ (Tait. Up. TI. 1). So the knowledge of 
Brahman is not useless, as it leads to the enjoyment of all blessings. 

Nor can it be said, that since the VedAnta texts teach the attain- 
ment of certain fruits; therefore, they teach action also. The whole 
context of the Vedfinta is against such a view. It tenches knowledge 
(jnfina) and not action. Qn the contrary, it decries karma or action, and 
its fruit ; as something to be discarded. Therefore, to suppose that the 
VedAnta teaches action is to imagine something which is totally irrecon- 
cilable with it. Nor can we reasonably interpret that Vedinta teaches 
anything but the truth about Brahman. It teaches that God is the 
cause of the rise and fall of infinite universes, that He is eternal, all- 
intelligence, that He is the ocean of infinite auspicious qualities, and 
that Be is the abode of Lak^mf. Every text exhausts its probative 
force with the teaching of its particular doctrine that it sets itself to 
declare. Thus the Vedfinta has its scope and authority in matteis 
relating to Brahman and not action. Nor should it be said on the 
authority of Jaimini, that the Vedas teach action only, and the passages 
that do not teach action are redundant, and therefore, the VedAnta passages 
are redundant. As a matter of fact, the two sfitras of Jaimini quoted 
above, should not be interpreted in this sense. For Jaimini himself was 
the disciple of BAdarAyana, and roust be presumed to be a devotee of 
Brahman, and could not have taught a doctrine in conflict with that of 
his great master. In fact all that he has done in his school of MimansA is 
to show that certain apparently redundant passages in the midst of texts 
that teach karma described in the whole chapter should be interpreted 
as applying to karma, and that their literal meaning shpiild be abandoned 
in favour of teaching karma. 

Thai in a ehapter tsneklng aaeriSee and karma oconrs the aentence * He wept* 
(TSit Up. 1. 5. 1). Either this aentenoe is redundant as it does not teach any karma ; or it 
must be interpreted to teaeh some action : namely, that at a eerfain stage the sacriScer 
must weep or shed tears. But as one cannot weep at will, therefore the above passage 
must be interpreted as a redundancy. 

In fact those two sfitrss of Jaimini mean that passages teaching 
karma must either command something to be done or prohibit something 
not to be done. 

If there be a sentence which does notfulSl the eondition, it is either superinou 
(P. M. 1. 1 : 1.), or they must be inUrpreted to teaeh seme action (P. M. I. I S S5). Id fact 
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JiriMtai *am aot deal with ntMkaadim text! : toxto with whtek Vedtote apMlsUy daali. 
HIs foope li in thit portion of the Yodit which dcnli with knroia and hla adtraa refer to 
that potion onlj. It done not refer to Yedtata» and hia adtraa ahoald not be interpreted 
aaendh. 

THD8 Tn TBDlirrA TBAGHM SUntBMI BBABMAR. 


Adhiharana IV. — The Sarnanvayci. 

{Vmya ) Now in order to strengthen the above view, the author 
teaebea that Brahman is the object of knowledge taught in all the Vedas — 
all the Vedas declare Brahman, ^us we find in (3opAla Upani^ad : 

He is sung bjr all the Vedas.” So also in the Ka(ha 

Upanifsd (I. 2: 15). 

tv wiwnii<iav vBunhi v i 

"That S^fMM whom >Uth«Y«dMMMll, whom all penanoea proolain, whom thOa 
daalM whoa thsf lira aa a taligioBa Stadeaf* 

(Z)oitb(>:->Is it a fact that Vi^pn alone is declared by all the Vedas ? 
or is it not a foot? 

(Pdreapokfa):— It is wrong to say that the Vedas teach unifomly 
about Brahman. For we find that they teach karma also, about <Mi« r ifi ce a 
add many other things. Thus some portions teach Aht by performing 
kirirl (sacrifice)— rain falls, and that by performing Putiyakamyaifti— a 
son will be bwn, and that by performing Jyotiftoma Yajua, one will at tain 
heaven. The Vedas further teach varions methods of performing sacri* 
fioea. Therefore, it is not quite accurate to say that all the Vedas 
uniformly declare Brahman only. For passages teaching karma find thei r 
fall aoope, and exhaust their meaning, by teaching the performances of 
certain sacrifices and nothing more. Hence tliey cannot be applied to 
Vifpu. 

iSiddhAota) To this the author replies by the following sfitra 
sOtralla 

3 I t I 9 II 

q^Tat, that, namely the fact that Vifou it the chief topic of knowledse 
in all the Vedas. gTu,but, a word removing doubt, tmeng Samanvayl^ 
by concordance : by right diacuttion, and interpretation. ^ 

Mns The ssagstl is Ikfspikt. 
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4. (But Vimu is the subject matter of all the Vedas), 
because such is the appropriate interpretation of all texts.— 4. 

COMMENTARY. 

The word ' tu ’ means * but,* and is employed to rebut the aboTe 
pArvapak^. It is proper to say that Vi^pu is the uniform* topic taught 
in all the Vedas, whether of karmakkpda or JfiAnak&pdE* Why? 
Samaiivay&t. Anvaya means construing a passage according to the six 
maziitas mentioned above. Sainanvaya, therefoie, means the complete 
construction of a passage after full discussion of the proa and eo»i« thereof^ 
When the above is applied to a passage, the proper sense of a scripture 
comes out. That sense is that Vifijm is really taught even in tliose 
passages which apparently teach performance of karma or ritualistic 
ceremony : otherwise how can we say that the text of the GopAla Upani^ad 
is valid which says, * Vifnu is sung in all the Upani^ads.’ Even Lord 
Himself says so expi*essedly in the Oit& : — 

«!* (HI 

"lam that which ia to be known in all the Vedaa. I, indeed, the knower of the Vedas 
and the author of the Vedlnta *' (O. XV. 15). 

Similarly in the Bhigavnta PurSna, we find : — 

wrem tfq i 

** None except me knows what U really taught by the commands and prohibitiona as 
laid down in the karmakSnila ; what is really expressed by the mantras in the DevaU- 
kSpda, or what is the purpose of the piissages to be found in the JaSnakinda. All the 
karmak&ndas refer Co me because I am the great sacriScer ; all the mantras praise me 
because I am the highest DeratA ; and all the JSAnaVAnda refers to me because I am the 
creator of the world and withdraw it again to myself. Verily, 1 am this all." 

Again, 

— gv- K ■ K M. ^ . 

Ml Ml NnstMiMisn I 

" Scriptures enjoin duties as my worship, use Indra and all otfier names as my appel- 
lation, the texts that prescribe, as well as prohibit sots, point to me ; so, in such a state 
none other than myself understand their true meaning.” 

That it has been said : — 

eiui^swsmt sidd I 

" Either directly or indirectly, all the Vedas teach Brahman.” Brahman is dlieetly 
taught In the JAAnakAiida, where His essential nature attributes, etc, are fully described. 
He is indirectly taught in the karmakiiida, for sacriSces and ritualistic ceremonies are 
subsidiary to JBAna and thus indirectly lead to Brahman.” 

This is also the puiport of the text already quoted 
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"1 Mk «kM aboBl that Fhmi wko is tMgkl ia tha UpMaftto,” (Br. Ufu It 11). 

Htai tka Brtk M|wa aaaktakaawby tlwatadyoltkaVaaaa,bytkaaaerHaaa,Ae." 

(Br.lT.4.11). 

Aa ragarda the objection that the Vedaa teach the attainment of 
phenonwnal things, like getting lain, procuring a aon or acquiring 
HMTOn, we anawer thua : Theae are taught in the Vedaa, aa incitement to 
the acquirement of divine wiadom by baby aoula ; and to produce a faith 
in mankind. For when one aeea that the Vedic roantraa have the efficacy 
of producing rain, Ac., then he gets bith in them and haa an inclination 
to atudy them, and thua cornea ultimately to discriminate ^e real and the 
tranritory, the permanent and the illueory things of the nniveiae, and thus 
gets love of Brahman and disgust with the phenomenal. Therefore, all 
Ae Vedas teadi Brahman. Moreover, sacrifices, Ac., taught in the Vedas 
produce phenomenal results like rain, Ac., only then when KAma or strong 
will force is joined with the mantras. Those very morificea lead towards 
the purification of mind and illumination of the soul, when performed 
without such a desire for phenomenon.. Thus Karmakftpda itself by 
teaching the worship of various Devatls, becomes partof BrahmajiiAnaand 
ia really the worship of Brahman, when the element of desire is excluded. 
Such a worship purifies the heart and gives a taste for Brahman enquiry 
and does not produce any other phenomenal desire. 


Adhikara^ V. — Brahman is knowcible. 

(Vtfapa):— By the above reasoning and by the proper construction 
of Vedks paasUgea, it will now be shown that Brahman is not inexpremible 
or undeacribable by words. 

There are however some texts which apparently teach that Brahman 
is unknowable by mind and inexpressible by words. As we bear in Taitt. 

Up. (n.4:l):- 

<ii wmmit i Mi 

Ffon whom All ■peeehywUli the mind tarim owoy, noAble to reneh Him." flonlio. 

** He who !• not oxp wic d by opeech »nd by which speech is expressed, tint slooe 
know AS BmluAAn, not ihst which people here sdore " Kens. Up. 1. 5. 

2. (Z)ouit) : — Now arises the fotlowiog doubt. Is Brahman expres- 
eible by word or is He not expressible ? 
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3. {PAnapdk ^): — AoeoEdiag to above ^tis and many other 
texts Brahman is vnexpresaible hjr ivmds. For had He been so expressible ; 
He could not be said to be setf-manifeet Moreover we find in the BhAga* 
vata Purtpa also the fbllowug 

" TbatdlTinitr whoa mlodsiid ipMeh not ntteiniaf; hll book, froa; whoa 1 tad 
oTon tbeoo Oovw know not, oolntotion to thot Iiord.” (Tbo opooeh of Maitnys in tko 
BhdgnToU). 

4. {8iddhinta):—T!o this the author replies by the following 
SidhAntasdtra:— 

sOtra LI.S. 

i n 1 1 V II 

tkfatcbi because it is seen. i| Na, not. wswni Afobdam, inu« 

presaible. 

5. Brahman is not inexpressible by words, because 
it is seen that he is so expressly taught in the Vedas. — 5. 

Note.— Hon also is Skfopa-aanaati. 

OOMMINTART. 

The word WQWpi ‘ adsbdam ’ of the sfltra means that in which or 
about which, the word cannot penetrate or express. Brahman is not 
‘aSabdam.’ On the contrary He is ‘dabdam’ or expressed by words. 
Why ? Iksateh “ because it is seen.” Because we see in the Upani^ 
itself that the suggestive designation of ’aupanifada’ is given to Brahman. 
Which means, Brahman is known through the upaniyad words. As we 
find in the BrihadAranyaka upaniyada. 

**lMk Ihaenbout that peraon whom opaoifada t«aeh.*' (Br. III. 0. M). Hm the 
peraon to be enqaired into la called aupanifada— known through npanlfada. 

The word ‘ tkyateh ’ is formed by the aflk * tip ’ with tlie foice of 
passive, (bhAva). (The proper affix ‘ te.’) The anomaly is Vedic. 

That Brahman is expressible by words, we find from the following 
^rutis also :-a9 tff I ‘ whom all the Vedas declare, Ac.* 

(Ka(ha II. 15.) 

True, Brahman is said to be “adabdam,” “ineffable,” only in this 
sense that He is not completely expressible by words. Thus, as Hie monu- 
tmn Mem is said to be invisible, in the sense that no one can see all its 
parts, but does not mean, that it is entirely-iiivisible, so Brahman is said 
to be indescribable or inexpressible, in the sense tliat He is not com- 
pletely describable. For had He been totally unknowable, then in the 
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Kena Upaiii^ad we would not have found- it said, know Him to be as 
Brahman ; *' for how could one know the unknowable. Moreover in the 
phrase nHl Hsft whom the speech turns back, Ac./’ the 

word yatah shows that the speech does i^ach Him after realising Him 
a liUU : the same idea is expressed by the word aprspya “ not attaining.” 

Moreover Brahman reveals Himself through the Vedas. This idea 
does not convict with the notion of Brahman being self-revealed. For 
the Vedas are in a way the body of Brahman. Consequently Brahman is 
deecribable by words. 

(Doubt) : — May it not be so that Brahman is unexpressible by words. 
The being who is describable by words and who is referind to in the 
Vedas by ik^ti is Saguna Bralnnan. Such a Brahman, the Vedas reveal, 
as they are expression of His powers. While as regards the pure infinite 
Brahman, those passages refer to Him only figuratively. To this the next 
sfitra answers thus 

sCtra 1. 1. 6. 

t M U u 

4Nr GaUQa^, saguna, Brahman ^ Cha, aitd. |i| It, if. it Na, not. 

Aima-Sabdat, because of the word atinan. 

6. If it be said that the Creator of the world is eat^na 
Brahman, we say, no ; because the word Atman is used in 
connection with it. — 6. 

COMMENTARY. 

The being, who is described as lirahman and is expressible by 
words, is not Sagwja Brahinaii wliicli has the liigliest portion of Prakfiti 
called Sattva, as its vesture. Why do we say so? Because the word 
ttman is used in reference to Braliman in these texts 

The /itniaii alone was in the begin- 
ning as a person.” (Br.up. twm mi^npnir W^hR i h^ 

W hgn (Ait. Aranyaka). 

“ The itman verily alone eiintcd before the creation of thia univone. Nothing else 
waa manifeat then. He willed : “ Let me create tho worlds." 

Both these texts show that the being whicli existed prior to crea* 
tion has been designated by the term Atman, This term 4|man primarily 
applies to tho infinite Nirguna Brahman, as we have already explained it 
in commentating on the Sutra I. 1. 2. 

Moreover, in the Bhagavata Pfirina we find ” The wise call Him 
Brahman, Pai*ainatinaii, Bhagavsn, ^Vho is true intelligence and without 
duality.” 
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So also in the Vifhu Pnrinq, we find “ Oh Maitreya ! The word 
Bhagavfin is applied to the Gnnse of all the oanses." All these PurApa 
texts also show that tlie infinite Pure Brahman is the one expressible by 
words. Had the infinite Brahman been indescribable, He would not 
have been expressed by words. 

sOtrai.!.?. 

! 1 1 I h 

IR( Tat, to that. Niathasya, of the devoted. ihW Moksa, release. 

• Upadedat, because of the teaching. 

7. (The Creator of the universe is Nirgui^ Brahman 
and not Sagui^), because the devoted to Him attains salva- 
tion, according to the teaching of the scriptures. — 7. 

OOMMBNTARY. 

The word * not * is iinderatood ill this as well as in the next three 
Suitras. In the Taittlriya upanifad we find (11. 7.) 

HflKf 94^19 A I fKiMni fSffUJW I 

«* This world before eroation existed verily iu the etate of seat or snbtle, thenee 
verily the gross was born. That Brahman himself made His self." 

The upanitiid then goes on to say 

wSree eiiti w fag f Srsnv «itT yrafir a tnridiv 
ww tri »wfti I 

"When verily this Jiva places fearless rellaooe (entire devotion) on This seer, (who 
is other than all these objects which are soen) on This Bojoyer (who is other than all those 
objects of enjoyinonts), on This Inoffablo (for His InSnite attributes cannot be fully 
described), on This Belf-Luniiiions (who has no nilayana or light to illumine him), then 
he reaches fearlessness (release). But ff this Jfva hss the slighost doubt (and if his 
devotion has tho slightest taint of hypoerlsy) then there is Pear for him.** 

This shows that he who is devoted to the supreme Brahman, who 
traiiscendd all phenomenal universe, who is described by the Vedas, and is 
the Creator of tho world, liiids freedom from fear and rests in that 
invisible, incorporeal and undefined Supreme Brahman. This Brahman 
could not be Saguua Brahman. For Uien the text would not have said 
that His devotee would get release. The Paramalinan is Nirguna and 
Mokglia is attained by the worship of Him alone. As we find in the 
Bhigavata 

** The Bsviosr HsrI is Nirgnus (untoaohed by the gonss) ; He is the supreme Person 
(by worshiping pim there i8,relasse». Ho Is sbove Prskfiti. He is tho wisdom of the 
wisest He is the witness of sit By wondiipping Him, one gets the highest rewtrd end 
beoomes himself free from ell gnpea" 

4 
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•OnULLI. 

II n n c; n 

IHf Heyatva, abandonment AvacliaAAt, not being said ^ Cha, 

and. 

8. The Creator is not sago^ Brahman, because the 
text nowhere teaches its abandonment in favour of some 
one higher. — 8. 

CiOMMSirTARY. 

If that Creator of the world were saguna Brahman, then in these 
vedAnta texts, which teach various kinds of meditations and practices, 
we should have found some texts declaring his inferiority, as they do 
with regard to men and women (who ore all saguna entities). But we do 
not find any such texts. Is the saviour Hari described as an object 
of worship to his aspirants, because He destroys all the gunas of His seeker ? 
Certainly Not. The texts describe that the transmigrating Jivas 
(who are saguna) aiw to be discarded. As says a text WIT 
Discard all talks of beings other than the saviour Hari’* (Br. Up.). The 
aspirant after release should meditate on the Lord in His aspect of creator 
also, as much aa he meditates on Him as the True, etc. The pure 
Brahman is the Creator, (and not Brahman beclouded by MAyA.) 

Therefore, Nirgu9a Brahman alone is described in the Vedas. He 
is the creator of the universe. He should be the object of meditation to 
His devotees who want emancipation. 

sOtiu l i.s. 

wram II n ! I ^ II 

f SWrt SvApyat, because he merges into himsef. 

9. The Creator is not Sagu^ Brahman, because He 
merges into Himself. (Not so the sagu^ which merges into 
something other than Himself.) — 9. 

OOMMINTARY. 

We find in the BrihadAracyaka Upsni^ad tngRft vjftnir ViAv 
I iJWi I 

(The above) That is InAolte, this below is ioADlte. From that iaAniie proeeeds this 
InAalteb On takiiig away this inAnite fioni that laSnite, the remainder is still InSnita. 
(Br.V.l:!.) 
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Now the infinity which ie the manifested Brahman enters into the 
infinite, which ia the manifeated Brahman ; and thna we aee that Brahman 
enters or hergea into Himself. Had it referred to Sagnpa Brahman, the 
text would hare said that soguna enters into Nirgiipa, and not that it 
enters into itself. Moreover sagnpa is never said to be infinity. 

The literal meaning of above verse is this. 'Adas'^that) refers to 
the Root-— form ; the unmanifeated ; * Idam * * this ’ refers to the manifested 
form. Both these forms are Infinity. The manifested form of Ood, shown 
in His incarnations and when He acts as in RAsa, Ac., comes out of the 
unmanifested root-form which is called Purpa or infinite. The word 
udiichyate means ' becomes manifest.* By taking away from that infinite 
Hoot-form, the manifested form ; that is, by merging this manifested form 
into the unmanifested Root-form, the remainder is that Root-form, which 
remains unmerged. The Purapas also tell us the same about the Saviour. 

That Qod Orestes sad beeooieo msaifold, bat etill remsise Nlramps sad the SaprenM 
Person. He destroys sad reabsorbs the manifested into Hlsmelf and still is inSnite and free 
from all laalts.— '*Harl the Srst eaase.** 

(Objection) -But Brahman has two forms Sagupn and Nirgnpa. 
The Sagupa Brahman has Sattva for his limiting adjunct or vesture, it is 
He who is Omniscient, Omnipotent and the cause of the univerae. The 
second the Nirgnpa Brahman,-- is pure existence and consciousnessf Infinite 
and perfect Purity. The Sagupa Brahman is the Shakti or energy under- 
lying all the Vedas (the laws of nature). The Nirgnpa Brahman ia the 
sense of the Vedas, the unity of all diverse Laws. So these are different 
The Nirgupa Brahman cannot create. The Creator is always Sagupa. 

(Answer ). — This is not so. The following aphorism rejecte this 

view. 

aunu L t IS. 

« t 1 1 1 « 

ilfti Gatih-svagatih or knowledge, the conception, gfsiigi^ SamdnyAt, 
because of uniformity. 

10. Sagima Brahman is no where taught in the Vedas, 
which uniformly describe the Nirguna Brahman only. — 10. 

COMMENTARY. 

Knowledge or information given by all the Vedas has this thing 
in common, that they unanimously describe that there is a Being who is 
intelligence personified, who is omniscient, omnipotent, perfectly pure, the 
Supreme Self, and the cause of the universe ; and that by worshipping 
Him, He gives salvation to all. This knowledge is common or uniform 
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in nil the Vedas. That being so, one Brahman is described in them. The 
division of Brahman into Sagiina and Nirgnna, has no authority in Ihe 
Vedas. In the Qltft also we find the same. Says iSrf Krisna: — “Oh 
Dhananjaya ! there is no one higher than Myself.** (VII. 7). Was drf 
Krisna Sagnna or Nirgnna ? 

This idea is ihore clearly expi'essed in the next Sfitra, where direct 
Vedic texts are quoted, to show that Nirgnna Brahman is the subject 
matter of all the Vedas. 

sCtra 1. 1. 11. 


^sensr im m i ) ) n 

1^1 utaivflt, because of a j^ruii text ^ Lha, and. 

11. And there is direct text (to show that Nirgniw 
Brahman who is creator of the universe is the giver of salva- 
tion.) — 11. 

OOUMSNTARY. 


In the ^vetMvatara Upani^ad we read: — 

hw >!^ WBrii Bwipwroiwr i iRUipmtB 

««t %HT II 


“ He iaifce one Ood, bidden in all beinKS, nli-perviding, the 8ni( within eli bningi, 
the witneee, the pereeiver, the oniy one, And Nirfune (free iMm qnniitles)'* (Sr. VI. 11).) 

Here the word Nirgu^a, free from all qiialitiea, is expressly stated 
with regards to Brahmau. Tlius we know that the Nirgopa Brahman 
is the Creator and is so described. We cannot, therefore, say that 
Nirgupa Brahman ia inedible and inexpreasibla 'Flinee who say that we 
can know Nirgnna Brahman merely by inference and not directly, that 
Nirgnna Brahman cannot be the Creator, because He haa no desire, and 
that creation can proceed only from a being that has a deaire, are wrong. 
Because, if Nirgnna Brahman can not be described by any words, then 
nor can He be suggested by the indirect implication of any word (lak- 
$hai)fi). For Lakfnni or auggeated force of implication or secondary 
significance of a word can only apply to tlioae things, which sre capable 
of being described by words. In fact, as the Vedas say that Brahman 
is invisible, ikc., so tliey also say that Brahman ia Nirgnna. They do not 
convey the idea that Brahman ia indescribable. 

(Objretion ) But how can you say that He ia Nirgnpa and at the 
same time poaaesses the attributes described in the Upanifad lliat He 
ia all-powerful, Ac. For Nirgnha and Sagiipa are mntually exclusive. 
Either Brabnian haa qualities or Ho has no qualities. 
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(Answer) This is not ja The contndietion is apparent only. 
Those who do not nnderstand the occult meaning of the word Nirgupa 
think that there is contradiction. The words Nirgnpa, Ac., apply to 
Brahman, by excluding from Him certain qualities included under the 
term gnpa, Ac. This is the negative side of the definition ; while the 
words Omnipotent, Ac., apply to Brahman certain qualities which He 
possesses as His positive side. Therefore, when we say that Brahman 
is Nirgui^s, we mean thereby that He does not possess the three putHW 
or qualities of Prakriti Sattya, Rajas or Tamas. But He possesses 
certain qualities, which form His essential nature, such as Omniscience, 
Ac. Thus there is no contradiction. So we also find in the PnrAvas:— 
“ The material qualities such as Sattva and the rest do not exist in the 
Lord. He is the store lionse of all auspicious qnsHtiea Therefore, He 
is infinite and perfectly pure. Kwi the saviour is the subject matter of 
all the Vedas.” When the says that “ He is nameless, Ac.” those 
words simply mean that He cannot be fully defined by any name, because 
he is infinite. They also mean that all names, so for as they denote 
material qualities, are not applicable to Brahman. Those who say that 
the words, Nirgupa, Ac., must be taken in their literal sense, and that 
Brahman is devoid of all qualities should be asked, ” do these words 
convey any idea to yon of Brahman or not ?” If they say “ They do 
convey the idea of Brahman:” then he is desoribed by those words, and 
so can not be said to be atAehya. But if those words do not convey any 
idea about Brahman, then it was useless to have commenced a description 
of Brahman by the use of those words, when they define nothing and 
desmibe nothing and convey no idea. 

Here ends the commentary of the eleven sfitraa which form a 
subsection by itself. 

VKtSB. 

Let \is have faith in that Pure, All-knowledge, All-bliss, All-pervad- 
ing, Anandamaya Brahman, in whom all words find their true significance. 

Adhikara^ VI. — Anandamaya is Qod. 

Having proved, in the previous adhikarapas, that Brahman is dcs- 
cribable by words, now the author Bfidar4yapa takes up the topic of 
Samanvaya, and shows that several words of the Vedas which are ap- 
parently ambiguous, realy apply to Brahman. He begins with the word 
Anandamayam, and takes up other words one after another till the end 
of the adhyAya. Tn the first Pada, those words are taken up, which 
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genenlly apply to a Being other than Brahman, and the author shows 
that by proper construction of the text, where those words occur, they 
must be taken to apply to Brahman, (hough in other places, they may 
apply to anything else than Brahman. 

(Vijayo) -In the Taittiriya Upani^ad we read the following 

9^. *' He who knows the Brahman, attains the Highest.’* 
After reciting this, the Upani^d goes on to describe the Annamaya 
Puni^a, the PrAnamaya Puni$a, the Manomaya Piiru$a, and the VijfiAna- 
maya Purufa in due order. The last Purn^a described by the ^ruti ia 
the Anandamaya, in these terms : — 

<wi i K i siwm a f wnw t ^w t wmw i yiis*wiM > t< i 

vivf (R9 BreiNSivt, 

wr>, vpii^vRiir, MV I 

*' Different from tliii VljSAnuiiaya is another Inner self which is Anansdsmya. The 
former la filled by this. It also has the shape of man. Like the human shape of the former 
is the human shape of the latter. Joy (Priyam) is its head. Satisfaction (mods) is Its 
right arm. Great satisfaction (Promoda) is its left arm. BUm (Ananda) is its trunk. 
Brahman is the tail or support." 

2. this AnnixlAdamaya a Jiva (or human soul) or 
Para*Brahman ? 

3. (Ptirsa Pafeya):— The Anandamaya is Jiva, because the druti 
says ’’ like the human shape of the former is the human shape of the 
latter.” It ia also called ^rira AtmA, (or embodied self) ” The embodied 
self of this ia the same, Ac.” Therefore it refers to Jtva. 

4. {SiJidhdnia ) The Anandamaya refers to Brahman and not to 
Jiva. So the author sayg : — 

sOtra I, 1 IS 

« » m i m « 

AnaiKiamaysh, the full of blias. Abhy&sAt, 

because of repetition. 

12. TheAnandamaya is Para Brahman, because of the 
repeated use of the word Brahman in connection with it — 12. 

Note This is sn ezmmple oi prmtyndAbsrsns Bsbgsti. 

FIRST ANITVAKA. 

iSnra«rni^ W9I i wri 

snrami q^tensvi srnn^fif i i «mnir 

fwijit i wmiciitji i wbidS* i sAmtit i 
^Sitr I i i Itraii i c w ^ 

I i wf WR • wifw WR • i 

it 
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He irbo knowe the Biehmea eiteioc the Ufheil (BrehMie). Oe Ihii the ioUewlBf 
Tene ifl recorded : **Be who koowe Brehnia, which it (Ia, CNiib act cini), which ll 
concoioiiit which Ic withont end, m hidden In the depth (of the hewt); la the hifhMt 
Bthor, he enjoys til blossiofi, at one with the eU-eeJoyinf BrehMUt." 

From that seif, (Brehmen) sprang Bther (AkA^)t (that throegh which we hear) ; frai 
ether, air ; from air, Are ; from Are, water ; (that thfongh which we hear, feel, see and 
taste) ; from water, earth ; (that throogh which we hear, tael, Be^ tastsb and ssmII). Fiom 
earth herbs, from herbs food, from food seed, ftom seed man. Man then coaMatc of the 
essenoe of food. This is his head, this bis right arm, this his left ara*i this hie tmak 
(Atman), this the seat (the sopport). 

On this there is also the following Sloka : 

SIBCOND ANDVAKA. 

«nnf sannsn^i^vuv^Mlr'ilRirilweeChi CNtSi 
I Aini TOUwllwnmt I fd % tie- 

R R itfiKR l 

muf r ti awn c 

ww ffa R ffwnr wwf nrnwm i ffn 

e «r qi H ««ir rphir R emnteei 

R me ffhm w< R mm mt< R wwa erair i ftre fm 
vhm R etti «nRr R iRr CeitnaemRRR 

* From food a**e produced ail creatures which dwell on earth. Then they lire by 
food, and in the end they return to food. For food Is the oldest of a|l beings, and there- 
fore, it is called panacea (saryaufadha, i e., consisting of all herbs, or quieting the heart 
of the body of all beings). They who worship food ss Brahman obtain all food. For food 
is the oldest of all beings, and therefore it is called panaoea. From food all oreatuNB 
are produced; by food, when born, they grow. Because it is fed on, or because It 
feeds on beings, therefore it is called food (anna). 

Different from tUs, which consists of the essenoe of food, is the other the Btif, 
which consists of breath. The former is Ailed by this. It also has the shape of 
Like the Luman shape of the latter. PrAiia (np-bseathing) is its head. FyAna (back- 
breathing) is its right arm. ApAna (down-breathing) is its left arm. ether Is Its Amok. 
The earth the seat (the support). 

On this there is also the following ^loka : 

THIRD ANUVAKA. 

nni tw RI3 R Hswn wnm % R nnS ft qs wi s i ai R 
R y t snr idhTst R srhr ft w** 
mnji R yfmwdjvfcm itr r Rirffr mnir r yt i yyynr 
yyyHKRiyiiyni^R wtiwre vranyyhiyt RSty^tieyiyyjyyftvyyi 
ywswftyyn^R vdiy jwftyt r eiwyi^hioR mtf^yiyytt R 
eiiSyo yet R wte wm u yyyfftcw fW yhm R svdy y^ 
«h se t Msy i y t R ^ R 

' The OsTas breathe after breath (prApa), so do sMn and cattle. Hrsath Is the lile 
of beings, therefore, it is called sarTAjufs (ali-eoliTciiiag)/ They who wwahip hscidh 
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M ficahiBMi, obtain the fall life. For breath U the life of all beings, and therefore. It is 
ealled sarTijnfa. The embodied Aelf of this (consisting of breath) is the same as tnat 
of the formor (consisting of food^. 

Different from tills, which consists of breath is the other, the inner Aelf, which 
consists of mind. Tbe former is filled by this. If also has the shape of man. Like the 
hnman shape of the former is the hitman shape of the latter. Yajasisits head. Itik is 
Ita right arm. Atman is its left arm. Tho doctrino (Ade^a, f.r., tho Brthmana) is its 
tmnk. The AtharvAugiras ( Atharva-hymiis) the seat (tho support). 

On this there is also the following loka : 

FOURTH ANUVAKA. 

eO wO I wnw iraw ev R «r^* avhr RiiPtw 
Wfndltr 1 9^ fnOv vnm i fjter n wemr q qMiwe i iw f n, R 
•"hesi vniir r tih ^ R e ir im r nw jw- 

ItwiiitR wwjwftpa: 1 9^ ftrc: R «rff kHw wp R esrfw: 

WPR^vnmRUft 
flS) R VR 

* Re who knows the bliss of that Brahman, from whence all speech, with tho mind- 
tarns away anablo to reach It, ho novor foars.* Tho embodied Self of tho former, (consist - 
ing of breath) is tho same as that of tho former. 

Different from this, which consists of mind, is the other, the inner Self, which con- 
sists of nnderstanding. The former is (Hied by this. It also has tho shape of man. Like 
the hnman shape of the latter. Faith is its head. What is right is its right arm. What 
is true is its left arm. Absorption (yoga) is its trunk. The great (intellect ) is tho 
sent (the support). 

On this thero is also the following Aoks : 

FIFTH ANUVAKA. 

« 

f^mt wra^R wAfvn^jRivR awn; r rv 

cSr Aim ■vR^YRnendvsiinvarRe^w^ftmR w(i««nv* 
wm^iihR iMNw erft^wniiT RRJijfcrR qay nt i wi w- 
mn^R «Ri!TRii(inr: r sar ^ R e st qR qs R rw 

yR^e n U R ww<t awftiy R rw ftirt Rsti^ R nitwr 

vso R anwr R Rir sw a^isr R aaftr r 

qmtngnvtR^R 

“Understanding performs tho Siicriflce, it performs ali sajrod acts. All Devas 
worship Understanding as Brahman, as the oldest. If a man knows Understanding as 
Brahman, and if he docs not swerve from it, he loaves all ovils behind in tho body, and 
attains all his wishes." The einbociied Self of this (consisting of understanding) is the 
same as that of the former (consisting of mind). 

Different from this, which consists of understanding, is the other inner Self; which 
consists of bliss. Tho former is filled by this. It also has the shaiHs of man. Like tho 
human shape of the former is the human shape of the latter. Joy is its head. Satisfac- 
tion its arm. Great satisfaction is its left arm. Bliss is its trunk. Brahman is the 
seat (tho support). 
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On tbia thare la alao the following ^loka: 

SIXTH ANCVAKA. 

nertfif^a (i^q« anftcvnmi wrahinmivm- 

<^<19' shv a nivft \ a liNidia a 

4ia§<ii ^ » a ^sHinrw a if a*rtirtlr a. fi h^knki a w anwawr 

1 mp « artwamf^a ai^ yri^a «m 
nurawi^af^^vrfiRrarva PnmwHt«^^a MmvvNvi^va 
wh Wfrf ^ II fiamna^ n 11 aiwwRwiwni^ 11 wp^ 

«p*^ II af^ II ^ II 

*.He who knows th« Brahman as non-ox isting, becoinrs himself non-existing. He 
who knows the Brahman as existing, him we know himself existing.’ The embodied Self 
of this (bliss) is the same as that of the former (understanding). 

Thereupon Tollow the questions of the pupil : 

* Does any who knows not, after he has departed this life, ever go to that world *r 
Or does only he who knows, after he has departed, go to that world ? ' 

The answer is : He wished, may 1 be many, may 1 grow forth. Ho brooded over 
himself (like a man performing penance). After He bad thus brooded. He sent forth 
(created) all, whatever there is. Having sent forth, He entered into it. Having entered 
it. Ho became SAT (what is manifest) and TYAT (what is not manifest), defined and 
undefined, supported and not supported, (endowed with) k.iowledge and without know- 
ledge (as stones), real and unreal. Thu Battya (true) became all this whatsoever, and 
therefore (ho wise call it (the Brahman) Sat-tya (the true). 

On this there is also this Sloka : 

SEVENTH ANU^AKA. 

vuw enm M ^ t vxanur a I swl^ 

i t u: a»w i ^a ft nsftr i 

kfdnwrwf HwnqH 

^ f ahst i m fimnr 

wiRr H qqr fdl R m sw «si siRr i sftv 

VO i w ww I #%r vidk i ih swkag si a i i « i 

In the beginning this was non-existent (not yet defined by form and name). Prom 
it was born what exists. That made it Solf, therefore it is called the Self-made. That 
which is Self-made is a flavour (can be tasted), for only after perceiving a flavour can 
any one perecive pleasure. Who could breathe, who oonid breath forth, if that bliss 
(Brahman) existed not in the other (in the heart)? For he alone causes blessednese. 
When he finds freedom from fear and rest in that which Is invisible, incorporeal, undefined, 
unsupported, then he has obtained the fearless. For if he makes but the smallest dis- 
tinction in it, there is fear for him. But that fear exists only for one who thinks himself 
wise, (not for the true sage). 

On this there is also this bloks : 

EIGHTH ANUVaKA. 

iSNi wus i a t qsh R R r 

sfir VMRT iRr R ^fisRr R fsr r 
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I Ir ^ tmr in3<ir vnmpi i « iigiq«i *»i^i nq^ - 1 iMimv 

^wwqqiw I » ^ tirf ngwt nwi^ii mi i qt i « qqEt i 

«M)nfq i <r ^ vftr ^ qwi <ii w^ n i « q«< taf- 

i nftfimw <iiq nww¥i i krI fqwilwjNa- 
qu nqq ui i «r q« vnmnmit ^w niiq i q i i wtfvqqv qnqmnmq l (t % 
fR wwwR i q t tirwraraRTt i « qq» ^qwimq^i i % «A«r 

tiniRi tPw • iMviqq «i«iin[«m 1 % «nt ^ranrq^i l « 
qq^ ^qiqwiq*^* i i^fliqqq iH^iqqww b % ^ qw ^qwiRW^n i w q^ 
ww r q^ - 1 <<Wiqqq q n^wqaqq i > ^ qHiP w[ f qiq «q n » w^lwA* 
qiqiqi I vHqqqq viqRHqnqq I ^ ^ wr ^qqq^qni^n I qi qw qwq^* 
qqiqt I vM^rqqq q n q wnaw i » » fwf g qi i i»q i q^ » i> tr qqit rnwm 
nrqiqi I wWq qq q ^iqn maqq i «iqq«i4 i qqwiwrf^ i qi 
qqi< I « q qiif^N qr Mi i a> ii n^ i qflq«iiqqiiiiiqii«i(iqnqf)i i vi 
aiw i qq i <inqfq»wi i fi r i mi m fr qqwwmq^q ^i H fir i qw ft iw qqHwi i - 
qyq^nmiftr i qqaiq ^ qqi i wi iq fq^B q w ft i i fm^^qrqn i ^ i 

(1) From ter.or of it (Brahmon; the wind blowe, from tjN’ror the inn riMt from 
terror of It A|tni and Iiidra« yea Death rons an the fifth. Now thia la an examination of 
(what ia meant by) Bliaa (Aiianda) : Lot there bo a noble yonng man, who ia well read 
(in the Veda), very awift, firm, and atrong and let the whole world bo fbll of wealth for 
him, that ia one moaaure of human bflfia. 

One hundred timea that human bliaa ia one moaaure of the bliaa of human Oandharraa 
(genii), and likewiae of a great aage (learned in the vedaa) who ia free from deairea. 

One hundred timea that bliaa of human Gandharyaa ia one meaanre of the bliaa of 
diyine Gandharyaa (genii), and likewiae of a great aage who ia free from deairea. 

One hundred timea that bliaa of diyine Gandharyaa ia one ineaaure of the Uiaa of the 
Pathem, enjoying their long eatate, and likewiae of a great aage who ia free from deairea. 

One hundred timea that bliaa of the Fathera ia one meaaurc of the bliaa of the Deyaa, 
born in the AJana heayen (through the merit of their lawful worka), and likewiae of a 
great aage who ia freo from deairea. 

One hundred timea that bliaa of the Deyaa born in the Ajana heaven la one meaanre 
of the bliaa of the aaerificial Deyaa a.id likewiae of a great aage who ia free from deairea. 

One hundred timea that bliaa of the aaerifieial Devaa ia one meaanre of the bliaa 
of the (thirty-three) Devaa, and likewiae of a great aage who ia free from deairea. 

One hundred timea that bliaa of the (thirty-three) Devaa ia one meaaure of the bliaa 
of Indra, and likewiae of a great aage who ia free from deairea. 

One hundred Umea that bliaa of Indra ia one ineaaure of the bliaa of Brihaapatt, and 
likewiae of a great aage whe ia free from deairea. 

One hundred timea that bliaa of Brihaapati ia one nteaanre of the bliaa of praJApati 
and likewiae of a great arge who ia free from deairea. 

One hundred timea that bliaa of praJApati ia one meaaore 
and likewiae of a great aago who ia free from deairea. 


of the bliaa of Brahman, 
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0) H«whotothto (Bnhmm) in mui, nnd hn who to that (Bfahmu) to the oon, 
both MO one. HO who knowa, when bo dopnrto fiom thto world, roteboo the Self of food, 
thoaolf of bwnth. the Bolt of mind, the BoHot nndoMUnJiiiy thm. irf mi«. 

NINTH ANCVAKA. 

tnft wfavmfRfif I 

I Hiw w inftf I i himii* 

I « 0 <1^ viHirNt, R I 

y R R^lif^R RRT R ^ I 

From whom words with tho mind, return, not finding him,— he who knows the bliss 
of that Brahman, fears nothing. Verily this thought. does not afliiet him -** Why did I not 
do the good r Why did I do the evil ? " He who knows this pleases his self with both 
these. Yes, with both these does he please his self. This is the Upanifsd. 

OOMHBNTARYo 

The Anaiidamaya ia the Supreme Brahman. Why do we aay so ? 
AbhyasAt-becaiise of repetition. In the passage just following tlie above, 
where is described the anandaniaya ; we Bnd the folloW'ing in the Taittfriya 
UpanihBfi If. 6. : st wiRr wuf iid%^ ird% air 

w n W ml f)Rf I II 

“ He who knows the Brahman as non-existing becomes himself non- 
existing. He who knows the Brahman as existing, him we know existing.** 
In the above passage, are find twice the lepetition of the word Brahman. 
Abhyasa or repetition means uttoriiig a word again, without any qualifica- 
tions. Nor can it be said, that this Brahman which has been repeated, 
refei-s to the Krahman occuring at the end of the above passage, where 
Brahman is said to be the tail or support. For in the previous passage, 
we find one dioka each given after Annainaya, PrAnaniaya, &c. Thus the 
dloka of Taiitiriya II. 2. 1 

** They who worship food as Brahmah obtain all food. For food is tho oldest of all 
“ things, and therefore it is called Panacea. Prom fo<Kl all creatures are produced, by food, 
** when bom, they grow, booauso It is fed on, or because it feeds on beings, therefore it 
** is called food (anna)." 

This is given after annainaya ; and refers to the whole annainaya, 
and not to the tail or support of annainaya. Similarly, the rfloka of 
Taitttryia II. 3. 

“ The devas breathe after breath (prina) so do men and cattle. Breath is the life 
** of beings, therefore it is called aarviyufha fall-enllyinlng).'* 

This is given after Pranamaya, and does not refer merely to the 
tail or support. Similarly, the rfloka of Taitt. II. 54. 

“ He who knowa the bliss of that BraLman. from whence all speech, with the mind, 
turns away unable to reach It, he never fears." The embodied self of this (consisting of 
mind) la the same as that of the former. 
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Tbifl is given After the UfanoniAya and refers to the whole of it, and 
not to its tail or support. Similarly, the rfloka of Taitt. II 5 

**t7iiaentMidiDg performs the saeriAoe, it porforms til sacred tots. All devts worship 
**iiiidefsttodiDg ts Brahman, as the oldest If a man knows understanding as Brahman, and 
** if he does not swerre from it, he leayes off all ovil behind in the body, and attains all his 
** wishes. The embodied self of this (consisting of understanding^ is the same, as that of 
** the former (eonsisting of mind).** 

This is given after VijfiAnamaya and I'efers to the whole of it and not 
to its tail or support. Therefore, tho dloka ‘ He who knows’, Ac., refers lo 
the whole of Anandamaya, and not to the tail or support. Therefore, 
Anandamaya is Brahman. 

Though the Anandamaya occurs in a series of words refering to Jiva, 
yet it does not refer to it, because of its impossibility ; and because there 
is a difference of name also. This will be fully described under the siitra 
III. 3 : 13, where it is explained what is meant by joy being the head of 
Brphman, Ac. 

(Objection ) : -How can “ Anandamaya ” here refer to Supreme Brah- 
man, when it is a member of a series of terms, like aimamaya, &c, which 
refer to jIva, who is certainly not Anandamaya, but full of miseries ? 

(iififfioer) : — There is no fault in this. Because Brahman is read in 
such a series, in order to make it easily understandable by men of small 
intellect. The Vedas, like a great philanthrophist, describe the Supreme 
Self, by first describing the non-self ; this by constant approach towards 
the true Brahman, by words which refer to something^^more and more 
interior and finer ; and ultimately they show Brahman. It is something 
like a person trying to point out the small star Arundhati. He, points 
out at first some big star near it, and says this is Arundhati ; and thus 
leads unto the true Arundhati. So the rfruti first points out the various 
non-Brahmans, and ultimately points to the trie Brahman, the Ananda- 
maya, the inmost. 

The passage does not mean that Brahman is taght in these Upanisads 
merely as a secondary object. But He is the primary object of teaching 
here. Moreover in the next Chapter of Taittiriya Upani^d, i. e., in the 
third Chapter called Bhrigu Vallt, Varuna, on being asked by his son to 
teach him what is Brahman, first defines Brahman as the Cause of the 
Creation, Ac., of the universe, and then teaches him, that all material 
objects are Brahman, such as food is Brahman, Pra^a is Brahman, Manas 
is Brahman, Ac. He says this in order to teach that they are the materials, 
with which the universe is made ; and ultimately he finishes his teaching 
with Ananda,” declaring that Ananda ” is Brahman. Here he stops and 
concludes by saying this doctrine taught by me is based on Brahman 
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the supreme.*’ (Taitt. Up. 111. 6. 1). Further, iu the conolurion also ha 
says : — 

** He who knows this, when he has departed from this worid, after leaohlnf ^ eom- 
*** prehending the Self which consists of food, the Self, which consists of breath, Che Salt 
** which consists of mind, tho Self which consists of understandings the Self which conalts of 
** bliss, enters and takes possession of these worlds, and haring as mnoh food as ha llbss, 
**andaasamiug as many formsashe likes, he sits down singing this sAinaa (of Brahman) : 
« Haru, Havu, havu ! (Taitt. 111. 10. 6).** 

This passage also shofvs that aiiandamaya is the supreme Brahman. 
Moiwv'er in the BhOgavat Purina we find 

‘*The annamaya has the ^peofmsn. In this series beginning with sanamsya, the 
last one (namely the anandamaya) ia#ne which la beyond Being and Non-being— thou 
O Lord art that. Thou art the Snal term of this series- the True.** 

Nor is there any contradiction in applying the epithet ** ^rira ’* 
(embodied) to Brahman. For we find the driiti declaring that the whole 
univei'se is the body of the Lord ; ns (he well known Antarylmi Chapter of 
the Brihadaranyaka Upaiii^ad shows (fir. 111. 7. 3) ffirflT Vl€k<Q( 

” whose body is the earth.** 

Nars.— The whole passage is given below. 

** He who dwells in tho earth, snd within the earth, whom the earth does not know, 
whose body the earth is, and who pulls (rules) the eurth within. He is thy Self, the 
puller (ruler) within, the Immortal." 

" He who dwells in the water, and within the water, whom the water does not know, 
whose body tbo water is, snd who pulls (mios) the water within, He is thy Self, the puller 
(ruler) within, the IminortaL" 

"He who dwells in the Sre and within the Sre, whom the Bie does not know, whose 
body the fire is, and who pulls (rules) the Sre within, He is thy Self, the pnlier fmler) 
within, the Immortal.” 

" He who dwells in the sky, and within the aky, whom the sky doee not know, whose 
body the aky is, and who pulls (rules) the sky within, He is thy Self, the puller (ruler) 
within, tlie Inmortal." 

** He who dwells in the air (vayu), and within the air, whom the air does not know, 
whose body the air is and who puiis (rules) the air within. He la thy Self, the pnligr (ruler; 
within, the Immortal.” 

" He who dwells in tbo heaven (dyu), and within the heaven. Whom the heaven doee 
not know, whose body the heaven is, and who pulls (rules) the heaven within. He is thy Self, 
the puller, (ruler) within, tho Immortsl.” 

" He who dwells in the sun (Aditya), and within the sun, whom tho aun does not know, 
whose body the sun Is, and who polls (rules) the sun within. He is thy Self, the puller 
(ruler) within, the Immortal." 

" He who dwells in the spsoe (diaah), and within the space, whom the space does not 
know, whoso body the space is, and who pulia (rules) the space within. He ia thy Self, the 
puller (ruler) within, the Immortal.” 

" He who dwells in the moon, and stars (obandra-tarakAm) and within the moon and 
sta», whom the moon and stars do not know, whoso body the moon snd stars sre, and who 
pulls (rules) the moon sod stars within, He is thy Solf, the puller frnlpr) within, the 
Immortal." 
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‘*H»wko4««ltofaifete«Ck6r (ikUA), and wltkin tte •llm, wlMini the ellMr does not 
kMW, whoee body the ether ia and who polio <ralea) the ether within, Be la thy Self, the 
pnller (rnkw) within, the iMortal." 

**tfa'^dwellaln thedarkna«(taiaaa),and within the darkneoa, whom the darhnooa 
dooa not know, whooe body the darkneoi la, and who pnlla (mlea) the darhneao within. He 
lothy8eir,thepnller(mler) within, the ImmortaL** 

**He who dwella In the lifht (tejaa), and witliln the light, whom the light dooa not 
know, whoee body tho light la, and who palla (nilaa) the light within, He la thy Self, the 
pnller(nler) within, the ImaMrUI." 

Id fact, tliSM VedAiita SCItraaare called Sdrimka inim&naA/' for this 
very Teaaoii, because it deals with Para Brahman, the itirlra (the embodied). 

Those who explain the sQtra by saying that the Anaiidamaya is not 
Brahman, but the Brahman mentioned as tlie tail of Auandainaya is the 
Pure Brahman, are inislaken. Tlie explanation is against the whole drift 
of the context, as well as against the expressed teaching of the author 
BAdarAyapa and Vanina of the upanifad. 

Non:— Ankara gives an alternative explanation of thissQtra, by 
which it would appear that the Anandaniaya is not Brahman, but the 
word Brahman mentioned as tail is the Brahman. Tlie Pflrvapak^a then 
is : the Brahman mentioned as the tail of the Anaudamaya is not the 
supreme, for it is mentioned as a subordinate member of another. The 
eiddhAnta view then is that the Brahman mentioned as the tail of Ananda- 
maya ia the Pure Brahman, because of the repetition of the word Brahman 
in die subsequent verses. This explanation is repudiated by our author. 

(Objedian ) : — ^The word Anandamaya ia formed by thif affix 'Ifayat * 
which has the force of modification or vikAra (PAnini l^fitra IV. 3. 143). 
Therefore, Anandamaya ineana a being which is a modification of Ananda. 
Thersfors it cannot be applied to Brahman, who is all Ananda, and not 
any modification of Ananda. To remove this doubt the author says 

sOtra I. t. II. 

Aik Viktra, modification, wmn SabdAi, becauae of the word (mayaf afflx 
deiHMiof modification). K Na, not. hi, thus. ^ Chet, if. * n Na, not. 

PrAcliuryAt, because of abundance. The term maya in Anandamya de- 
pfttff here ^ abundance,** and not ** modification.** 

13. If it be objected that.Snand&maya is not Brahman, 
because the affix mayat has the force of modification ; we 
say, no, because the affix here* denotes abundance. — 13. 

OOHMBIITABY. 

Tho Anandamaffa does not mesn “Who is • modifieotion of 
dmwda ” Why ? Beeuoe the effii nwyet has also the force of denoting 
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•bnndsnM (Me Pftpni V. .4: 21). , Tbeiefore^ inandamaya meone He 
who bu abondanoe of bliH. Monotrer the word Anandamaya oocora 
in the Taittiriya Upnaiiad, whicli ia a portion of the Vedaa, and so it 
is a Fatdte word. Now even according- to grammar, the affix inajrat can 
never come in the Fedo* with the force of modification, after a word of 
more than two syllables. The word Ananda oonsists of thive syllables. 
Therefore according to Fedte grammar, mayat can never be applied to 
this word witli the force of modification. (Pspiiii IF. 3 : 150). 

The word Anandamaya does not mean abMnce of sorrow. It is 
a positive attribute of Brahman ami not a mere negative of pain. Says 
the Subala Upani^ “ lie is the inner self of all, free from evil, the 
divine one, the one Qod NIriyapa.” So also the Vifhpn Pnrhpa, “ He is 
the hindiest of the high, the supreme God, in tvhom time are no piuns.*' 
Therefore the affix maya( which Iim the force of abandonee^ shown here 
the real esMnee of the thing denoted by the word to whidt h is added, 
that is to say Anandamaya means “ He whose SMentill nature or svarfipa ia 
Ananda." Thns as wo say * The sun baa abundance of light,' it really 
means, the sun, wIiom esMntial nature is light is called Jyoliimayah. 
llierefore Anandamaya is not Jlva but Idvara. 

Nam— The (Mt b that SmnAswaja is Msst to lasDdasvarSpa, “Bo whose esssatlsl 
aetaw b Joy.** Sliaibrly, viJSSosiosya b vlJSSaa svarSpe. aauiooMys b aisao svsrSpe Ae., 
eseeptin theeasoef PiA{HUBsya, wheN smjs has the tores of YtkAia. Maoaasboba 
weed of two aylbbles sad the afflsoeghtte have the tores eTsMAMeatlea or VIktra. Bet 
astheTedas aresaid tebe the varioos *llwhs of the Maeaai|a (ate the dseoriptioa of 
sMaooMya) we eaaaot say that they are laodiaeatbae otwaaaa. 

sOtRA L I: 14. 

n 1 1 

Tad-lietUy the cause of 6iai; namely the cause of Ananda. lAPllQlf 
VyapadedAt, because of the statement or declaration. 

14. The Anandamaya is not jiva, because He is 
described as the cause of finanda. — 14. 

OOlOfMITART. 

It is written in the Taittiriya Upauishad (II. 7). 

*1 I i 

“Be verily to sweet. For only after pereelvinf the sweet, sen any one pereetve 
kiit- Who oonM broetke, who ooeld b r ee th e forth, if that Ulaa (Btahnan) estotod not 
In tha ether (in the haert)? For ho atone eeeees bbseoanaas.'* 

This shows timt the Ausndamsya is the canm of the bleseedness of 
the Jlva, because the Anandamaya is declared as the giver of joy to tiie 
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Jlva. Tberafom, it must be different fmm the Jtvn, for the donor and 
donee can not be one and the same. 

In the above paasage, the word Ananda is naed, bnt it means 
iiiandatnaya. 

sOtra f. I: ts. 

ifPswftWw ^ n H mi 

mm MAntra, of the mantra. Varnikam, described : niAnlra-varriilcam 

is a compound word meaning “ he who is desci ibed in the mantra poriion." m 
Eva. alone, even, m Cha, and. ifM} Gij^ate. is sung (by the BrAhmana ponion). 

15. Moreover the Being, described in the Mantra por- 
tion of the text, is again referred to as Anandamaya in the 
subsequent portion of the above passage. — 15. 

COMMENTARY. 

Tlie above passage opens with tlie declaration of mw* I WIWl l rf 
im II Satyam, JilAnanii. A nan tam is Brahman.** 

The Brahman so expressly mentioned in this mantra portion, is sub- 
sequently described as Anandamaya in the BrAhmana portion. Therefore, 
Anandamaya is not Jiva. The sense is this. The Taittfriya Upani^ad 
commences with the declaration, ll|ri^1|jt% *'T)ie Knower of 
Brahman obtains the highest.” This shows that the tcorshippei* Jlva 
obtains the warAipped Brahman. This object of attainment by the Jtva, 
which was mentioned in the opening passage, '* Brahmavit Apnoti Param,*’ 
is further fully described in the'mantra ” Satyam, jiianam, Ac.” The same 
Brahman alone should betaken to berefen-ed to by the word Anandamaya. 
The Buba^uent portion of TaitUriya Vallt commencing with the word 
” TaaniAt va etesmAt Atmans, Ac.*’ is an exhortation and exposition of the 
Brahman mentioned above. Therefore, Brahman who is the object 
attained, must be considered as different from the Jiva who obtaim, 
because the obtained and the obtainer can not bo the one and the same. 
Therefore, the Anandamaya is not Jlva. 

(Ohjeetione). -If the Brahman described in the above mantra were 
really different from the JJva, then by proving that Brahman is Ananda- 
maya, the Jtva could not be Anandamaya. But Jtva and Brahman are not 
different. The essence which forms the Jtva when it becomes free from 
AvidyA or Nescience is really one with Brahman, and the effect of this is 
that the Jiva is Jiva, so long as it is over-powered by mAyA. Tlie mantra, 
therefore, asserts that a Jiva who is free from maya is Brahman. There- 
fore, the term Anandamaya may apply to Jiva, when the latter transcends 
all limitations of AvidyA. 
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{A7iswer ). — The author answers this objection, by the following Sfitn 
Weclariug that Jiva can never be Brahman even when Mukta or released. 

sCttra I. 1: 16. 

II %\%\X\ II 

If Na, nol. Ilarah, the other: t\e., the Jiva. An-upapatieh, 

because of the impossibility, non* reasonableness. 

16. The Jiva is not the being referred to in the Mantra 
“ satyam, because of the impossibility of such a 

construction. — 16. 

COMMBNTARY. 

The “other" * itara* of the S&tra refers to the Jiva. The Jiva, even 
in the state of iiiukti, is aot referred to by the Mantra “ Satyam JnAnam 

because such a construction can not be put upon that verse. For the 
Mantra says fInSwiI “ who knows 

Brahman who is Satyam and Jnftnain and Anaiitam, &c„ enjoys all bless- 
ings, at one with the all-enjoying Brahman." Here the Jiva and the Brah- 
man are distinctly shown as separate, for they both enjoy blessings together 
and concurrently. The word ‘ Vipadchiti ’ is used in the above Mantra. 
It literally means “ He whose chit or mind sees (Padyati) diverse ( Vividha) 
objects." [The word *Padya’ has become Pad by Ppdodar&di Ga^a 
(PAnini VI. 3. 109). The word * vi’ is applied to Brahman, because He is the 
past-master in the art of enjoyment. The Jiva when free bom AvidyA 
enjoys all blessings along with Brahman ; namely, in the matter of 
enjoyment he becomes almost a peer of Him. The word * Aduute ’ in the 
above text is a vaidic anomaly. It is derived from the root * ad ’ to eat, 
and the vikara^a diiA ought to have been used along with it ; but by 
anomaly it has taken the Vikara^a dnu, and is declined in the Atmanepada ; 
instead of *AdnAti,' we have ‘Alnute ’. Tliis anomaly is according to 
PAnini SAtra III 1 : 85.] Though the Jiva, when mukta is a companion of 
Brahman, in the matter of enjoyment, yet superiority is to be given to 
Brahman even here. 

The devotee does not become superior to Brahman, though Brahman 
becomes the friend and the lover of the Jiva. As says the Bhagavata 

^ nt ^ > 

“ My devotees bring me under their control as the devoted wives 
bring tlieir loving husbands under their control." 

6 
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80TBA L 1: JJ. 

II t 1 1 i tvs II 

i|f Bheda, difference, Vyapade^t^ because of the declaration. 

17. The being described in the mantra portion 
“Satyam jhftnam” is not Jiva, though mukta, beoause there 
is a declaration of difference. — 17. 

OOinnNTABY. 

We find in the same ralll (Taitt. Up. 7 : 1 aee adtra 14) ; “ That 
which ia aelf*mada ia the moat aweet Only after taating the awoetneaa of 
that aweet one, does one perceive what ia Ananda.” Thia ahowa that after 
taating the aweetneaa of that Anandainaya, who ia referred to in the mantra 
portion aa Brahman, the Jlva cornea to perceive the real nature of 
Ananda. Thia dao ahowa, that even in the etate of mukti, the Jtva ia the 
peroeiver and Anandamajra ia the perceived ; and thua there remaina a 
difference between a perceiver and perceived even in that coniitioii. 

Though the texta like theae IP^ffllllllllr “even becoming like 
Brahman, he attaina Brahman, ** Ac., (Br. IV. 4 : 6) apparently ehow that 
Jiva and Brahman beconw one, yet aa a matter of fact, tbqr do not declare 
the non-aeparateneaa of the Jiva and Brahman. The aenae of theae 
paaaagea ia thia that the Jiva becomea liku Brahman and not aetuaUy 
Brahman, for the attainment of Brahman meana the attaining of aimilarity 
with Brahman, for a being merged in Brahman ia included in the term 
Brabma-bli&ya ‘one who haa become Brahman.’ (In other worda the 
phraae Brahma-bh&ya meana brahmApya one who baa reached Brahman.) 
Thua aaya the ^ruti : — " Niranjanam Paramam aainyam upaiti ’* (Mapd- HI* 
1 : 31) “ ahaking off good and evil, he reachea the higheat eimHarity." 
So alao in the GitA XiV. 2, we find: — “Having taken refuge in thia 
wiadom and being aerimUated to my own nature, they are not reborn.” 
The word ' Eva ’ denotea alao likeneie. Aa we find in the following : — 
“ The worda “ VAva,” “ YathA,”' “ TathA,” ‘ Eva,’ and ' Iva ’ have the mean* 
ing of aimilarity.” Therefore brahma eva meana “ lAe Brahman.” 

(ObjeOion ) : — ^The Sattva gupa of Prakriti cauaea bliaa (Ananda). It 
ia light and the cauae of luminoaity or knowledge. Thia Sattva gupa, by 
modification, becomee the cauae of bliaa. Therefore, the PradhAna or 
Matter ia Anandamaya and not Bralimau. 

{Aruwer) : — Thia objection th? author anawara by the following : — 
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SOTRA L 1: !>. 

II t 1 1 I II 

KAmAl, becauM of desire or willing. ^ Cha, and. g Na, not. 
Vfilfg Aiiuinaoa. the inferred one, i.r., the Pradhtna. tAt|r Apekaa, necessity. 

18. Because of wishing, the Anandamaya is not 
Pradhfina. — 18. 

OOMMINTART. 

Ill die TRitttriyn Upanifad (II. 6. S.) we find, #nvilisnmg fqm 
SaH^II “ He wished may I (le many, may T .grow forth.” Thun creation 
proceeds by the mere wish ( Kama) of the Anandamaya. Now, according to 
Sfihlthya, Prakfiti is non-sen tient, and can have no KtmanA nr wisli. 
lliererore, the Anandamaya, with regard to which the word KAiiia is used, 
can not be Prakriti. 

sOtRA I. 1: I*. 

iiRhh^ ^ inftiT ii 1 1 1 1 u ii 

Hf^Aniniii, in him, \j\ i\\c person called Aiiandamya. VIV Asya, his, 
of the Jtva. r Cha, and. Hf Tat, that, (fearlessness.) 4ir Yogam, union. 

^Asti, leaches (tfruii). 

19. The Anandamaya is not PradhAna, for the ad- 
ditional reason that the Sruti teaches two-fold Yoga of the 
Jlva with it. — 19. 

OOMMSNTARY. 

When a Jivu in fully devoted to this Being of Blms, he obtains fear- 
leasnesB ; while if he is not fully devoted, he is met with terror. For so 
says the Sruti (Tnitt. H. 7. 2). 

VOSuilli lAf WRSt I atu l VSTflWlVV WlRfl 

fWN RU RRIWfU I 

** Wlien he finds freedom from fear, and reat in that which la Invlalbla, Incorporeal, 
Undefined, unsupported, Vten he has obtained the Fearless. For if he makes but the 
smallest separation from It, there is fear for him. But that fear aziata only for one who 
tbinka hiraaelf wise, (not for the true sage)." 

This teaching has no bearing with regard to PiadhAna, for accord- 
ing to SAfikhya, it is the separation from PradliAna that gives fearlessness, 
while it is union with PradhAna which is the cause of bondage and all 
fear. Thus PradhAna has all the attributes diametrically opposed to those 
of the Anandamaya ; for union with the Anandamaya produces fearlessness, 
while the slightest separation from Him, is the cause of all fear. Thus it 
has been established that the Saviour Hari alone ia tlie Anandamaya, etc., 
and neither Jiva nor Prakfiti is so. 
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VII Adhikarana. — The Being in the Sun and the Eye 
is Brahman. 

The wonderful Piiriifa of Chb. Up, described in chaptera I. 6 A 7 is 
Brahman. 

(Vifaya .—In the ChhAiidogya Upanifad we read as follows 

tuftvraii fnn fnn 

wm^w iia qt i i gfiw i wu i ■ r ■ ^ ^ yn Riwi qre 

t i ^q^wwt i y r^ yaf ii w WM w wU r wf^ww i n 

1^1 ^ cmr 

vT^mniT vuviwiii im w ^ w 

vital* TO V® BWIH mi nVUCWI^^ fHW 

IM V* mi *n> 4tv«rsv vftalTO ^d^iivitaii- 

wn 9 jvit RR»<ltlll|n{<«<riW «ihtokm«4 

%> (Rv wr hihrir 

VTOV ifipr wm vroArv q#lf I 4 1 Iffwf V 

(Riiisq(^«w«iinMigplluMi flpiRn <ii i|m i wii ^ 

j l w i R I ^vwiipit ^w M ta f i H I <1 

VP Vtalt I % R 

vwnm* ta^ivS nt«t vnr vm qw n * tai ya 

fnw tartar VT taN f wvw w i \ i vw < r ^< i t< i vi i yq iq [- 

im vw Q^vfvii^wti vita ^itaf% vrsawitawwTta i r i viltaM- 
vita ta^ta^taTOWita|i8i vita S) vita ^Staift ilhAta VI 

n^itaVKVitaixivtatatta^^gsftanltai^qVtaiTOVtaltaivitafr* 
vita vm w maqwi 

vwta taiftil TO fw i I l f taV RV i ta R ta ■ w ta S^lRV^ 

^llwlta mvi taV^VIW IR^IW ta^ta Vta taRf^V talta^V^ta^f 

(Hi itaA tavita tavita R ^ R V tata ^ ^taWRlAvift iftvi^tal %'4 tamHVf* 
in«IAitaV^4lnitaf taRta^lltaitaPta tavn^ vtavtav R^Rmtatav- 
til Itanta vita V tain^ # 11 ^ Vtata t vi ^tH i W i w if vNq^ 

VilttViluHRl ttaVltalftRV R Vl R 

1. (The Devi Sensvati called) Qik verilj (pervades) this (earth); ftheDevaVAyo 
ealledi SAman (pervades) Are ; thus this (fire Is seen to) rest on that (earth) ; therefore, the 
SAman is sang as resting on the Hik. 8A is this oarth, and Ama is Are and that makes SAnWe 
S. (The Devi Sarasvati as presiding over) sky is verily Hik, (the Deva VAyu as 
presiding over) air is SAman. This SAman is refuged in that Bik. The sky is SA and the 
nir Is Ama, and thus the SAma is made. 

8. The Heaven (Sarasvatl) is verily Bik, and the San (VAyu) is SAman, this SAman is 
sang as based on the Rik, the Heaven is SA and the san is Ama, thns SAma is made. 




BMtya.] I PADA, YU AmiAAJLk'^A, BA 20. 45 


4. (TIm Dtvl flAfMffttt dfPtIliBf la) tiM ston li Terllj BIk and (ih* Dm YAya in) 
tkn moon it SAidmi. Tbit dAmnn it f^gndtm that Bik. 8A it the ttain ; Ama the moon ; 
and tbafSAma it madOi 

A. Now that which it the white light of the ton that indeed it Bik, again that which 
it the bine, exceeding dark light of the tan, that reril j it BAman ; that SAamn (darkoeaa) 
it refnged in that Bik (brightnett) ; therefore^ the SAman it tong at retaged on the Bik. 
Now the 8A it the white light of the tan ; and the bine and deep dark it Ama, and that 
makea SAma. 

A Now that (Being letiding intide VAya and SarasTatl) which ia aeen in the ann, 
(in meditation) aa fall of intenae Joy, with Joy at beard, Joy aa hair, Joy all together to the 
Tery tipa of hit naila. 

7. Hit two eyea are like freah red lotoa. Hla (myatie) name ia Ut, for he haa riaen 
(Udita) aboTe all aina. He alao, who knowa thia riaea Torily abore all tint. 

A Rik and BAma (i e., Baraarati and chief VAyn) are the minlatrela of the Lord ; 
therefore he ia called Udgitha. (He who ia praiaed aa Ut) and therefore, he alao who ainga 
Him ia called UdgAtri. H^ (the Lord, ealied Ut) ia the Haler of the worida aboro that 
(above the heaven plane). He ralea thoae worlda and awarda the deaired objeeta to the 
Devaa. Thia ia Adhldaivata or coamologlcal. 


RBVENTH KHA^pA. 

1. Now the payehological. The Bik ia Speech, and the SAman ia the organ of 
reoplration. Thiu reapiration ia aeen to rent the organ of apeeeh. Therefore, the SAman 
ia aang aa reating on the Bik. SA ia the organ of apeeeh, and Ama ia the organ of reapi- 
ration. That makea SAma. 

5. The eye ia the Bik, and the Jiva ia the Sinan. Thia Slman ia aeen to roat on 
the Bik. therefore the SAman la aang to roat on tho Bik : 8\ la the eyo, and Ama the Ji va ; 
and that makea SAma. 

8. Tho ear In tho Bik and the mind ia the SAman ; this SAman ia aeea to reat on the 
Bik ; therefore, the SAman ia song aa resting on the Bik. SV Is the ear, Ama is the mind. 
That makea SAma. 

4. Now the white light of the eyo ia indeed Bik. and the bine exceeding dark light 
of the eye is SAman. This SAmiii is refaged on that Bik. Therefore the SAman is sang as 
refaged in the Bik. SA is the white light of the eyoi Ama is the bine exceeding dark 
light, and that makes SAma. 

6. Now the person that is seen in the eyo la the all-wiae, ail-harmonioaa, and ap- 
lifter of ail. He isall-adpr tbie, He ia all-full. Tlie for n of that.peraon in the eyo is the 
same as the form of the other person in tho sun, the mialstrels of the one are the miaia- 
trels of the other, tho name Ut of the one, ia the name of the other. 

6. He is the Lord, who roles the worlds beneath the physical, and awards all the 
wishes of men. Therefore all, who sing any 8>ng. sing re.aUy to Him, and thaa really 
from Him they obtain ail wealth. 

7. Now ho who knowing thia sings a SAman, ainga to both, he really ainga aa If 
inspired by Him, and obtains the worlds beyond that and the wishes of the devaa. 

A Now throagh this aiooe he obtains all the lower worlds and the desires of haman 
beings. Therefore, the UdgAtri who knows thia should say :— ** To aooompUs^ what 
particular desire of yours, 0 YaJaraAna, shall 1 slug oat ? " For he, who knowiag thia, ainga 
out the SAman, ia able to aooompliah the desires of hia YaJamAna throagh kila song, 
yea, through hla song. 
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{Dou\ji )\ — Now Ariim this doubt. Who is this wonderful person, 
seen in the orb of the snn and in the orb of the eye? Is it some J tvs, 
who by his extraordinary sanctity and- wisdom, has attained the position 
of a divine personage, and resides in the solar sphere, and in the human 
retina ? Or is it supreme Brahman ? 

iPimapakfa) : —The being above described is a Jtva who, owing 
to his good deeds and wisdom, has attained this position, because he is 
described as possessing a body. Because he is supremely wise and holy, 
tlierefore he possesses the power of ruling the worlds and awarding the 
fruits of action and desires of the gods and mankind ; and, therefore, the 
above passage tesmhes the worship of some highly evolved Jtva. 

{SMhdntai : — To this the author answeiu by the following Sfttra : - 
sOTRA 1. 1 : so. 

Sf II ! I ! I tl 

SPS^ Aiitas, or Antar the Being within (the run and the eye). Tat- 

dharma. His attributes, the attrihiites of the .Supreme, Upsdedai, 

because of teschiiig. The l^ruti gives to tiiis Person in the sun and the eye, 
attributes which solely belong to God : therefore this Person must be Brahman. 

Note This Is drlf^nta saafstl. 

20. The being inside the sun and the eye is Para- 
m&tman, and not any Jlva, because the attributes of the 
Supreme Brahman are taught therein. — 20. 

He who is inaide the sun and the eye, is verily the Supreme Self, and 
not any exalted Jiva. Why? Because in this cliaptei of the Ohh. Up. 
we find attributes which are applicable to Brahman only and not to 
Jlva. He ia said to be *' apahatapApma," ** above all sins no Jiva can 
be 80 described, for rising above all evils and destroying all karniaa is 
the attribute of Brahman, in Him there is no trace of sin or bondage of 
karma, while we know that Jiva is bound by karma, and tainted with 
ain. No doubt, highly evolved Uevas and Jivaa take up the offices of 
ruling over the lower spheres, and fulfilling the desires of the other 
Jivaa,' and awarding the fruita of actions to them. But such evolved 
souls are not primary rulers of the world. Their power and action are 
derived from that of Brahman and are the results of their meditation on 
Him. Moreover meditation on those exalted Beings is not equivalent 
to the meditation on tdvara. No doubt He ia deacribed in the above 
passage as having a body, but merely from auch a description, we ai^ 
not entitled, to conclude, tliat He is a Jiva. For in the Vedas we find. 
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(ouch as in the well-known Pnruya Sflkta of the Qik-Veda X. 90.) thst 
the God is deacrilMd ns nn -Almiji^hty Man-like being. Similariy wp 
6nd in the other Upanifad pnsnages, the same (anthropomorphic) des- 
cription I know that great penon (piiru^) of annlike lustre, bsyond 
the darkness, Ac.." All these passages of the Vedas and Upsnifsds 
show thnt the Supreme Brahman has an immaterial, iion-Prkkritik divine 
body of His own 

80TRA1.1.S1. 

Ilf Bhcda, (liffeieiicc. Vy«pad6toti because of declaration. 

Cha, and. Aiiya|^, another, other than the Jlva. 

hOtrA XXL 

21. The Being above-mentioned is other than Jlva. 
Because there is a declaration of its being separate from 
Jiva. — 21. 

OOMMBIfTARY. 

It niiiBt be admitted that tlie Inner Ruler, the Supreme Self ia 
described tbei'e, and it is separate from the individual Jiva whose body 
is the sun : that is to say, the above passage describes Brahman and not 
the solar Deity. Thus iu the BrihadAranyaka Upani^d, we find that 
a distinction is diawn between the Jiva whose body is the sun and 
the Inner Ruler, the Brahman, who rules even the solar Deity 

“He who dwell! in the sun (Aditya), and within the snn, whom the ann does not 
know, whose body the sun is, and who polls (rules) the sun within, he is thy self, the 
puller (rnler) within, the inuiiortal." (Br. Up. III. 7: 9) 

Therefore the Being here described is not any exalted Jiva but 
Braliiiian Himself: because the Being described in the Chhnndogya, and 
that described in the Brihadaranyaka should be one and the same, as the 
texts are similar. 


Adhikarana VIII, — The Akasa of Chh, Up. /. 9, is Brahman. 

(V'ijoyo):-— In the Chhandogya Upanifad we find : — 

viwvi* aiwef d l »e w iw wi%w» m 
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ir <w^ l^a w^C>iiia f ifg(^ti g qi ^ i r> ga I g w Bwi m 
•l < w P if^ifwih i w ^wwq# B4 i w i ^fl( hq qdiCAi Imfsr* 
<Wr»f Bfiwftr m i wi aWTa Xt vfrwqfflMMr' 
^ «nfr tragNTsti «Ar 

i^ifvivi 

1. Then SilAvntya asked ** What is the goal of Brahmtr *«Tlie All-lnminoiis 
Vifijiii,'' replied PravAhana **For all these (nighty) Beings take their rise from the 
AU-lnminous and have their setting in the All-liiminoiis. The All-lnminons is greater than 
these, the All-luminous is their great refuge. He Indeed is higher than the highest^ the 
Vdgitha, the infinite. 

S. He who meditates on TJdgitha as the Greater than the Great, knowing It thus to 
be the Supreme goal, the Greater than the Great becomes his protector, and he obtains 
the worlds which sre greater than the Great (snch as Vaikup^ha, Ac.) 

A ** Those among mankind who will know this Udgitha,*' thus said Atidhanvan, son 
of S'nnaka, to his disciple Udara SAndilya, ** will live for the entire length of the age in 
which they get this knowledge and for them the Supreme Brahman will be their life in this 
world, for that length, and also in the other world. He who knowing thus meditates on 
Him, the Supreme Brahman becomes his life in tho uext world, yea in the next world." 

(Doiiht ): — The doubt arises here, what is alluded to by tho word 
Akflda ? Is it the primeval element ether, or Brahman ? 

(Pirvapahfd ) : —The word AkAda here’, is * protyle ’ or the primeval 
element, from which all other elements have come out, for the current 
meaning of AkAda denotes tlie parent of all the elements. And we are 
taught that from AkAda evolves vAyu (or all gaseous elements). Thus 
AkAda, being the source of all physical eleinento, can not mean Brahman, 
but ether. 

(Siddhanta To this objection the author answeia by the following 
sQtra : — 

sCTTHA 1. 1. si 

afe tni ii t 1 1 « 

WfiSir: AkAdah, (be word AkAda as used here mr Tat, his. of Brahman. 
Dqpf lingAt, because of the characteristic mark. The AkAda here refers to Brah- 
man, because the defining marks of Brahman are found in this passage. 

Non This is prstyudAhsraiis sangsti. 

22. The word akasa here denotes Brahman, because 
the characteristic marks of Brahman are found in the above 
passage. — 22. 

** dOMMENTABY. 

The word AkArfa here refers to Brahman, because the characteristic 
marks of Brahman are found here, such ae, creating all elements, euetaiu- 
ing all creatures, and absorbing them back into Himself. The word 
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‘‘Sarva,” ‘'all" is used in the above passage; where it says sarvAni 
ha vA imAni bhutAni, verily all these beings, so it can not refer to the 
material AkA4a from which all beings do not come out. For at least the 
material AkAda can not come out of itself. For the material AkAtfa has 
come out of something else, and so it can not be the cause of its own 
production, therefore, the AkaAa above-mentioned can not be the material 
AkAAa. 

Moreover, in the above passage, the word ' Eva,* ' alone,' is used in 
connection with AkAila, showing that from akAifa alone and from no other 
cause, come out all this universe. Thus it is an additional reason to hold 
that AkArfa here does not mean the material AkAAa. For we see that clay, 
&c., are causes of pots, (^c., and so the material AkAAa is not the sole cause, 
but there are other causes also. But with regard to Brahman, all this is 
consistent. He is the sole cause, because He possesses all power and 
everything is His form. Though the word AkAda in its ordinary 
significance means the material AkAda, yet here owing to the stronger 
indication of the context, it applies to Para Brahman. 


Adhikarana IX.— Prana is Brahman. 

(Vi^aya) : — In the Clihandogya Upani^ad we read as follows; — 

a inB wgftnj r iKir jjwawr- 

Then the Pnatotri approached him, saying : •• bir, you said to me • Prastotri, if you 
without knowing thedeity which belongs to the prasUva, are going to sing it, your head 
will fall off,' which then is the deity ?” 

He said Breath (prdna). For aii these beings merge into Breath alone, and from 
Breath they rise again. This is the deity beionging to the prasUve. If without knowing 
that deity, you bad sung forth your hymns, your head wouid have faiien off, after you had 
been warned by me." J ^ 

The whole passage is given below, for the full understanding of the 
argument. 

1. When ( the crops in the land of ) the Kurus were destroyed by hsil stones, Usasti 
OhAkrAyana lived a-begging with his young wife, at Ibhya-grAma. Seeing the Lord of 
Ibhya eating beans, ho begged some from him. 

1. ( The master of the elephants ) said to Usasti « I have no more evcept these, which 
are placed before mo for eating." Usasti said, “give me then some of these." He gave 
him some of those and said, “Here is some water to drink, in this bag." Usasti said. 
“I shall drink impure water, if 1 drank what has already been drunk by another " The 
master of elephanU said, “ are not these beans also impure, as I am eating of them ? “ ^ 

7 
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>. MmU MpIM "Ka, (tiMM bMM thooH not bo eoooMorod oaelou) boeoaoo 
wllhoiit eating them 1 cannot live ; while the drinking of (yonr) water (U not an abeolnte 
neeeeeity and) depends on m j pleasnre, (for it ean be obtained everywhere).*' Uiasti 
having eaten himself, brought the reminder to his wife. Bnt she had already eaten before, 
therefore she took thorn and pat them away. 

4. UsMti neituioming, after leaving his bed, said to her **01101 If we eonld got 
a little of food, then we should get mneh wealth, for that king there, is going to offer a 
saoriflee : he may choose me for all the priestly posts.** 

5. Bis wife said to him ** Alas ! Ohnsbandl (There is nothing else In the house) 
but these (stale) beans (which you brought yesterday).*’ Usasti having eaten them, went 
to that big saerifloe (which was being performed). There he sat down near the Udgitrins 
who were singing hymns in the Astiva ceremony : and then said to Praototar priest 

6. Oh Prastotar I if though, without knowing the Devath invoked in the particular 
PrasUva, art going to sing it, thy head will fhll off. 

7. O UdgAtar I if thou, without knowing the Devat A invoked in the particular 
UdglthA, art going to sing it, thy head will fall off. 

8. O Pratihartarl if thou, without knowing the DevatA, invoked in the particular 
PratihAra, art going to sing it, thy head will fall off. They indeed stopped and sat down 
silent. 

BLBVBNTH KHAlfDA. 

1. Then the Bacriflcer said to him **I desire to know who yon are. Sir.** He replied, 
** 1 am Uiiasti, the son of GhAkrAyana." The king said, *' I had made up my mind. Sir, to 
appoint yon alone to all these priestly offices ; but not having found you, 1 have appointed 
others (priests) to these offkses. (But now that I have found you) Sir I I elect you for all 
these priestly oOees.** 

1. ** Very well,'* said Utasti, ** (These should not, however be sent away), bnt let 
them indeed sing the sacred hymns under my direction. And promise that yon pay me 
as much wealth, as you give to all these (collectively).*’ The Saoriffoer said, *‘Let it 
be so." 

8. Then the Prastotri priest approached him respectfully, and said **Sir, you said 
to me, ‘ O Prastotar I if not knowing the deity related to PrastAva, thou shalt sing him, 
thy head will fall off,* which is that devatA ? " 

4. GhAkrAyana said, ** (Vifnn the Great Breath, or) the Ghief PrAna is the deity of 
creation. Verily all these creatures merge Into PrAiia (at pralaya), and they come out of 
him (at creation). He alone is the deity belonging to creation (prasUva). Hadst thou 
sung without knowing this Lord, thy head would have fallen off, by my aaying (by my 
warning).*' 

5. Then the UdgAtri priest approached him respectfully and said, ** Sir, you said to 
me, * O UdgAtri I if not knowing the deity related to Udgitham, thou shalt sing him, thy head 
will fall off 1 * which is that DevatA 7 ** He said ** the sun.” 

6. GhAkrAyana said ** (Vif pn residing in the sun is the deity of UdgithA) verily all 
these singing creatures chant His praises, because he is the best and the Highest. He 
alone is the deity belonging to UdgithA. Hadst thou sung without knowing this Lord, 
thy head would have fallen off, as I had warned thee." 

7. Then the Pratihaitri aparoached him respectfully and said, “ Sir, you said to me, 
‘O PratihartA, if not knowing the deity related to PratihAra, thou shalt sing him, then 
thy head will fall off,* which is that DevatA 7 * 

8. He said, ** ( Viyun residing in the) food (is the deity of PratihAra). Verily all these 
creatures eat Pood, and live thereby (because Vipiiu dwells in food and thus maintains 
them). He alone is the deity belonging to PratihAra. Hadst thou sung without knowing 
this Lord, thy head would have fallen off, as 1 had warned thee.” 
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(Doute):— b thu Pi*9>i the braeth thsk flows io udoatoftbe 
lungs ? Or is it the Supreme Brahmen ? 

(Pdrtapakfa ) The Prilpa mentioned here is the sir that circulates 
in the lungs. For such is the ordinary acoeptanoe of this term, and the 
ari.siiig and meiging of all beings in the Pr&pa, mean that all living beings 
exist so long as this breath is in them, they perish when this breath 
goes out 

{Siddhdnla):—To thin the author answers by the following sutra. 

SOtRALLM. 

mti iM i 1 1 II 

Ala eva, for this reason, hence also. inW: PrAnah, the breath. 

Non Prstjudahanfia 8angsti. 

23. The woid prana here refers to Brahman, for 
a reason similar to that given in the preceding sfitra. 

COMMENTARY. 

This PrAna of the Chh. Up. I. 11. 5, is the Supreme Lord and not the 
air of the breath, Wh)’ ? Because the characteristic marks of Brahman, 
namely, the creation of all creatures and re-absorption of them into Himself, 
are attributed to this PrAna. 


Adhikarana X, — The Light is Brahman. 

{VUaya ) : — In the Chh. Up. (III. 13 :7) we read : — 

wv qd nil Sli- 

Ni ira 1^ mHIn ii 

Now that light which shines above this heaven, higher than all, higher than ererj- 
thing, in tne highest world, beyond which there are do other worlds, that la the eaae 
light which is within man. 

Nots : -We give below the whole passage in order to follow the reasoning properly. 

nw* VT fva Nsw* viA nnnft mm wf iw* 

<ini^ V tini% V I ^ II qr t qiT niqqt q qiq tgr tq iSnqqqiQflm eq 

llR l ftaUff t i lq qMfq^ I q > 4 t t m ^fq<|q qiq W qtnuSfq- 
TTw: q^i%m qq^q qMlq«lr i ^ i qv^ vifq^ 
qiq ivqqfbi^ wiw aSifim qq^ 

qrfUdMH V M ^ 1 qift qi «iiqq> q^qfqwqifB^iK r qiqiqqq 
qf|[qi qqt sqqr jjiqq jqqi qi^iqq ed Jjqff^ l^qiiqqi^ ^SHq i % i 
qtf qiq q^w iltq^ jqqiliqfCT ti t e qiWi jqqiiiqBqu 

aqiq^qnqetvqqwifqqweidl tflOiwn qiqqwidawi 
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YEDANTA-86tBA8. 1 ADHYAYA. 


[Oovinda 


I T% in^ ««r. I I 

f vr qtnv twQw: crviw.<i«v 

m« i iwn^ wa q 

Amimiu^ nnf^ IT qv ^ I R I <wilMW awir #rs«nq» «t wwih- 
iiiiq4%iii«i«ni^qHlha m q4 i qi wi iqi q qir ^ M H w 
^rs^ri^ gi^: « «iiM%a«ii<i: ^ ^- 

t: «r 3^: €1 fl 

qsrtq* q*^ HV^itqi^, 
fq^ «t«qq gw qp^ f f W fH 4 ^ vrq^q^qn^ q«[ 4 ‘ sNrq qirHlq q»« 
wr iCT f H q ^ sNcqq inqr«4f H ^ H w qqv: q^ f^qt 
ftmr: TSf ^4 »qg pB ftt qii> ^ a t ^ fiq q qiq a tl f^^qftii q *< i: 

nitf^M^qi fftt II « II «s!)( qq^^Nmiq fwi q ifii 

i{i(i^frainin^rii ;gp R^ifnrf *r^iRW tw stow Wmwci cnpif 
vcrAiSqnAq fqpq: ijeft «ni% q q«* 4 iT q qq’ 4^ l^l 
>if^ qq^ i w qrqp * i 

TWELFTH KUA]^I)A* 

1. The Lord called Oiyatri is verily this All-Full, in whatever form (He may be.) 

G4yatri is speech, because (the Lord as) Speech (c .trols and commands) all beings. He 

sings out (the Vedas) and gives salvation to all, hence Ho is calied (GAyatri). 

2. That very Lord (who is in the sun and called) Qftyntri, is indeed (the very Lord 
who is in the earth and called) Prithivi, the Broad. In this (form) are all these beings 
established. None excels this form. 

8. That very Lord who is in the earth and called Py ithivi, is indeed the very Lord 
who is in this soul and called ^rira, the Joy, bliss-wisdom. In this form rest indeed these 
senses. None can excel this form. 

4. That very Lord who is in the soul and called Karira, is indeed the Lord who is in 
the innermost part of the soul, and called the heart. In Him rest indeed these senses. 
None excels this form. 

6. That very six-fold Qiyatri has four feet ; and that very fact is declared by a Uik 
Verse (Rig Veda X. 90. S). 

0. “Such is His greatness, yea the Lord is even greater. All souls consfitutc otae 
quarter of Him. His immortal three quarters are in Heaven.” 

7. That QAyatri-form of the Lord is indeed Brahman, the All-pervading. This indeed 
is the All-luminous Which is outside of the soul (in the physical heart). 

8. That AlMumlnous, who is outside tho Jfva '.in the external heart) is verily the 
AlMnmtnons who is inside the Jiva (pervades the soul). 

9. That All-luminous, who is inside the Jiva, is verily the All-luminous who Is in the 
heart of tho Jiva. 

10. That All-lumlnons who is in the heart, ig verily the Pull, the Self-deWrroined. 
Be who knows thus, obtains happiness, full and independent. 




% qr q% q«q wrqqqp qq4qq atq?w xnqit u q 
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TBIBTHBiraH RHA99A 

1. Of thii Sopreiiie BnhintD called the Beart» there are Tcrllj iadeed dTC diTinegale* 
kaepere. He who la Hia eaatem gate-keeper la the preaiding deity of PrAna, of the eye 
and ia the ann. Let one meditate on him (aa ann) aa phyaioal energy and health. He who 
oMdltatea thna beeomea energetic and healthy. 

1 Now he who ia Hia aonthem gate-keeper ia tho preaiding deity of VyAna, of the 
ear, and la the moon. Let one meditate on him (aa moon poaaeaaed of) beanty and fame. 
He who medltatea thna beeomea artlatie and famoua. 

t. Now be who ia Hia aonthem gate-keeper la the preaiding deity of ApAna, of the 
organ of apeeeh : and ia Agnl. Let one meditate on him (aa Agni poaaeaaed of) intelleetnal 
energy and aanity. He who medltatea thna beoomea intelleetnal and aane. 

4. Now he who ia hia northern gate-keeper fa the preaiding deity of SamAna, and of 
wind, and he la Indra. Let one meditate on him aa Indra, poaaeaaed of renown and 
loidUneaa. He who medltatea thna beeomea renowned and lordly. 

8. Now he who la tho oentral gate-keeper la the preaiding deity of UdAna and the 
chief VAyn and ia IkAaa. Let one meditate on him aa the Principal VAyn poaaeaaed of 
apiritnal energy and greatneaa. He who moditatea thna, beoomea apiritnally energetie 
and great 

6. Theae Terlly are the Atc aervanta of Brahman, the gate-keepem of the world of 
Pare wladom and Joy (alao). He who knowa tbcae Are aerranta of Qrahman thna, (aa) the 
gate-keepera (of the heart aa well aa) of the world of Pare wiadom and Joy, geta a Tirtoona 
aon bora in hia family ; and himarif entera that world of Pare wiadom and Joy ; becanae 
he knowa thoae Are aerranta of Brahman, the gate-keepera of the world of ararga. 

7. Now the LIGHT whieh ohinea abore thia hearen, in the worlda higher than thoae 
of BrahmA, higher than all, beyond whieh tiiere are no higher worlda, (and which tbem- 
aelrea are) the higheat worlda (of their reapeetire planea); that ia rerily the aame 
LIGHT which ia within the heart of) man. Andof thia the direct proof ia thia:— 

A. Namely, the warmth which one peroeirea through touch here in the body. Of Him 
ia thia praiae, which one heara aa eniating in the eara, namely, the aound like the roar of 
an oeean, or that of thunder, or of the burning Are. Let one meditate on Brahman, aa if 
thna aeen and beard. He who known thia than, beeomea clear aeeing and celebrated ; yea 
who knowa thia thua. 

(Z)ou6t):-’What ia thia Jyotih or light referred to here ? Ia it the 
fhyneal light of the aun, Ac. ? Or ia it the Supreme Brahman ? 

(PUrvapal^a }: — The light ia the phyaical light of the aun, Ac., 
becauae there ia no mention of Brahman here in connection with it, or 
immediately pieceding it. 

(SiddMnta) :—To thia the author repliea by the following afitra : — 

sOtra I. 1. S4. 

H t 1 1 « 

Jyoiib, the light (mentioned in the ChharKiogya is Brahman), 
Charafta, foot. wftgnifH AbhidhAnAt, because of the mention. 

Non:— PratyudAharana Bangati. 

24.~The Jyotis of Chhfindyogya Upanisad II. 13. 7 
refers to Brahman and not to Material Light : becanse it 
is described as having (four) feet. — 24. 
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rSJJlIi/TA^TBA& I ADRTAYA. 


[Ootinda 


OOmfMTART. 


By the word Jyotis, we innet take Brahman and not material light 
Why ? Because of the mention of feet For in the Chh. Up. 111. 12. 6 
we read— 




**8iieh !■ the grafttneti of It (of Brahmoii, nndor the diifaloe of OATitrtl ; then 

It le e penon (pnrnfe). 8ie feet ere ell thinge. The imaiortel with three feet it in 
heeten (it., in himeelf).*' 

This bIiowb that all creatureB form but one foot of Brahman 

The real senee ia thia. In the Chh. Up. III. 12. 6, Brahman haa been 
deacribed aa having four quartera or feet, that very Brahman ia referred 
to by the relative pronoun *yat,' ** that,*' in the aubaequent paaaage (Chh. 
Up. III. 13. 7). Thua there ia no break of continuity between the Brahman 
mianiioned in the Chh. Up. Ill, 12. 6 and III. 13. 7. Becauae they are 
connected by the relative pronoun ' yat' Moreover in both theae paaaagea, 
the word (dyu) ** heaven,” ia mentioned ; that alao connects theae paaaagea. 
Therefore tlie Lord Hari of infinite glory, ia the light referred to in this 
paaaage, and not any physical light* of any celestial body, like the aun 
and the rest. 

(OhjeeUan) The feet mentioned above may refer to the feet of the 
metre GHkyatH, which ia mentioned immediately before, in the above 
paaaage ; where it ia said that OAyatrt haa four feet. (Clih. Up. III. 12. 3.) 

{Answer ) To this the author answers in the following afitra, by 
stating the objection in the first portion of the afitra, and the answer in 
the second portion. 


sOtiu I. 1. S5. 

Wft H t M II 

Chhandas (of) a metre, the metre Gayatrl. w ft MT S n t Abhidhdnat, 
because of the description, n Na, not Idi thus. ^ Chet, if. n Na nor. 
^ Tathi, thus ; (therein, in the Brahman incarnated or in the Gayatrl or 
aymboHaed in the metre). Chetas (of) mind. Arpaga, of concen- 
tration, giving. (iNflv Nigadat, because of the teaching, gur Tatha, thus, 
that being so, by such an interpretation. Hi, because, only. Hnf Dardbnsm, 
consistent, rational, intelligible. 1he phrase ** the GSyatrl is all this ” becomes 
Intelligible when GAyttrl is taken aa a symbol of God. The metre called 
Glyatrl is certainly not ** M fAfg.** 


WiAtya.] 
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25 . If it be objected, that the word Jyotis does not 
refer to Brahman, but it denotes the Metre Oayatrf, we reply 
not so ; GSyatrl there is only for the purposes of concentrat- 
ing the mind in Brahman who is meditated upon as G&yatr!. 
And by this explanation all becomes consistent. — 25. 

OOMMBSTARY. 

But — an objection is raised— how can the four feet of Jyotis refer to 
Brahman, when we find tiiat it* refers to the four feet of G&yatri ? For in 
the above quotation, it will be seen that after mentioning that Q&yatrt is 
everything wliatsoever exists,** the text shows that GAyatrl is the speech, 
the earth, the body and the heart. The four-footed 6&yatrl is taught in 
the verse five expressly as having four feet. And with regard to this QAya- 
trf, which has four feet, and is sixfold, a Rik is mentioned “ Such is the 
gi'eatnoss of it, greater than it is Puruj^, Now this mantra contains 
reference to four feet and it refers to G&yatrt and not to Brahman. How 
then can you say that the reference to four feet is to light (Jyotis) which 
is Brahman, and not to Gsyatri which is immediately referred to here. 

To this objection, we reply that this GAyatr! itself so referred to, does 
not mean the metre G&yatri, but Brahman as conceived in this syipbol : 
for GAyatri is figuratively spoken as having four feet, Ac., in order that 
meditation on such GAyatri may be performed. The symbolic meditation 
is for the sake of instructing one how to meditate. If GAyatrt meant metre, 
then it would be impossible to say of it that ** GAyatri is everything what- 
soever heie exists.” For certainly the metre is not eveiything. There- 
fore the sfitra says *Tathahi Danfanam’ *8o we see' — here the word 
Danfanam means ” consistency.” For by such an explanation alone, the 
above passage gives a consistent meaning ; otherwise we are landed into 
the absurdity of holding a metre to be everything. Therefore, through 
GAyatri is shown the meditation on Brahman. Moreover, the author gives 
another reason for holding that GAyatri here is Brahman and not a metre. 

sOtra 1. 1. S6. 

BhOtadi, ihe beings, Ac. ^ Pads, (of) foot- Vy spaded, 

(of) mention, (of) declaration. Upapattett, because of the possibility, 

reasonableness. ^ Cha, and. Evam, thus. 

26. And thus only it is possible to declare that the 
beings, (speech, earth, Ac.) are its feet. — 26. 
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VSDANTAWTBAS. I ADBYAYA. 


[Ootunda 


OOHmilTART. 

Thus Brahman alone should be understood here as GAyatrf. Why ? 
Because beings, earth, body, and heart are inferred here with regard to 
Oayatri, and the four feet of Q^yatrt are these four things. If the GAyatri 
here did not mean Brahman, then these four things could not form its four 
feet, for it is absui-d to speak of a metre QAyatrt that beings, earth, Ac., 
are its feet Therefore, the whole passage of the Ghh. Up. opening with 
‘ Tlie GAyatrt is everything whatsoever exists,” really opens with the decla- 
ration that * Brahman is everything whatsoever exists, Ac.’ Thus Brahman 

is referred to by the relative pronoun ‘ yat, * ” that ” in Chh. Up. 

III. 13 7. Moreover the word ” heaven” also is a signi6cant word. Its 
use in connection with ” Light ” reminds us of its use in connection with 
the ” G&yatrl ” also. Tlierefore the ” Light ” shining above heaven, is the 
same as the ” Gayatrl ” that has three of its feet in heaven. 

(Objection ) But reference to Heaven with regard to G^yatri is in 
the locative case, namely, heaven is the AdhAra or the support of Gayatrl. 
For Chh. Up. HI. 12. 6 says ’ TripAdasyAmfitam divi.’ The word ‘divi’ 
is in the locative case ; and the sentence means ’ immortal with three feet 
is in heaven.’ While with regard to Jyoti?, the Chh. Up. III. 13, 7, uses 
the ablative case, and says that ” the light which shines ahooe this heaven.” 
Thus Jyotis is not in heaven,* but above heaven, while GAyatri is in heaven. 
Thus there is a difference of teaching with regard to the relation of GAyatr! 
and Jyotis to heaven. Therefore, these two words do not it^fer to the 
same object. 

iSiddhinta ) : — To this we repl}^ this is not so. Because in both 
places, there is nothing contrary to the recognition. This objection and 
answer, the author has put in the following sAtra — 

bOtra 1. 1. 27. 

^ uvsii 

Upadeia, of teaching, of grammatical construction or cases. i|g|^ 
Bbedat, because of the difference, R Na, not. ^ Chet, if. if Na, not. 
Ubhayssmin, in both, (whether in the ablative case or in the locative case). 

Api, even. siMhm AvirodhAt, because of the want of conflirc or con- 
tradiction. 

27. The objection that Brahman of the former passage 
cannot be r^gnised in the latter on accoimt of the differ- 
ence of case-terminations is not valid, because in either case, 
there is nothing contrary to the recognition. — 27. 
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COMMENTARY. 

The locative * divi* and the ablative * dival^/ that is, * in heaven’ or 
* above heaven,’ are not contrary. For the force of the ablative in ’divab ’ 
really is that of locative. Just as in ordinary language, a parrot, although 
in contact with the top of a tree, is not only said to be fon the tree,’ but 
also * above the tree,’ so Brahman also, although being in heaven, is here 
referred to as being beyond heaven as well. 

Adhikarana XI, — Prana is Braknian. 


{Vi^aya ): — In the Kau. Up., III., we read as follows: — 

n giw I trt wi>w f 


n amni l^< i a4 nA <iw il 

Inir H ?[ II w irviiqm iinr V ii 
f«WNi I H ^ Inim mimr ir in iiigc» pi fm^ » i i w i ^ t i 

m«t so^ «r vijt I am sn%T vafir imiiist i 

urtm mwmw^wi w ^ w 

mniuliwiawiaifH i (i^ I nm 

ntgii ft ft t ^ «iiwin^«iw^T w B i w f qg* W2sn i?i ij)^ fpif 

nimr ^ nmt ^ffwr amwfa i 

«i vmi I nmr ^ nmr v^- 

>zmf% iRt vqnira^'' «mr vmnmm ciii^ «3 Ri#A^> 

I^T nraiivt a H a ^nnlilr 

i|;iiii^ ^^iiiiv Jn va i tmiiim snv^ wUfMai irii<iii( ^miirar 

w fl iia # ^ ^ qmm «tr <m vwv^ 

5iftc I I JJi ^ vivsfif vfi nr aff vfT 


qnm: I qtal n i naimiO^ w a ; ndwni i nqw^^ g Wna i n i i nihusro 
^ mu* n nmn mnwmaiwim qHm i «lf^ 

nr W(f Nf)i^wi) f%Bfiidwartiwiwnw*i» mw nm- 

naiif^afti^m%wit^^»(^limT» i a<t^ n H i rm^afl w M i 
nft ^nn w^ *i>ni ftnr Wn n >glBfir ^ qmRi nmr nfwnr- 

f^iFnm nl«nr nn% n|n mn oVn^: mcr^Rr 
«iln* nA*) «iA> fniAftr irn< « n^r af^9«nPr nm^aAiAr 
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VEDANTA-SOTRAS. I adbyAya. 


[Oovinda 



[i «T«r vnratra* 


iRwfi I Y I ft i 


% I vfwnemff^ %mu4inil%<t« ji «^<h wlf^ %Mi«<iiinRi i tltiiiwimn^ 


iiHI« cniiRmmiiilRi i w^ i wmi ^N 
mw wq^f^ wi i q wiwVq i ^ a <^ wi ^i M i I mt tor vfiorvi mrfrvm i 


«f fftninivItTm «y ii«ii hiihI wIHi iuiii><i^ii«Pii 

vmmKqRP ii « ii q«iiff{]c<i^ urn < KW w ^f|q i 

inwTiwmftwtwT wifffi iffw nwi> mcw i w f i i WIai 
'**'Hrai<^ ww wi ^ wl iii ^ WIr q i nwuntr i ri t n^ ^i wi mi vn 

M^»wq »< i fi|i«aw i ww « W €WiwR i ft- 
llpiT ^HiVi I (oniiNivii w vsirbRiWIrit ifanivi i 

u»iifiif t wwyif 8<> qc w i wR iti|fl n n ^frarwt i gqw nirw 
wifai« <PRn<mt> mi^ MiWwiR it ^ ^ q i ij^mnn i 

ww i wft i ftfw mwnnf I «|i i w i ^ * ll^Bf * 

f^ifwW vrnn ynwi iHinvui snmiii^ 

wffc I iii4<i( mv <Biinv mint fnA'^n^nniiiH^ i ■ 


M«ii^ v^piiiidRi 1 1I14II uNfmiwiihlv uirtHmimiitRi i 

npnf^ wmm i mm miftmimt w iwt 


mWiw > fi i I mm mmm «nMk i m^ml 

^ mifimiii t fi i i aim mtf f i mm m i n i mi ! m(t vm 
miitfir I mrt« fM mim a^ Mr RimN m m ai a lftr iii^ ii a Ar 


am^ ai ^a i a W aa m iaA ^wi w mmmma a mA ia Fi ifti i 

a A amilm aria am «aa a m a A ^m a A aA t i ^if ^ ra aifiW *m* 
amMArAr i a Hr amArf am Waa am aAf i a A a^a tl ^w ta 

aiaAa^^ aimt^aAiAr i a At aar^n lAa am aiaaii aiaA^ma A aAr* 
s^l^nria ariAa vm a fi il a aA i R i i a A[ am^ At fia^A ^ am- 
aAama A aSltaff^am aiidaaaiA awA ia fl i A i i a fA amAAr f€^ 
«A Ama amaAa^a A a Ar j^w t g araAafvA an i fta a fiiR i i a A[ 
aviAa of^ amaA^rna A a a>i s! Aw if a n Aanta i’ 

fsar aimAiaAiAri a A[ amAnmm wa«A vAf aaiAf aM afwA^wia A 
aAraiAianf aiiAaaraaf ^ amfa aiiiAnDiAr i w fA apMA aimMt 
aama amaAaim aa A aAn^t^mif anAmfinat a m fa at AA i t a Br am- 


Aai'AsmaaAnraaamammtAa iiaRamarraram^aan^ Amalia 
Mwj ralAaMAaaiauC ramq.i amlAIAm^a wIAA Ammi aroa f tAA i fi - 
rjAw<Aa i^A w nr|. i mmA fAAim^ftmamraaiai< A«mi aaal Ai Ai m ^ 
«AK Aam^ i a iaiS>A f a fa a w ft a gaynArlifa m^ft ari^t mamtAf 
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^ - ■V. — ^ •A 

nRla nillVIwflW^VI IMi iWJIlRIICIdl^ ntiit^i 

iriiikrf^fiiii#ErimRf^m^ w if qw fllw yiw ii n fta t ^ OTf UM i 
ip u m n ^ Hfinniii qjiiqiufiiiiw n ^ i^imwtt 
qii»wcj>nwW^ftiiqfwt qtwiwT i wwr 
q wi w n vfierr qqMm < gi ww aviunmf^ nuniwn m% vfimt i 
qq sirq qw uvKwq'qt'Mi^iM^ q WTjqf qs^*! >piilf qqwrjqf q>fi^ 
qs^yqfii^i qq|f|qqir|qai viqqf^frqi^ijtivqqfMImrqqqqlqir- 
qirs qsi qnqq% w qq^ ft O q l t i qq 8f«qni qq ■‘ t qsif q qRi^ q^wt « 
q «nnf% fqimqr q «rII^ I q II 

q^svqiq: I q I 

1. PraUnUna, forsoofch, the son of DiTod&aa (King of Ri«i), otme by moans of 
fighting and strength to the beloved abode of Indra. Indra said to him : Pratardana, 
let me give you a boon to choose. And Pratardana answered : Do you yourself choose 
that boon for me which you deem most beneficial for a man. Indra said to him : No oiio 
who chooses, chooses for another ; choose thyself. Then Pratardana replied : That boon 
to choose is no boon for me. 

Then, however, Indra did not swerve from the truth, for Indra is truth. Indra said to 
him : Know me only ; that is what 1 deem most Ijeiioficial for man, that be should know 
me. 1 slew the throe-headed son of Tvaatri ; 1 delivered the Aruiimukbas, the devotees, to 
the wolves (Salavrikal, breaking many treaties, 1 killed the people of PrahUda in Heaven, 
the people of Pnloma in tho sky, the people of Kalakanga on earth. And not ono hair of 
me was harmed thereby, and he who knows me thus, by no deed of his is his life harmed, 
not by the murder of his mother, not by the murder of his father, not by theft, not by the 
killing of a Brahman. If he is going to commit a sin, the bloom does not depart from his 
face. 

2. indra said : I am pr&na, meditate on me as the conscious self 
(Prajnfitman), as life, as immortality. Life is prAna, prana is life, irtiniur- 
tality is prana, prana is immoi tality. As long us prana dwells in this 
body. So long surely tiiere is life. By prana he obtains immortality in 
the other world, by knowledge true conception. He who meditates on 
me as life and immortality, gains bis full life in this world and obtains 
in this world immortality and indestructibility. 

(Pratprdsna said) : * Some maintain here that the priiias become one, for (otherwise) 
DO one could at the same time make known a uaiao by speech, see a form by the eye, hear 
a sound with the ear, think a thought with the mind. After having become one, tho pranas 
perceive all these together, one by unc. While speech speaks, all prAiias speak after it. 
While the eye sees, all prinas see after it. While the ear hears, all pranas hear after it. 
While the mind thinks, all pranas think after it. While the prina breathes, all priiias 
breathe afer ik 

Thus it is indeed, said Indra, but nevertheless there is a pre-eminence among the 
prApas. 

S. Man lives deprived of speech, for wc see dumb people. Man lives deprived of 
sight, for we see blind p€H>ple. Man lives deprived of hearing, for we see deaf people. 
Man lives deprived of mind, for we see infants. Man lives deprived of bis arms, deprived 
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of his legs, for we see thus. But prAns alone Is the eonscious self (praJAAtman), and baying 
laid hold of this body, It makes it rise up. Therefore it is said, let mau worship it alone 
as uktha. What is prAna, that is prajilA (self-coneiousness) ; what is praJflA (self-coneibus- 
ness), that is prAna, for together they (praJAA and prAiia) live in this body, and 
together they go out of it. Of that, this is evidence, this is the understanding. When 
a man, being thus asleep, sees no dream whatever, ho becomes one with that prAna alone. 
Then speech goes to him (when he is absorbed in prAna) with all names, the eye with all 
forms, the ear with nil sounds, the mind with nil thoughts. And when be awakes, then, 
as from a burning Are sparks proceed in all directions, thus from that self, the prAnas 
(speech, ^c.) proceed, each towards its place ; from the prAnas the gods (Agni, Ate.) from 
the gods, the world. 

Of this, this is the proof, this is the understauding. When a man is thus sick, going 
to die, falling into weakness and faintness, they say: His thought has departed, he 
hears not, he sees not, he speaks not, he thinks not. Then he becomes with that prAna 
alone. Then speech goes to him (who is absorbed in prAna) with all names, the eye with 
all forms, the ear with all sounds, the mind with all thoughts. And when ho departs from 
this body, he departs together with all these. 

4. Speech gives up to him (who is absorded in prAna) all names, so that by speech be 
obtains all names. The nose gives to him all odours, so that by scent he obtains all odoorr. 
The eye gives up to him all forms, so that by tho eye ho obtains all forms. The oar gives 
to him all sounds, so that by the ear he obtains all sounds. The mind gives up to him 
all thoughts, 60 that by the mind he obtains all thoughts. This is the complete absorp* 
tion in prana. And what is prAna is prajnA (self-consciousness), what is prAjAA (self-cons- 
ciousness) is prAna. For together do these two live In the body, and together do they 
depart. 

Now we shall explain how all things become oiio in that prajAA (self-consciousness). 

5. Speech is one portion taken out of prajila (self-coiiscionsness, knowledge), the 
word is its object, placed outside. Tho nose is one portion taken out of It, the odour is its 
object placed outside. Tho eye is one portion taken out of it, the form is the object, 
placed outside. The ear is one portion taken out of it, the sound is its object, placed 
outside. The tongue is one iiortton taken out of it, the taste of food is its object, placed 
outside. The two hands are one portion taken out of it, there action is their object, placed 
outside. The body is one portion taken out of it, its pleasure and pain are its object, 
placed outside. The organ is one portion taken not of it, happiness, Joy, and offspring 
are its object, placed outside. The two feet are one portion tasen out of it, movements are 
their object, placed outside. Mind is one portion taken out of it, thoughts and desires are 
its object, placed outside. 

A. Having by prajna (self-conscious knowledge) taken possession of speech, he 
obtains by speech all words. Having by praJnA taken possession of the nose, he 
obtains all odours. Having by prajiid taken possession of the eye, he obtains all forms. 
Having by prajnA taken possession of the ear, he obtains all sounds. Having by prajAA 
taken possession of the tongue ho obtains all tastes of food. Having by prajAA taken 
possession of the two hands, he obtains all actions. Having by prajAA taken possession 
of the body, he obtains pleasure and pain. Having by prajAA taken possession of the 
organ he obtains happiness, Joy, and offspring. Having by prajAA taken possession of the 
two feet, he obtains all movements. Having by prajAA taken possession of mind, he ob- 
tains all thonghts. 

7. For without praJnA (solf-consciousness) speech does not make known (to the self) 
any word. My miud was absent, he says, 1 did not perceive that word. Without 
prajAA the nose does not make known any odour. My mind was absent, he says, I did 
not perceive that odour. Without prajAA the eye does not make known any form. My 
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mind WM nbMt,lie Myn, I did not porooiTO. Wi^ont pnjfii tbo oor doM not mako 
known any aonnd. My mind waa aboont, ho m^rii I did not poreotyo that aonnd. Without 
praJliA tho tongno doea not make known any taato. My mind waa ahoont* ho aaya, 1 did not 
pofooiTO that taato. Without praJAl tho two handa do not mako known any not. Oar 
mind waa abaont, thoy aay, wo did not porooiro any not. Without piajfii tho body doaa 
not known ploaauro or pain. My mind waa aboont, ho aaya, 1 did not porooiTO that 
ploaaaro or pain. Wihont praJliA tho organ dooa not mako known happinoaa, Joy. or 
odbpring. My mind waa abaont, ho aaya, I did not porooiTO that happinoaa, Joyor olhpring. 
Without praJSA tho two foot do not mako known any moromont. Our mind waa abaont^ 
thoy aay, wo did not porooiTO that moTomont. Without praJfiA no thought ane eoo da, 
nothing oan bo known that in to bo known. 

8. Lot no man try to And out what apooeh ia, lot him know tho apoakar. Lot 
no man try to And out what odour ia, lot him know him whoamolla. Lot no man try 
to And out what form ia, lot him know tho aoer. Lot no man try to And out what aouud ia, 
lot him know tho hoaror. Lot no man try to And out tho taatoa of food, lot him know tho 
knowor of taatoa. Lot no man try to And out what aotion la, lot him know tho 
agent Let no Aian try to And out what ploaaaro and pain are, lot him know tho knowor of 
what ploaaaro and pain are. Lotno man try to And out what happinoaa, Joy, and oAOprlng 
arOb lot him know tho knowor of happinoaa, J<^, and oflq>ring. Lot no man try to And out 
what movement ia, lot him know tho mover. Lot no man try to And out what mlndia, lot 
him know tho thinker. Theao ten objeota (what ia apokon, amollod, aeon, Ae.) have rofoir- 
onee to praJfiA (aolf-oonoionaneaa), the ton anbjoeta (apeooh, tho aenaea, mind) have 
roforenoe to objeota : If there were no objeota, there would bo no aubjoota ; and if there 
were no aubjoota, there would bo no objeota. For on either aide alone nothing oould bo 
aohiovod. But that (tho aolf of praJAA, oonalouanoao, prAria, life) ia not many, (but one). 
For aa ia a oar, tho oiroumferenoo of a wheel la plaood on tho apokoa, and the apokea on 
the nave, thua are theao objeota (oircumforonoe) plaood on the aubjoota (apokea), and the 
aubjoota on tho prAna. And that prAna indeed ia thoSelfof PrajBA (tho Self-oooaoioua Self), 
bloaaed, imporlahabU, liniportal. Ho dooa not Ino/oaae by a good aotion. Ho dooa not do- 
oroaae by a bad aotion. For He makoa him, whom Ho wiaheo to lead up from theao worlda, do 
a good deed and the aame makea him, whom He wiahea to lead down from theao worlda, doa 
bad deed. And He la the guardian of tho world. Ho ia tho king of tho world, Ho ia the lord 
of the universe, -and Ho ia my (Indra’a) self, thua let it bo known, yea, thua let it bo known I 

In the above we see that * Pratardana ’ by his great valor in war 
went to tho abode of Tndra : and there a boon was granted to him. Pra- 
tardana asked the boon by the question, ' tell me that which is the best 
and which you deem most beneficial for a man.’ 

To this Indra replies by saying * I am PrA^a, the intelligent-self 
meditate on me as life, immortality.’ 

(Douht):— Is this Indra who refers to himself as prAna, the 
intelligent-self and the object of meditation, the Jiva- Indra, the ruler of 
heaven ? Or is he the Supreme Brahman ? 

(Pdmipafcpa) The word Indra is a well-known designation of a 
Jiva. Therefore the prAna, read here as the synonym with Indra, also 
refers to Jiva. And Indra here teaches worship of himself as being most 
beneficent for man. 

(Siddhinta);— To this the author replies by the following sfitra 
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sOtra 1. 1. ta. 

H \ w I 11 

qflf: PrAnal^, the Breath, (as used in the Katidiuki) is Brahman, ffiir 
Taihd, appropriate to Him, thus, so. irfPKIlf Anu^mAt, because of being un- 
derstood, 

Sote. Pratjrudiharaiu Saugati. 

28. — Prana ia Brahman : that being underatood from 
a connected consideration of the passages referring to it. — 28. 

OOMM^ARY. 

When Indra refera to himself by saying *1 am piipa: meditate 
on me as coiiscions-self, as immortality,* he lefera to Brahman by prAiia 
and not to any Jiva or his individual self. Why ? 

Because the whole context of the above pssssge shows that the 
prA^a there means Brahman. It is said to be * PrajnAtmA,* ‘conscious- 
self.’ It is said to be the bliss, the immortal, the undecayiiig. All these 
ire attributes of Braliihaii : and cannot apply to any Jiva. 

(Doubt).— But Indra is the speaker here and he refers to himself as 
prA^a. He very positively says * know me only, 1 am prAna’. How 
oan then prAna refer to Brahman ? He further says ' T slew the three- 
headed son of Tva(^. I delivered the Arunmakhas, the devotees, to the 
wolves (^alAvfika) ; broking many treaties I killed the people of PrahlA- 
da^ Ac.’ All these show the Jivahood of Indra, and that he teaches his 
worship in this passage. Therefore in the concluding passage also, 
though bliss, Ac., are used there, should be so interpreted as to refer 
to the Jiva India, and noe to Brahman, for references to Jiva are many in 
this Upanigad. In fact, when Indra says I am PrAna,” he teaches the 
worship of the DevatA Indra alone in reality ; just as when the Upanisad 
says worship the speech as cow ” (Br. Up. V. 8. 1). which teaches 
actually the meditation on speech. Similarly India tenches his own worship, 
as PrAna; for it is the presiding deity of all power. As the Upani$ad says 
” The PrAna verily is power ” (Br. Up. V. 14. 4). As Indra is very 
powerful, he indeutifies himself with PrApa, the deity of power. There- 
fore it teaches really the worship of a Jiva. 

This objection is raised and answered in the following sfitra - 
80TIUI.1.2e. 

im 1 1 ii 

R Na, noi. fRf : Vaktu^, of the speaker (Indra). wm Atma, of the self 
Upade^t, because oi teaching. Iti, thus, Chet, if. 
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AdhyAima, to the Inner Sdf/the Supreme Self and Hia attributes, ffifiii: 
Sambaiidhal^, connection, reference. ^ BhOiiiA, niuitiiude, innumerable, much, 
plenty. Hi, because (we find), Asinin, in this Upaiiiaad. 

hOTRA XXIX. 

29.— If it be objected thtit Brahman is not referred 
to here, because the speaker refers to himself : we say not 
so. Because we see in this passage, multitude of connec- 
tions with the inner self, (which is possible only if the 
speaker is viewed as Brahman.) — 29. 

OOMMBNTARY. 

The word 'AdhyAtmaSainbandlia* means having connection with 
the Inner self, that is to say, has i*efcrence to the attributes which are 
possessed only by the Supreme Self. The word ‘bhumA’' of the sutra 
means ' many ' or 'multitude.' In this chapter of Kaud. Up., we find 
with reference to Prana many attributes which arc consistently applicable 
to the ParamatmA alone : and not to any Jiva. 

FirMy : Prntardana asked for the boon which was ra* st beneficial for 
man: that is to say, he asked for the means of attaining 'Miikti’ 
(Release) The answer lo this is “worship me ns prAnA," which can 
only refer to Brahman. For the worship of Brahman alone can give 
Mukti. 

Second/ 1/ : -It is said of this prana, “ For he (prAna) makes him, 
whom he wishes to lead out fn)in these worlds, do a good deed.” This 
shows that the Prana is the great cause that makes every activity possible. 
This also is consistent only with Brahman and not with Breath or Indra. 

Thirdly : - It is said of this Prana : — “ For as in a car the circumfer- 
ence of a wheel is placed on the spokes, and the spokes on the nave, tlius 
are these objects (circumference) placed on the subjects (spokes) and 
the subjects on the Prana.” This also shows that nil objects, sentient or 
noQ-sentient, are contained in the PrA^a. This is only possible if Prana 
meant Brulimnii. 

Fourthly: -It is again said that Prana indeed is the Self of 
Prajna /the individual Jivn). He is the blessed, imperishable, immortal.” 
“Tie is the lord of all the worlds, lie is. the God of all.” These at- 
tributes also show that PrAna refei-s to Brahman. Thus all these multi- 
tudes of attributes, meiiliuued in ceiinection with Prana are consistent 
with the view that Pi Aiiu means Brahman, and not any other object. 
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But if Indra really meant to teach the worship of Brahman, why 
does he say “ worship me." It is really misleading. To this the author 
replies by the following Siltra : — 

bOtra 1. 1. so. 

WWW \<*w 

j^astra-dristya, from the view-point of Scripiur: : through insight 
based on scripture ; as a technical method of scriptural saying. The scrip- 
tures generally speak of the oignn as identical with the function, such as the 
eye with the function of seeing. Similarly, the Jiva is spoken of as the Lord ; 
thougli the soul is merely an organ of God. This mode of expression is called 
l^astradfis^i. g Tu, bur. Upadesali) teaching, instruction. Va- 

madevavat. like that of Vamadeva. 

SDTRA XXX. 

30. The instruction given by Indra about himself, 
is to be understood as spoken from that point of intuition 
(or ecstasy) as in the case of Vamadeva. — 30. 

COMMENTARY. 

The word * tu' of the sdtra meaning * but ’ is used to remove the 
doubt. Though Indra describes himself as a Jiva by certain attributes, 
Buc^ as the killer of Tva^tp, Ac, yet when he says * worship me, ’ lie refers 
to the Brahman who is the real Ego of everybody ; and it is from this 
standpoint of fidstra or scripture that he says so. 

The fj^stra or scripture teaches by the method of 'identity ; ’ namely, 
by identifying the function with the agent wliose function it is. Thus 
Ch!j. Up. writes that 

mRri 

** And people do not call them, tho tongues, the ears, the eyes, the minda, but the 
breathe ^priiia, the neiisee). For breath are all these." 

Thus we see that the Clih. Up. identifies the functions of seeing, 
hearing, thinking, Ac., with the life whose functions they ar^ ; for prAns 
(life-breath) is the support of the other functions of the body. 

Similarly, we find in the Praana Upanifad 

wnifts* WEI ww I w 
f if www fta i mO fil HI 

**Then prApa (breath, spirit, life), as the best, said to them: Be not deoeive^, 1 
alonei dividing myself flrefolcl, support this body and keep it.** (Pr. Up. II. 3). 

Now Indra had realised that the highest Self was the Controller 
within him and that his ' 1 ’ was only of secondary importance. This idea 
of self-realisation he wanted to impart to Pratardana, who was still in the 
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meshes of his lower * I ; ' and who thought that there was no higher 
controller within his ‘ I. * Indra says * worship me as prana ’ meaning 
thereby “ I who function merely because of the Will of Brahman, worship 
Him.” This is the method by which the scriptures constantly teach. 
Thus Vamadeva also spoke of himself as having become everything ; 

iWf viiT^Rf 

“Verily in the beginning this was Brahman, that Brahman knew its self only 
saying, * 1 am Brahman. ' From it all this sprang. Thus whatever Deva awakened (so as 
to know Brahman), ho indeed became that Brahman ; and the same with Xlifis and men. 
The Bisi VAmadeva saw and understood it, singing, * I was a Mann (moon), I was the sun.' 
Therefore, now also he who thus knows that he is Brahman, becomes all this, and oven 
the Devas cannot prevent it, he himself is there Self.'* (Br. Up. I. 4. 10). 

Here also V&madeva speaks of himself, ' aham ’ or * T as Brahman. 
But by ‘ r he really means Brahman who is the impeller of the functions 
of Vamadeva’s “ I ” as well as of the ” IV* of Manu, &c. It is from this 
point of identification that Vamadeva calls himself Manu, while Indra calls 
himself PrSpa. 

This identity of the pevvader and the thing pervaded, we find 
stated ill the Pur&nas also. Thus the Devas addressing Vi^riu say : 
(Vi§nu Purina I. 9. 69) : — 

ew' inr: wv «Rit iWR I 

“ O Lord ! This host of Devas that has come in Thy Presence is indeed Thou, because 
Thou O Creator ! pervadest all." 

So also in the GltA we read : — 

“ Thou boldest all, therefore thou art Thyself alP (XI : 40). 

In ordinary language people also say that two things are one, when 
they are both in the same place or when there is an unity of opinion. 
Thus cows all become one in the evening, i.e., they are all resting in the 
same cow-pen, while in the day time they are grazing all over the field. 
This shows the unity of place. Similarly, disputing antagonists have 
become otic, i.e., they have arrived at a concensus of opinion. Therefore, 
Ae unity between the Jlva and Brahman, as shown in the speech of Indn^ 
is a unity of this nature, and not absolute identity. 

But— an objection is raised here-admitting that there are multi- 
tudes of allusions to the attributes which exclusively belong to Brahman 
ill the above Kauditakl passage, yet it is wot possible to explain the above 
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passage as applying to Brahman ; because there are equally multitudes of 
indications to the contrary. Such as, ** let no man try to find out what 
is speech, let him know the speaker.** (Kaus. Up. HI. 8) * I slew the 
three-headed son of Tva$trh these are marks showing that by prSna 
is meant the life-force of the Jtva. So long as this yital force remains in 
the body, the man is alive. This life-force or pr&na is Self-consciousness. 
For we find it is so stated in the following * As long as pr&pa dwells in 
this body, so long surely tliere is life '* (Kau. Up. II. 2). 

** But prnjpa alone is the conscious-Self, having laid hold of the body 
makes it rise up ’* (Kau. Up. II. 3). Passages like these show that the 
prAna here refers to the vital force in man. Similarly, ** what is prAna 
that is prajnA (Self-consciousness). What is prajna that is prana. For 
together they live in the body and together they go out of it.** (/6td). 
This also shows that pr&na here either means the Jtva or the vital force. 
They are identified here in this passsage— both are one as active or latent. 
Thus in the above chapter of the Kauditakt Upani^ad we find all the 
three indications, namely : — L The pr&na refers to Brahman. 2. It 
refers to Jlva also. 3. It refers to vital force as well. Therefore, all these 
three should be worshipped, t.e., Qod, Soul, and Breath. To remove 
this doubt the author says : — 

strTRA I. 1. 81. 

^ Jiva, ihe human Soul, the individual Self, nwn Mukhya prana, 
the chief Breath, the chief vital air. Rqfnf Lingit, because of the characteristic 
mark, n Na, not. ffir Iti, thus. ^ Chet, if. n Na, not. iw Upasi, medi- 
tation, worship. Traividbyat because of the three-foldness. wfkMieif 

Aiiritatvat, because of being met with (in other places also), because of such 
texts taking shelter with or applying to Brahman in other places also. || lha, 
here in this Kaujiukl passage. Tad-yogat, because of its appro- 

priateness, 

31. If it be said that Brahman alone is not meant 
there, for we find there marks of the individual Soul (Jiva) 
and the chief vital air (Mukhya Prfi^) : we say no ; because 
then the meditation taught would become thi-eefold (which 
is absurd). Therefore the marks of Jiva and prdna should be 
applied to Brahman, for such an application is met with in 
the other texts also, and of its being appropriate here too. — 31. 
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COMMIRTART. 

Though there are characteristic marks of Jlya (individual soul) and 
vital air in the above Upani§ad, yet these two are not to be worshipped 
or mediteted upon. Why ? For then there would be three sorta of wor- 
ship. When Indra says, * Meditate on me aa prkpa/ he uses only one 
sentence i and one sentence can not be used to mean three different sen- 
tences ; for this goes against the maxim, one sentence must be interpret- 
ed in one way only.” The sense is this, that because in the above 
passage we find the characteristic marks of the human soul and the 
life breath : are we to interpret the other marks which apply to Brahman 
as applicable to the Jfva and the breath? Or are the three to be taken 
separately and independently ? Or are we to apply the marks of Jlva and 
the life breath to Brahman ? Thus there are three alternatives, t. a, take 
them all as applicable to Jiva and bi'eath : 2. take them all separately ; 3. 
take them all as applying to Brahman. The first alternative has already 
been set aside. For the marks of Brahman cannot be applied to Jlva. 
The second has the fault of ordaining three sorts of meditation, which is 
contrary to the maxim of interpretation. Now remains the third alterna- 
tive. TJiat is, are we to take the characteristic marks of Jlva and prkpa aa 
applied to Brahman. To this the author says, yea. The marks of Jlva and 
vital air found in the above Upani§ad should be applied to Brahman ; 
because the words like Jiva and pr&pa are applied to Brahman. Therefore, 
the author uses in the above sfitra the word ' adritatvSd ’ meaning ' such 
is met with in other texts also.’ 

If it be objected that in other texts, the characteristic marks of Jiva 
and breath have been applied to Brahman ; because there were contrary 
indications in those texts showing that Brahman alone was meant there. 
What is the indication in this chapter? 

To this we reply. Here also there is such indication ; for Partardam: 
asks ** what is the most beneficial meditation for man.” The reply to this 
is “ the meditation on pr&na.” This is an indication that Brahman is 
meant. Therefore, here also there is appropriateness. Therefore the author 
uses in the above sfitra the words * iha tad yogkt * meaning ** here also 
it is appropriate ” (to use pr&^a and Jiva indications aa applying to 
Brahman.) 

But— an objection is raised again— how can you reconcile simulta- 
neous dwelling of the prftpa and prajnk, in Jlva and their going out of 
Jiva, in the case of Brahman. To this we reply, that the above passage 
means that Brahman and the energy of action (Kriy4-dakti) represented by 
the vital prft^a, and the energy of consciousness (jn&na-dakti) represented 
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by the Jiva, all three simultaneouBly dwell in the body and simultaneously 
leave it. 

It is again objected, the words like pr^^a, &c., denote certain subs- 
tances having certain attributes ; how could they be taken here to ine.an 
attributes and not the substances. This is not so i though certain attri- 
butes are mentioned here yet the attributes denote and include the things 
also. For the attribute and the substance in which they inhere are the 
same. Thus when Indra says ' I am prftna,* * 1 am conscioua-Self (Praj£i&),’ 
he means that he (Indra) possesses these two powers or attributes : vital 
energy and conscious energy, as also the substance of those energies. 
Therefore he says that what is pr&pa that is prajha : what is prajn4 that 
is prftna.” The right interpretation is that Brahman alone is to be under- 
stood by the words Indra, pr^pa, prajhk, &c., there. 

But another objection is raised. What is the necessity of this 
adhikarapa again, meditation on pr&na and identifying pr&na with 
Brahman, when in the preceding sdtra, I. 1. 23, it has been shown that 
prA^a means Brahman ? 

To this we answer : this adhikarana is not a redundancy. In the 
sdtra 1. 1. 23, the doubt was only with regard to the meaning of the 
single word pr&gia. In this adhikarana the doubt was not about the mean- 
ing of the word prApa, but about the whole passsage, in which there are 
words, and marks or indications that would have led a person meditating, 
to think that Jiva and breath were also meant to be meditated upon. 
To remove this doubt, it is declared that Brahman alone is the topic of 
discussiou in this Kau. Up. aud not Jtva or vital breath. 

Therefore this adhikarana has been separately stated by the author. 

Here ends the first PAda of the £rst adhyAya of the commentary of 
the holy Brahma Siltras. 



FIRST ADHYAYA. 

Second Pada. 


Adhiharana I. — The Manomaya ia Brahman. 

May Sri Kfi^na illumine tny heart. Ho whose praises are sang by 
words like Manomaya (intelligent), &c. 

In the First Pada, it has been taught that the Supreme Bi-ahman 
should be enquired into. He ia the Cause of the whole world and is 
termed the Higliest Person. Further it has been shown therein that cer- 
tain words like Auandarnaya, Jyotis, Prana, Aka^a, &c., which pnma fcLcie 
apply to some thing else, should be construed to mean, and do mean, 
Brahman; because such is the sainanvaya or logical construction- of the 
sentences in which those words occur. While now in the second and third 
pjidas, will be shown that certain other words and sentences, in which the 
characteristic marks of Brahman are not so apparent, as in those of the 
first pada, apply also to Him. 

(Vi^aya),—\n the Chh&ndogya Upani^ad in the chapter relating to 
the i^Andilya Vidya (^lll. 14. 1) we read as follows: — 

um m iig’ Ml smrodft 

N ) > 

vwRfi! qq If d wRwnwif^qwSIfii qqq qqi^vr 

q f qnf^f«q: a v > 

FOURTEENTH KHAI^pA. 

1. This Brahman is indeed the Full. Let one meditate with devotioo on Him as the 
Movcr-oii tho-water. (Such meditation leads to faith). Next because a man is a creature 
of faith, as is his faith in this life so will be his condition in the next, after death. So lot 
him generate full faith (in the Lord). 

2. (The Lord is) Omniscient, Omnipotent, Glorious, Resolute, All-wise, the Agent, 
the Ordainer, the Heart's desire, the most Sweeet-soeoting, the Supporter of all this, the 
Silent Impartial Witness. 

3. This mj Self within tho heart is smaller than a com of rice, smaller than a oom 
of barley, smaller than a mustard seed, smaller than a canary seed or the kernel of a canary 
seed. He also is my Self within the heart, greater than the earth, greater than the inter- 
mediate region, greater than the Heaven, greater than all these worlds. 

4. He is the enjoyer of all works, all desires, all sweet odours, and all tssiea. He 
embraces all this, and is the silent impartial (witness). This my Self within the heart is 
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that Drahman. (Let one meditate on Him, with this idea) ** when departing from thia body 
I aliall reach Him." He who has thia faith (verily obtaina Him), there ia no donbt in it. 
Thua said Hindilya, thna aaid HIndilya. 

(Doubt ). — Now arises this doubt; — Is this Manoiuaya mentioned 
above, as the object of worship and meditation, the Jiva or the Param- 
&tiuan 7 

(Purvapak^).—T\\e words inanas and prana are used in the above 
passage, and we are all aware that these are the organs of the Jiva, and 
therefore they apply to the Jiva and not to Brahman, for He has no organs 
like manas or prana. For says the i^ruti :~-**aprana hy ninanah ^ubhrah ” 
(Mundaka U. 1. 2.) “ He is without manas and prana, He is pure." 

Thus prana and manas have been excluded regarding Brahinasi. 
Therefore the being referred to in the above passage is a Jiva, and not 
Brahman. 

Though the word Brahman occurs in the opening sentence of the 
above passage, yet that Brahman is not to be taken as the object of medi- 
tation described as Manoniaya, because tiie sentence “ snrvam kliaividain 
Brahma" is really an injunction teaching idntt, the person meditating 
must first quieten all his faculties, and in order to get this peace, he is 
taught to imagine every thing as Brahman. Thus it being ascertained 
that Manomaya, Ac., refei-s to Jiva, the word Brahman occurring at the end, 
in the phrase "he my Self witnin the heart is that Brahman," also refers to 
the Jiva. 

(Siddhanta).^— To this the author answers 
sCtra 1. 3. 1. 

M 1 1 ^ 1 1 II 

^ Sarvatra, everywhere, in every Vedanta passage. Prasiddha, 

(oi) the well-known (Brahman possessing the attributes of creation, &c.) 
Upade^t, because of the teaching. 

1, The Being referred to in the above is the Param- 
Brahman, because here also is taught the well-known 
attributes or definition of Brahman, vUs., Creator, &c., in the 
phrase tajjalan. — 32. 

OOUMKNTART. 

The Being referred to is verily Brahman and not Jiva, why ? Becaupe 
the attribnte, which exclusively belongs to Brahman, which is taught in 
all the Veduntae, namely the Cause of the creation, Ac., of the universe, is 
taught here also, in the formula tajjaUn. Though in the upakrama (or 
commencement, i.e., in the passage " sarvam khalvidam Brahma.”) the 
Brahman ia taught not primarily for its own sake, but as a means of 



Bha^a.] n PADA, l AmtKABA^A. 84. 2. 71 


acquiring or mental quieeaenoe, yet in the aubaequent paaaage, 

*'Manomaya, Ac.,*’ Brahman preferred to and not Jlva. The word ‘'hratu” 
in the above passage means up&sana or meditation. The word ** manomaya” 
there means ’’ he who is to be grasped by pure manaa or higher intuition,*' 
as we find in the following:— mana8aivAnudra§(avyam (Br. Up. IV 4. 19.) 

He is to be seen by mind alone.” As regard the passages which declare 
that Brahman is not to be apprehended by the mind, such as ”yato vacho 
nivartante apr&pyo manasA saha,* Ac., they really mean that Brahman is not 
apprehended at all by the mind of the scoffer, and not totally comprehended 
even by the mind of the knoWbrs of wisdom also. 

He is called prana-rfarlra, or prApa-bodied because he is the controller 
of prApa, just as the Jiva is the controller of the physical body, so the 
Brahman is the controller of PrApic body of the universe. Others say 
that the word prAna-rfarlra means * He whose body is as dear to His 
devotees as the life is dear to all mankind. His divine form is the most 
dear object to his worshippers.’ He is said to be without prApa, in the 
sense that His existence does not depend on prApa as those of ordinary 
creatures. He is said to be without manaa, because His knowledge does 
not depend upon mind. Or the prohibition aprApa and amanas may 
apply to the non-possession of the prAkfitic prApa and manas by Brahman ; 
and not that He has no life or mind of His own. In other ^rutis He is 
called ” possessed of mind,” He is also said to breathe without 

air iu some Srutis, (wnfffWff) AtdayAtam, Ac. 

Others say that Manomaya refers to Brahman, because this appel- 
lation has been frequently applied to Him in the Upani^ada Thus 
Manomaya prApa eCariiu netA (Mup(). H. 2. 7). ” He assmumes the nature of 
the mind, and becomes the guide of the body of senses.’* Similarly in the 
(Taitt. Up. 1. 6. 1) we find the word Manomaya applied to Him. “There 
is the ether within the heart, and in it there is the Person consisting of 
mind, immortal, golden.” 

So also in the (Kath. Up. YIT. 9) ” He is conceived by the heart, by 
wisdom, by the mind. Those who know this, become immortal.” He is 
also “ prApasya prApah,” life of life. (Br. Up. IV. 4. 18.i. Thus the well- 
known Manomaya applied in all the above passages to Brahman is leferred 
to here in the ChhAudogya also. Therefore it refers to the Supreme Self. 

adTRALll 

fNfa s prhrwlrs m ^ ^ n 

Vivaksta, desired, to be staled, subsequently to be mentioned. 
QSI Guiia, qualities. «qq%i Upapttcb, because of the reasonableness, w Cba, and. 
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2. Moreover the qualities subsequently described are 
possible in Brahman only. — 33. 

commSntart. 

The attributes like ' pr&na-i(srira ’ whose body is pripa, whose 
form is light, i&c., are possible in Brahman only and not in a Jlva, where 
they are out of place. 

sCttra 1. 1 s. 

Aiiupapatteb, because of the impossibility, because ot the un> 
reasonableness. ; Tu, but. r Na, not. ordc: l^rtrah, the embodied, the Jtva. 

3. The embodied one is not the Manomaya (Chh. III. 
14. 2.) because those qualities are not possible in a Jtva. 
—34. 

commentary. 

The Jiva is like a glowworm before the luminosity of the Brahman, 
who is like a sun when compared with it. The high attributes described 
in that passage are not possible in a Jlva. 

sOtra 1. 1 4. 

in I ^ I « H 

Karma, object. ^ Kartri, agent. Vyapdedat, Because of the 

declaration. ^ Cha, and. 

4. And because there is a distinction drawn therein 
between the agent (Jiva) and the object Brahman. — 35. 

COMMENTARY. 

The text says.—** When I shall have departed from hence, I shall ob- 
tain Him.*’ Here the word “ Him ” refem to the above-mentioned Mano- 
maya, in the objective case, while the agent is the Jiva who says I shall 
obtain.*’ Therefore tlie object Manomaya is, and must be different from the 
agent (Jiva) who obtains it. Therefore the Manomaya is the Supreme Lord. 
The obtaining here is like that of a river falling into a sea. 

sOtra 1.2.5. 

^ I V II 

Env l^abda, word. Vi^ sAt, because of difference. 

5. Because of the difference of declensions of the two 
words, the Manomaya is Brahman. — 36. 
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COMMENTARY. 

*' He is my Self within the heart." Here by using the word "my' 
in the genitive case is denoted the embodied self, the worshipper, while 
Manomaya is the worshipped ; and is employed there in the nominative 
case. When in the same sentence, two words are used in two different 
cases, these words always denote two different objects. Therefore the 
Manomaya is different from the Jiva, the embodied self, the former is the 
worshipped, the latter is the worshipper. 

fiOTRA 1. 1 e. 

in u K 11 

Smriteh, because of a^smiiii text. ^ Cha, and. 

6. So also the Smriti. — 37. 

COMMENTARY. 

So also we find in the OltA, (XVllI 61) ; — 

* The Lord dwelleth in the hearts of all beings, 0 Arjuna, by His 
illusive power, causing all beings to revolve, as though mounted on a pot- 
ter’s wheel.* 

Now an objection is raised, that the Manomaya of the Chh4ndogya 
cannot be Tdvara, but is Jiva, because the description there is more appli- 
cable to an individual soul than to God. The text says : — " He is my Self 
within the heart, smaller than a corn of rice, smaller than a corn of barley, 
smaller than a mustard seed, smaller then a canary seed or the kernel of 
a canary seed.*’ This shows that the Manomaya occupies very little space, 
in fact it is atomic and so cannot be God. 

To remove this doubt the author says : — 
sCTRA I. 2. 7. 

^ jt, I^RT«r- 

sqbm II t I ^ I n 

sriat Arbhaka, small. Okastyat, because of dwelling place or 

abode. W[ Tad, that, ot that. Vyapade^t, because of the description 

or denotation. ^ Cba, and. N fA Na iti, not so. Chet, if. ^ Na, not. 

NichayyatvSt, because of meditation (in the heart), Evam, 
thus. ApTf^ Vyomavat, like space. ^ Cha, and. 

7. Should it be said that the Manomaya can not refer 
to Brahman on account of the smallnesB of the abode, and 
on account of the denotation of t^t ; we say no, because 
Brahman has thiis to be meditated upon, and because in the 

same passage it is said to be infinite like space.— 38. 

10 
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OOMMINTARY. 

It is not proper to say, on the strength of the above two reasons, that 
the Manoinaya is not Irfvara, because in this very passage, it is declared 
to be infinite like space, and alUpervading like ether, Greater than the 
earth, greater than tl>e sky, greater than heaven, greater tliaii all these 
worlds.** How then do you reconcile these two conflicting statements 
about Manomaya ? To this the author replies by saying that “It is des- 
cribed as minute for the sake of meditation only.*' This liinllation or 
measuring the infinite Braliman is for the sake of meditation, so that one 
may conceive the Lord in his heart. (The highest Person, for the purposes 
of meditation, abides in the be<irt8 of the meditating devotee ; though he is 
really not so). The sense is that the a]l-pen*ading, supreme Brahman, 
when described as atomic, or of the size of a span, is so described some- 
times, merely figuratively, and sometimes directly and truly so. Where 
it is figuratively so described, it means that when the devotee thmks of his 
heart, and of the God residing in that heart, he naturally ascribes to Ood, 
the limitations of the place where Ood is imagined to be. This is purely 
figurative. But there is another aspect, in which minuteness ascribed to 
Brahman is not figurative, but actually true, for though God is infinite and 
all-pervading, yet owing to His supreme kiudness on his devotees, he 
through His incoocoiveable power, presents Himself in their hearts actually 
and directly. Though He is essentially one and has one essential form, 
yet in tlie hearts of His devotees, He appears in many forms. As says the 
iiruti : — ‘Though one De uianireHts HiiuseK as many.* Though He is 
all-pervading, yet He becomes atomic, &c., through His mysterious iiicon- 
ceiveable power. This will be further explained in Sfltra 25, in the 
section treating on Vaidvdnara. The all-pervadingness of the atom and 
the span-sized Brahman consists in this, that in this very form He appears 
simultaneously everywhere, wherever His devotees are. This simultane- 
ous appearance of the atomic or the span-sized Brahman everywhere, 
thus establishes His all-pervadingness even in His manifested form. 

If it be objected that if the Supreme LonI is inside the body of a 
Jiva, then like the Jiva, He would be subject to experience of pleasure and 
pain, such experiences springing from connection with bodies : to this the 
author replies by the following Sfltra : — 

SOTIU LIS. 

wiNwiftiRft ^ sr, m i h 

Sambhogt, commenniity of enjoyment. Sara acoinmon, and bhoga 
aenjojrment : jointnesa of enjoyment, mflh Priptib, attainment, resultint. |||r 



BMfua.] 


n HDA, n ADSrKARAVA, SA. 9. 


75 


lii, (liiM. ^ Chet, if. ifNa, not. VaiijesyAt, beouse ofthe dMcrence: 

or tpecific cause. The specific cause on account of srhich one suffers pleutire 
or pain is not mere connection with body, but his Karmas done in the past. 

8. If it be objected, that there will be the connection 
with experience of pleasure and pain, were Brahman to abide 
in the same body as the Jlva, we reply not so, because there 
is a difference peculiar with regard to this connection. — 39. 

OOMiaMTARY. 

The word Sambhoga in the Sfitra denotes mutual experience or 
common experience. The force of Sam, in Sambhoga, is that of Saha ; 
just as we find in the word SamvAda. Idvara is not affected by the 
suffering or enjoyment of the Jtva. Why ? Because there is a difference. 
The sense is this. The mere dwelling within a body is not the cause 
always of experiencing the pleasures or pains connected with that body. 
The experience is subject to the influence of the good and evil deeds. 
And Tdvara has no such karma ; for we read : SMWdltfkmsitflA ‘one of 
the two eats the sweet fruit, the other one looks on without eating.* 
(Hu. Up. III. 1, 1.) Similarly in the QltAthe Lord says:— 'The karmas 
do not touch Me and I have no attachment to the fruit of karmas.’ 
ff St IlNPff <1 % vMt H 

Adhikarana II. — The Eater ia Brahman. 

(Vi^ya ), — In the Ka(ha Upani^d vre find the following verse ; — 

sw nr wmwffiftnRr ^ w i 

**Hefor whom tlio BrihiuaaM and tho Kof triyU hare both beoome the food, end 
Death is whose ssooe, who then knows where He is.** (Hath. Up. 1. 1 tf.) 

(Doubt).— Here the words Food ” and Sauce ” indicate that there 
is an eater. The doubt arises who is this Eater? Is it Fire or is it tho 
Jtva or is it the Supreme Self. 

(Pttroflpofcja).— The Fire is the Eater meant here, because there is 
nothing specific in that verse which would show that it is not the Fire 
referred to there, and the question and answer also would indicate the 
same thing. There is a well-known ^ruti that Fire is the Eater. (Br. 
Up. I. 4. 6.) s i fim i w : II 

Or the Eater may be the Jlva, because eating is an action, and action 
is appropriate to the individual soul, and not to the Supreme Self, who is 
free from all actions. Moreover the ^ruti itself in another passage declares 
that the Jlva eats the sweet fruit, while the Supreme Self looks on without 
eating. (Mund. Up. III. 1. 1, Kath. Up. III. 1.) 
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«irpn «nir«f et^ir^tRicqitw* 

nqjwn w H I 

Therefore the Eater is tlie Jiva. 

i^iddhanta ). — To tliis objection the author answers by the following 
Siddh&uta Sdtra : — 

sOTRA 1. 2. 9. 

9Rrr ii t i ^ i i n 

WW Atrl. the Eater is the Supreme, Charflehara. the moveable and 

immoveable. miQnt Grahanat, because of His seizing or cont.iinin^, ur taking up 
as food. 

9. The Eater is the Highest Self, because the moveable 
and the immoveable are taken as food. — 40. 

COMMBNTABY. 

The Eater can be the Highest Self only, becanse the eating of the 
whole universe of moveable and immoveable is possible only in the case 
of Brahman. The words Brahmaiia and the Ksatriyas are merely illiistra> 
live, and the whole universe sprinkletl over, by Death is referred to here 
as the Food. Such food can have no other Eater than the Supreme Self, 
for no Jiva can eat the whole universe. The word ** sauce or condiment 
is a thing which, while itself being eaten causes other things to be eaten. 
Therefore while the Death itself is consumed, being a condiment as it were, 
it makes other things palatable. Therefore the Eater of the whole 
universe made palatable by Death, can mean only the liord in Ilis aspect 
of Destroyer; when at the time of Pralaya He withdraws all things within 
Himself. Therefore, the Supreme Self must be uiken here to be the Eater. 
Nor is there any validity in the objection based on the text of the Mnnd. 
Up. which says that the Lord docs not eat and the Jiva alone eats, for the 
prohibition of eating there refers to the eating of the fmit of actions. 
The Ix)rd does not eat the fruit of actions of the Jiva. The Jiva alone 
eats such fruit. That text dues not mean that the Tx)rd has no specific 
eating of His own, for the liOrd has His own particular objects of enjoyment ; 
as has been explained in the commentary on that verse of the Mund. Up. 

sbTRA I. 2. 10. 

IM I ^ I H 

PrakarnAt, because of the context, if Cha, and. 

10. And on account of the context also the Eater is 
Brahman. — 41. 
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COMMENTARY. 

In the Kath Upani^ad we read : — 

i inwijt 

4Mlr mifiNRflmmimRt I 

** More subtle then the subtle, greater than the great, the Atmi is hidden in the 
heart of that creature. A man who is free from desires and free from grief, sees the 
majesty of the Self through the grace of the Creator.” 

This shows that the topic is that of the Supreme Self. The force 
of the word And ” in the SCltra is to indicate that the Smfiti is also to 
the same effect, as says the QUA — 

Thou art the Eater of worlds, of all that moves and stands ; worthier of reverence 
than the Guru's Self, there is none iike to Thee." 

Adhihara^ III. — The aaaoeiate in the cave is Brahman. 

(Vijaya ). — In the same Upani-^ad, valli 3, verse 1, we read : — 

^ V aiwMemt H 

** There are the two, drinking their reward in the world of their own works, entered 
into the cave (of the heart), dwelling on the highest summit (the ether in the heart). 
Those who know Brahman call them shade and light ; likewise, those householders who 
perform the Triiidchiketa saoriflce." 

{Douht ), — Now this text clearly refei-s to the Jiva who enjoys rewards 
of his works together with an associate coupled with it. And is this 
associate either Buddhi or the Prdna or the Supreme Self. 

[PUrvapak^aj.—The associate must be either the Buddhi or the Prfina 
for they being the organs of the Jiva and the instruments of the enjoying, it 
is possible for either of them to drink the *‘rita'’ and thus share in the enjoy- 
ment of the fruit of works of the Jiva, while such enjoyment does not suit 
the Highest Self and in fact such enjoyment is prohibited with regard to 
the Highest Self. Therefore this associate of the Jiva must be either the 
Buddhi or the Pr&na, which somehow have been brought into connection 
with the enjoyment of the fruits of works. 

{Siddhanta ), — To this prima facie view, the author of the Siltra ans- 
wers by the next aphorism, stating that the associate of the Jiva is the 
Supreme Self. 

sOtra 1.1)1. 

(I t I ^ I U H 

WW L Guham , in the cavity, in the heart, Pravisfau, the two who 

entered anwn^^ Atmanau, the two seifs. f| Hi. because, lif Tat, that. n}iir^ 
Darijanai, because of beiuj^seen (in the other texts also.) 
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11. The two who have entered the heart, are the 
Jtva-Atman and the Paramatman, because such is seen in 
other texts also. — 42. 

COMMENTARY. 

The two found in the cavity of the heart are the Jiva and the I^ord, 
and not the Buddhi and the Jiva or the Prarta and the Jiva. Why do 3 *ou 
say 80 ? For this is seen. Namely, it is seen, that in tliat section, the 
Individual Self and the Highest Self are spoken of as having entered into 
the heart. Thus Ka(h. Up. I. 4. 7 shows that the Jiva is in the heart:— 

Ilf SRwl mflWIi I !|KT fnVIn Hf ^ll|«IJ||l||| I 

**8he who ii co-born with the spirit, She the Infinity full of Divinity, coneetlod in the 
cavity of the heart and abiding therein, manifests herself also in the elements. This is 
that. (Aditi or Jiva is the spirit side or pole of creation -manifestation is from matter).*' 

While Kath. Up. I. 2. 2 shows that the Supreme Self is also in 
the heart : — 

i vwimtunfipiaa sw 

** The wise leaves behind Joy and sorrow, having known the God by the yoga of 
oonoontratioA of Self,— Him who is diflBcult to be seen, who pervades the universe, who is 
in the heart of all, who dwells in the Mnktas, the Ancient of Days.” 

The word “ hi ” or because ’* in the Siltra indicates that it is a 
well-known tradition of the ancients that the Jiva and the Supreme Self 
are in the heart. The word ** pibantau” is in the dual number meaning 
** the two drink while as a matter of fact, the Jiva only drinks the 
fruit of its works and not the Supreme Self. The dual case is, therefore, 
to be understood in the same way as the phrase There go the umbrellar 
bearers,'' one of whom only carries the umbrella. Or else this may be 
explained that both are agents with regard to the drinking, one is the 
direct agent ; the other is the causal agent, i.e., to say the Individual Self 
directly drinks, while the Supreme Self causes the individual self to drink. 
The phrase ** shade ” and ** light ” indicate the dilTerence between the 
infinite knowledge of the Lord and the finite knowledge of the Jiva, or 
that the Jiva is bound down to the chain of saihsiira, while the Lord is 
above samsAra. 

Sutra i. a. la. 

Wwf ^ n t • ^ 1 H 

ViJesanAt, on account of distinctive qualities. ^ Cha, and. 
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12. Moreover on account of distinctive qualitieSi the 
associate of the Jiva in the heart is the Supreme Self. — 43. 

COMMBKTART. 

In (his section of the Ka(ha Upanifad we find distinctive Attributes 
of the Jiva and the Lord alone, such as the Jtva is represented as the 
one who meditates, and the liord as the object meditated upon, Jtva as 
the person attaining and the Lord asthe object attained. Thm from verse 
I. 2. 12, quoted above it is clear that the Jiva is the subject meditating 
and the Lord is the object of meditation. Even in the present text 
also, the words light ** and ** shade *’ distinctly point to the fact that 
the Jiva is possessed of tmoU knowledge and the Lord as having oU 
knowledge. Moreover the text I. 3. 3, declares in the pasaage ** know 
the self to be sitting in the chariot'* and the body to be the charioteer 
and the passage “ But he who has understanding for his charioteer and 
holds the reins of the mind, he reaches the end of his journey and that is 
the highest place of Vifiiu.” This i-efers to Jtva as that which attains, 
and the PuramAtman as thai which is to be attained. These distinctive 
attributes show that the associate of the Jiva is neither PrAna nor Buddhi, 
but the Supreme Self. 

Note. — We give the whole of the first nine verses of the third vslli here 

aWshfiit 1 1 II I Wq 

Ri^qaiMiKf qiMna i q i vnurasi dSw MV eSosi evtv s i 
qqi nnqitq « R ^ l f q mnSf qq m yti 

iwBT qiqr I I 

ygq iwsT vqi t qwifir Vfwr rw m q ei ft fiqqiq 

qmqqqqt i q v eaeiqcvifhqcsa r « i 

SntPfw^ vqqqq: vqr I « 9 qwqq i i il ft i q 

qiq^ R ^ R fqtiqquif^^qs qqt arniqiwi 1 S!stqq< qronfiSr qStcdh 
% I 

1. There are the two (aspects of the Lord) the drinkers of troth, ealstlog in the bodj 
obtained by good works, both dwelling in the oevity cf the heart, In the most highly splen- 
did Param ( i e., VAyo ). The knowers of Brahman and those who perform the five great 
sacrifices and observe the triple NAchikets Fire, deeoribe these se sheds and the son. 

3. I know ike Lord Vif fin, both as the Spirit in the Niohiketa Fire, and he the refnge 
of all His wosshippers, the imperishmble Supreme Brahman, the Giver of secority, to the 
frightened voyagert on the ocean of SAmiAra,— the Lord dweUing in the shore opposite 
to SamUra (as the World-Spirit directing the Moktss). 

fi. Know thou the Jlvs itmA ss seated in the Chariot, tho body even as the oar ; tho 
Bnddhi, as the driver and Manas as the reins. 
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lOcmnda 


1 ThewiMMy thattiMfeiifM we the honet tad ttoot^eotf tMr md 0 ; thej 
elao eey that the itmi, Joined with the aenwe and the mind (only, bat devoid of BaddhI) le 
the eoBerer (enjoyer). 

d. Bat he who le withoat diaorimloatlon, end with Meaw oat of hwmooy, hla eeDeea 
we alwaye onoonMUed like the nabroken horeee of e driver. 

d. Bat he who dlaerlmiuatee, eod hw Mauea elwaye harmonised, his senses are eon- 
trolled, like the good horses of the driver. 

7. He who Is withoat dlsorlmlnatlon, and the Manas nneontrolled, being always 
impnre, never reaehes the plane, bat retams again to the world. 

9. Bat he who diserlmlnates, with the Manw always hwmonlsed and (senses) pore, 
Terlly he (reaohes) that plane from which he is not bom again. 

9. Bot the man who has reason for his ehwlotew, abd holds the reins of Manasi 
he reaches the end of the road, that highest plaee of Yif pn. 

AdhikaratjM TV. — The Person in the eye ia Brahman. 

(Ft,aj/a). — In the Chh. Up. (IV. 16, 1-4) we read : — 

« svC fvmr ^ vM CwOwiwnnraiWwdRr 

f i iim i iaii i qlW^s If fbwatr wWl »weftr 1 1 1 qfrnewmow- 
e d ^ i qmi w iniatiP a i 

smiMv ft qqSrqq# 

If keSi wSr kiSs wftrqq# 

qiwnwiwiOitit ewwcn Swso* 
mrav uRiwiiitii ni sniwiiiq^iqdn wsid i % i 

fbr M w w ce t vwt I m > 


FIFTBBNTH KHA^QA. 

1. He said : This person loho <s seen in the epc is the Self, (called Yimana). This 
Is the Immortal, the Fearlesa. This Is Brahindn. Nothing clings to this. Because (such a 
person resides In the eye), therefore, if any ono drops melted hotter or water on it, it rans 
away on both sides (and does not cling to the eye). 

1 The wise call Him the Samysdvima (the most beantifnl), because all objects of 
benoty enter Into Him. All beautifbl objects enter into him who knows Him thus. 

A Be verily Is called Ydmani (the Giver of beauty), becaniie* He alone gives beauty 
to all. He who knows Him thus gives beauty to all (beings inferior to himself). 

4. He is also BhimanI (Resplendent), for He shines in all worlds. He who knows 
this thus, shines In all worlds. 

A Now when soeh persons die, whether (their relations) perfbrm their death eere- 
or not, they go to the plane of the Ray, from the Bay-plane to the Day-plane, from 
the Dny-plane to the Bright-fortnightly plane, from the Bright-fortnightly plane to the 
Northern sii-monthly plane, from the six-monthly plane to the Bolw plane, from the 
Bolw plane to the Lnnw plane, from the ^onw plane to the plane of Barasvatf, (from 
that they leaeh to the plane of the chief YAyu) who Is hw Lord and the beloved 
of God, 

A He leads them to Brahman. This is the path guarded by the Devas, the path that 
leads to Brahman. Those who proceed on that path, do not return to this roand of 


humanity, yea, they do not retara. 




// PiOi, IV ADHIKABAISA, 8A. 13. 


81 


(Dottit.)— Th« doabi hen sriaes, whether the peiwm sbidiiig withio 
the eye is the nfleetion of the Self or soiiie Divine Being pieaiding over 
the organ of eight or the Jlva or the Sapnme Self. 

(Pdmpah^).— The P&rvapakfa maintains that it nu^ be the 
reflection of the Self, for the text nfets to the person seen as supported 
by the eye, and as directly perceived by a pereon in the ntina of- another, 
therefore, it must be the reflection of that person as seen in the mirror 
of the eye. Or it may be the presiding Deity of the organ of the eye, for 
we find in Bri. Up. 5. 5. 2, such a being described. 

^wwi fimn I \ M 

** Now wbftt is tnie, that is the Aditjs (the sau), the person thst dwells in jonder orli^ 
snd the person in the right eje. These two rest on enoh other, the former resting with 
his rsys in the Utter, the Utter with hU prftpss (senses) in the former. When the Utter U 
on the point of depsrting thU UU, he sees thst orb so white only snd those rsys (of thosnp) 
do not return to him.** 

Or it may be the individual soul or Jlva, for when the sou} perceivea 
an external object through the eye, it for the time being comes in contact 
with the organ of the eye, and so the person in the eye spoken of in this 
Chhdndogya text can not be the Supreme Self, but may be any one of 
these three. 

{8iddh&nta).—To this the author replies by the following SiddhAnta 
Sfttra, demonstrating that the person within ^e eye referred to in this 
text is the Lord. 

aOTiUvi. iia 

vRir n 1 1 ^ 1 11 

WiilCt Antarah, the being within, Upapatteh, because of the 

reasonableness. 

13. The being within the eye is the Lord, because it 
is more reasonable to construe the passage as applying to 
the Supreme Self than to anything else.— 44. 

OOMMBirrART. 

The person within the eye can be nothing else than the Supreme 
ftpl f, Why ? Because the description is more suitable to the Supreme 
Self than to anything else. Because the attributes tike *' being the Self of 
all," " being Immortal," “ being eupremely great" (Biahinatva) 'being 
It 
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ontouclied by sin,” “being sunyadrAma,” Ac., are applicable only to the 
Supreme Self. 

Kon :—Tlo •UributM ot being Yinuit or tto lender of eli and BMnieni, the All- 
Refolgent, eppliid to the petnon in the eye eie eppropriete in the oeae ol the IMd alone. 

SOTRA L llA 

t u 1 H 

mnnA StbiUsadi, the place and the reat Vyapade^t^ on 

account of the statement. ^ Chap and. 

14. And because there is statement in another Upa- 
nii^dp mentioning that the Supreme Self has His abode in 
places like the eye, etc. — 45. 

OOMMHNTARY. 

In the Bri. Up. (IIT. 7. 18) we read that the Supreme Self has his 
abode in places like eye, ear, Ac. 

9 i V > 

“ Ho who dwella In the eye, and within the eye, whom the eye done not know, whoae 
body the eye in, end who pnlla (mlaa} the eye within, he ia thy Self, the pnller (ndet) 
within, the Immortal.” 

Now the puller within the eye, ear, Ac,, by taking Hie abode iu 
those organs, cannot be any one else, but the Supreme Lord. 

sOtra I. 1 16. 

^ H n ^ I n II 

gsi Sukha, happiness. RIRty Vi^ista, qualified by or possessing. 

Abhidhanat, because of the description, qq Eva, alone, w Cba, and. 

15. And because the text refers only to that person 
who possesses joy, therefore it must refer to the Supreme 
Self, and not the Jlva, who has not joy but misery. — 46. 

OOMMENTART. 

In a previous passage of the Chh. Up. (IV. 10. 5.) it has been said 
that joy « is Brahman and space w is Brahman. The Brahman who is 
described in that passage as possessing unlimited joy or bliss, is again 
referred to in this passage, as the person dwelling within the eye. There- 
fore, the context refers to Brahman, and it would be doing violence to the 
context, if the person within the eye is interpreted to mean a being other 
than the Supreme Self. No doubt, that between the passage stating that 
Brahman is Infinite Joy, and the present passage, there intervenes the 
subsidiary vidy& called the Agni Vidya or the science of fire, but as this 
Agni Vidy& is subsidiary to Brahma VidyA, it cannot be said to break the 
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context Therelicne, the text Bithnun ie joj (IV. 10. 6.) ie oonneeted with 
the present text under diaenasion, (IV. 15. 1.) in q>ite of the intervening 
text of Agni VidyA. 

By using the word Vidi^ta in the Siitn, it is indieeted that ettrihutes 
like InuUigence, Infinity, Ac., refer to Brahmen. 

sOTIU l lie. 

^ H t ! R Mi H 

%ir Sruta, heard. Upani^tka, Upaniud. nA Gati, way ; 

course. Adhidhanac, because of the statement. m[ Cha, and. 

16. And because there is description given in this 
passage, of the same sort of salvation, obtained by the per- 
son who worhips the person in the eye, as is obtained by 
persons who have heard the Upanirad and worship the 
Supreme Brahman.— 47. 

OOMMSBTTARY. 

In other texts of the Upani$ad we hear of the path called the 
DevayAna, on which go the souls of the liberated, who Iiave heard the 
Upani^ad and have understood tbe mystery of Brahman. This path by 
which the knowers of Brahman go to salvation, is the way by which the 
knower of the person in the eye also goes, for the Teacher Upakodala 
describes that the knower of the person in the eye goes by Devayuna. For 
he says “They go to light, from light to day, &c.“ Since the result as 
regards Muktl is the same, both of the person who knows Brahman and of 
him who knows the person in the eye, therefore, the person in the eye and 
Brahman are one and the same. 

The next Sfitra shows that it is not possible for the above text to mean 
either the reflected Self or the presiding deity of the eye or the Jiva 

SftTRA 1. J. 17. 

% hsTJ in M I H 

VnsitafI: Anavasthiteh, on account of non- permanency of abode. 
SRrsiRlif AsambhavSt, on account of impossibility, w Cha, and. if Na. not. 
fSt: Itarah, the other. 

17. No other being like the reflected Self, &c., is 
meant by the person in the eye for two reasons : — First, 
because they do not have their permanent abode in the eye, 
and secondly, it is impossible for them to possess the attri- 
butes described in that passage. — 18. 
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OOMMIHTART. 

The reflected Selt Ac., do not alwaye abide within the eye, aa a nilei 
nor the attribute like ‘‘oonditionlesa Immortality” is applicable to them. 

llOfn^-TIwidtootedealf ieaeeQinthtt onlj whan anothar panon ia near the 
ayBb ao thia haa not pawnanant abode In the aja Similarly the Soo, the deity of the ayOi 
daaa not dwell in the ayei bat hla raya only dwell thaieln. So ha alao haa not hia parma» 
sent abode in the eje- While the Jtfa haa hia parmanant abode In the hearty and not in 
the aym Thna none of thaaa three oan be the peraon in the aye^ for none of them haa 
hia paranaent leaidanea there. Similarly the attribntaa like Immortality, d:o., do not apply 
tothaia. ThereCoie it mnat mean the Snj^eeM Belt 

AdhikaratjM V. — The Internal Ruler is Brahman. 

{Vifoya ). — In the Bri. Up. we read (III. 7. 18.) “He who dwells in 
the eye, whom the eye does not know, who rules the eye from within is 
the Sel^ the Internal ruler, the Immortal.'' In that chapter, this Internal 
ruler is mentioned as dwelling in the earth, the water, Ac., and ruling 
them all from within. 

W WJm wV wK wmiWWJ SIIWIWS V I V I mTARWi 

wHHm W WunRt IRK wISinmRT wtnmw I 

‘H.«ho4iMll.iatlM«krth, Mid iritkia tb. Mith,whomtb. MWth doM not know, 
wfeMnbodr tbs WHtk to Mid who palls (islw) tb. owtb witbin,b.totb7sslt, tbo pnUos 
(intar^wltblii, tb. iMMOctsL’ 

*B. who dualls in tb. water, Mte witbtn tb. water, whom tb. water doM not know, 
WhoM bodj tb. water 1% Md who pall, (rnto.) tb. wtew within, b. to tby telt, tb. palter 

“Hnwhodwaltn lathoaioh Mdwltblath.li% whoatb. dm doM not know, whose 
bsdy iheimiitaad who palls (rotes) tbs die wlthia,keis thy 8el4 tb. palter (rater) 

(Doubt). — Now arides Uw frdlowing doubt 

b the mbr within, mentioned in the above and nmQiar Teraea in 
the ftn. Up., the Pradhina or the Jtva or the Supreme Sdf. 

(Fdrwpakfs)i--ThePfirvapakdin says : “ The ruler within b Nature, 
lor die oontrob the whob universe within, and because the cause u always 
found in the effect as interwomn with it Therdote, the cause is the 
eoatiollar of the effect and aa the unlvene has for its cause the Pradhfina 
tar nmtter, therefore PiadhAna u meant in this passage. Moreover, thu 
FtadhAna, though non-inteUigent^ u said to be the Self or Itman, because 
it b the giver of all happiness, and so fignrativdy u called Itman, or b»> 
cause it b alh-pervading therefore, it b called Atman ; and as it b Eternal, 
itb very a^ippriate^ called the frnmortaL Or thu ruler within may 
be a Jtva, Somehif^y evolved yog], who enters easily into the hearb 
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of otheiB, ud with eqoal ease vaoidtes themfram, ihrough hk 
occult powen, and so he may veiy well be called the Inviublo Inner 
Buler, and the words " Atman” and “ Immortal” may also be very appro- 
priately applied to such a Jtva, without recourae to figure of apMch. 
Therefore, the Ruler within is either Pradh&na or a highly eTolved 
yogin. 

ISiddhinta ). — ^Thia objection the author answers by the following 
8iddh4nta Sfitra, declaring therein, that the ruler within is the Supreme 
Self and not Prakfiti or Jlva : — 

SUTRA 1. 2. 18. 

^ II 1 1 ^ 

UradMl AiitarySml, the ruler within, wfiftuiftg AdbidaivScli^u, in the 
Devas, &c. sf Tat, His. i|4 Obarma, attributes «ni|lwq Vyapadefot, 
because of the statement. 

18. The ruler within referred to, in the Upani^ad, 
in respect to the Nature Forces like eaii^, &c., is the 
Supreme Self, because His attributes are distinctly pointed 
out in that Chapter of the Upani^d. — 49. 

OOmfBMTART. 

The ruler within spoken of in the Bri. Up. verses as ruling from 
within, the Nature forces, like the earth, air, water, dc., and the psychic 
forces like mind, senses, dc., can be none else than the Supreme Lord, 
for the attributes of the Inner Ruler, mentioned in that chapter, belong 
only to the Lord. For the Lord alone dwells within these natural forces, 
but is not known by them, while He knows these forces, controls them 
and prevades them and is supremely wise, and full of wisdom and bliss. 
All these are the attributes of the Ix>rd, and cannot belong to matter 
or to any individual soul how high soever. 

sCtra l 1 in 

if II ! I R MC U 

W Na, not. w Cha, and. surd Smarts, uught in Smfiti only, namely the 
Pradbana ana tbe Jlva, all that is not druti is Snifiti, namely everything else 
than Antaryamin. WDl vl A-ud-dharnuisnot-its-qualities, i>., not Pradbana's 
qualities. w ftB I S I g Abhilapat, because of the declaration. 

19. The Antaryamin is not the Pradhfina or Jiva, Ac., 
because there is a declaration of qualities not belonging 
to them. — 60. 
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[OorttMb 


oomonAKT. 


For the neeoiM aliwidy pwn, the Sm&rta, the thing not men- 
tioned m the ^ti peeeege of the Bri. Up., hnt in the Smpti, namely, 
the root of mattor Ae^ k not the Innw Rnler, hecanae the text deaeribee 
attribatee which cannot bdong to matter or JWa. The attribntee like 
the following are moitioned therrin: which cannot poaribly belong to 
matter or Jtva : — 




“ Unperceived bnt perewving, nnheard but bearing, unknown but 
knowing.” ” There kno other eeerbuthe, there k no other hearer but he, 
there k no other percnver bnt be, there k no other knower but he. Tiiia 
k thy Self, the Rnler within, the Immortal. Every thing elae is of evil.” 
(Br. Up. ill. 723). Every thing else than the AntaryAmin is smArta, 
namely, a thing not specifically mentioned in the above antaryAmin 
passage. For the attributes like the hearer of all, Ac., cannot belong 
either to the PradhAna or the Jlva. 


sOtra 1. 1 so, 

II n ^ H 

VKK SArlra, the embodied, the individual self of a yogin. w Cha, and. 
VA Ubhaye, the both, namely, both the Kinvaa and the MAdhyandinat. 
Api,even, also. f| Hi, .because. Bbedena, by dificrcnce. fi|^ Enam, 
this, namely, the AntaryAmin. sHNI Adhtyate, read, speak of. 

20. The soul of the yogin is not the AntarySmin, 
because both recensitmB read it as different from it. — 51. 


OOMMSSTAKT. 

The word " not” of the preceding Sfitra k understood here also. 
For the reasons already given, the soul of an advanced Yogin also, 
cannot be the AntaryAmin of thk passage. Because both the KAnvas 
and the MAdhyandinaa read, in their reflective recensions, this AntaryA- 
min, as different from the aonl of the Topn. The KAnvas read " yo 
idjilAnam antaro ymayati” : ” He who dwells in the VijfiAna, namely, 
the JtvAtman, and contnda the Jlva.” Hie MAdhyandinaa read:— “Yah 
AtmAnam antaro yami^ti,” “ he who dwells in the Self, and controls the 
Self.' Therefore the Baler within k Hari alone. The SnbAla Up., more- 
over, states directly that the PradhAna and the Jlva, constitute tlie body 
of the Highest Lord. For it raya that he has the earth, water, fire, wind. 
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ether, the Avyekta (Fkadhine) end the Akfent (Jtve) as his ho^y : — “ Ha, 
the inner Self of all, the divine One, the One Qod NhrAyafn." The tail 
of the Subftla is : — 

“ Within the bodj, placed in the cavity, the Unborn, the One, the 
Eternal, whoee body ie the earth, who movee within the earth, whom 
the earth does not know, Ac.” 

Adhikarana VI.— The akaara ia Brahtnan. 

(Vifaya ), — In the Mnpdaka Up. we read : — 

m qtf am i ti«HVMiinvi^ia«4ii«iiilrf 

nM ivy wpnf gqpr wcn i 

** Ihe higher knowledge U that by whioh the Indeeiraeiible Ie apprehended. That 
which oanoot be •een^nor eelied, which ban no genne or epeeloi. no eyee nor eare»DO hande 
nor feet, the eternal, the omnlprcient, the inflniteelihal, that wUeh In fanperiahableb that 
It la which the wlae ragud as thoaoaree of all belnga. (Ifnpd. Up. L L •.) 

ty ri w uw b eat i wrhi emu ipt oinw 

Thst hekwilj panoB b vrlthont Mr, i. both withoet aad vrltUo, sot ptodaeod, 
wlthoBt bNotb, ud witboot Md, poio, Ughof thaa the high Iwpetbhabla (Mayd. 
Vp.n.t.9.) 

(Doubt ). — Here ariees this doaht : are these two aenteneee deeerip- 
tive of the Prakriti and the Fnraya of the Skhkbyaa leapectively, or 
whether both denote the Highest Self, only. 

Pdraapokya.— The Phrvapak^in maintaina that the first refers to .the 
Prakriti, becanae it enumeratee attribntes all of which are applicable to 
matter, and none of Uiem contain attribntes such as seer, Ac., which 
would denote an intelligent being. Moreover the word Yoni, translated 
as source, denotes also the material cause of anything; and therefore the 
Imperishable or akyara of that passage is pradhAna or Prakriti. While 
higher than the high Imperishable of the second passage is the Individual 
Self, which is higher than Prakfiti, which is also called Imperishable, bat 
undergoes all modifications. Therefore, the two Imperishablee of these 
two passages, denote the PradhAna and the individual soul respectively. 

(Siddhinta ). — ^This prtma facie view is set aside by the next Sfitra. 

8dTIUI,131. 

II t I ^ I W 


VBDiNTASVTBAS, I ADETAYA. 


tOoMtiiii 


Adrtfyatva, inviaibitity. Adi, and the rest, beginning with. 

r; OQQika^, one who potseiset the quality. Adfitfyatvldi-guriakahf being 
that which poaactaea the qualitiea of invisibility, ftc. Dharmokteki 

because of the mention of attributes. 

21. The being poeaeasing the qualities of invisibility, 
Ate., is no other than the Highest Sel^ for the text declares 
attributes which belong to the Highest Self only.— 52. 

OOMKHHTABT. 

In both theao paaaagea, that which poaaeaaea the attributes of 
inriaibility, Ae., mast bs understood to be tbs Higbest Self, because they 
mention qualities whioh bdong to Him alone. Thus Mu^i) Up. I. 1. 9. 

aaya:— 

n irsuu nut i ntneatim uinvqinintaiiuhi 

" From bla who peraoiTM all aad who knows all, whoso brooding (paoanoe) consists 
A knowMgOk fna him (the highest BnJunaa) is bom that Brahman name, form aad 
Asttar (lood).*' 

The attributes like All-knowing, Ac., belong only to the Highest Self 
alone. Similariy, the attributes lib “hearenly," “formleae person” of IL 
1. 2. are appropriate regarding Him alone. 

The section also^ in which these passages occur, relates to the Highest 
knowledge or parA vidyA, so also it must reto to Brahman and not to 
FradhAaa or Jlva. 

sOnuLin. 

^ m I ^ t « 

Vitfcaapa, distinction, qualifying attribute, sucb as Omniacient, Ac. 
lIgmdkVPAm Bheda-vyapadedtbhydm, by pointing out of difference; such as the 
Heavenly Person, ftc. w Cha, and. ff Na, not. Ittrau, the other two, n't,. 
the matter and the souls, the Prakriti'and tbe’Purusa of the SdOkhyas. 

22. The distinctive attributes (like Omniscient, Ac., 
differentiates the Highest Imperishable from the Lower Im- 
perishable called ihe PradhAna), while the pointed references 
to him (as the Heavenly Person, without body, etc.) differen- 
tiates Him (from the other person called ^e Jlva), therefore, 
none of these two is intended in those two passages.— 53. 

oommuitabt. 

In those two passages, thereference is not to the Prokfiti and PurufS 
because there is a diatinetkm as well as a difference mentioned therein. 
The section distingttishes the Akgara which is the source Qfali,frm the 
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Pndh&nn, by the specifio epithets of Omfiincient, Ac., sud differentiates tliis 
Ak$ara from the individual soni, by the attribateslike “Heavenly Person, 
without body,” etc. Therefore in both these passages, the Highest Self, 
the Cause of all, has been described, and must bo so understood. 

sOtramss. 

H n H H 

KOpa, form, l^pmnil UpanyflsAt, because of the mention because of 
the imagining. ^ Cha, and. 

23. And because a form has been declared, with 
regard to this Imperishable, therefore, it must refer to the 
Lord and not to the Jtva. — 54. 

OOMIIBNTAHY. 

In verse HI. ]. 3. of the Huncjaka Up., a form haa been described 
which is the specific form of the I»rd; therefore, the Ak^ara, the source of 
all beings, whose form is so described must be the Lord. That verse is as 
follows;— 

**When tha aaer aeea the golden coloured Creator and Lord of all the World, aa the 
person who la tKe aonree of Brahni, then he la wlae and ahaking off good and evil, be 
raaehee the higheet alniilarity free from pasalons.** 

The form thus described is neither of Prakfiti nor of the Jiva. 

But how do you know that this golden coloured form is of the Lord 
alone, and not of anything else? This question is answered by the next 
Sfttra:-- 

86TRAI.1.S4. 

mfvSin^ iM I ^ I H 

mt W H PrakarnAt, because of ibe context. 

24. The context also shows that the form above des- 
cribed, is that of the Lord and not of any inferior entity. — 55. 

COMMENTARY. 

The Smfiti also explains this text as refening to tlie Lord. Thus the 
Vi^^u PurkpaCVI. 5. 85. 4a) says: — 

I meqmW «rt Of I qvilW ^ 

■vtmlvnrfif irwHIran^i wrtcif MnnW 

I fdvinnf vi«# irvkr I 

11 





VBI>AVTA^TIIAa. I ADHYlYA. 


\Qonnia 


**Th 6 AtultiM ot the AtharraBM la tba Mandalni Up. dedUiB that two aeieiiOM ought 
to be knowB, the higheet or the peri Tidji bj which the Iieperieheble ie reeehed, end the 
eperi ridji coneletlng ofRigredet Ae. Thie Inperieheble In onmenifeet, without deeej, 
IneoneeiTeble, Unborn, Unehengeble, Indcflneble, without hende end feet, without form. 
All-powerful, All-perredlng, Btemel, Source of ell beinga, without eenae, perreding OTory- 
thing elne, not perreded bj enything, from whom erery thing prooeeds ; that verily the 
wise see ; thet is Brshmea, that is the supreme goal, that ought to be meditated upon by 
all, who desire emaneipation. That which the £ruti declares as the highest seat of Vispu 
Is this subtle Brahmau. Ho is known by the term Bhagavat, and this Imperishable is the 
essential form of the Highest Self. The term Bhagarat denotes this first Imperishable Self. 
Thus the essence of the human soul has been described. The dWa that knows this 
Supreme Truth, knows the Highest Truth, all other Truth is lower knowledge and falla 
Oder the head of TraividyA.'* 


AdhhXharaiM. VII . — VaisvdTUira ia Brahman. 


(Vtfaya.) In the Chh&ndogjra Upanifad, Fifth AdhyAyn, we read as 
follows : — 

sidNow dmimi wrwp tigjSdwe ifr watti wit eidodi 
5^4 nfitimi HsnSSmt etw ewueiA'WRt Si g 

vRniMRdSri < I a r ew i fww P SWwt il i ww dMiii i dat ewdii- 
nnniii l n iwi r dfn nu twnqi<iwiiltr iru vwnwgt i^i o f 
awfa wfht mwwr n fwda iqi%j | nil ti aftrod 


f«wifieniw3WfndHlr i ^ i iii«^ t w wiwaw* * ipwdiii Hw 
fwiiOiMinniv twiwndRi wu no ewiw^t i v i Ihd 

f etwi Of smt OUiim wmitit ^i wiqt w 


vyd w dd dMI wnniWl wwdw* 

ahmi i d lNt fi ii emt ^witt m ww ed sw i lh t inwir 
dr iHi ^ leik ynwdvu tv i tf i wwi d if Iwnna 
enmdk iiiw d vdhr i ^ r tram wodt iiR i m i Hdk t f 


eteufrtwwi uR 


BLBVBNTH KBAItpa. 


1. PrAchfnasAla, son of Upamanyu, Setyayajfia, son of PoIdsr^ Indradynmna, son of 
Bhallava, Jana, son of IEarkarAkfa,and BuJila, son of Asvatarii'va, these five great sacrifleers 
and great seholars met once together and held a discussion as to *' who is our Self (the 
Lord to be worshipped) and what Is Brahman.” 

1 I'hey deeided (to go to UddAlaka, saying) : ” Sirs, there is that UddAlaka, son of 
Arupa, who at present knows best this Atman called YaitvAnara. Well, lot ns go to him.” 
80 they went to him. 

h. But he deeided : ** those great saerifloers and seholars will put questions to mo 
and 1 eannot tell them all : therefore let me recommend another tsacher to them.” 

4. He said to them : “Sirs, As'vapati, King of Kekaya, knows at present best this 
jUman called yaUvAvutfa. Well let us go to him.” They went to him. 
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5. Wkeo tiMj Mrivvdt tteklng MnMdpfoptr koMS iobt ptidlo «Mkof 
Mpmtelj. lathe moralof eflet leeTlng hie ba^ he eeldtotheM: **(Whet nnhee joi 
ooneheret Axe joe troabled bj bednea? Bat tbeieaie noeoeh peoi^la thlelaad). 
In my kingdbn there le no thief, no miner, no dronknid, nolneligleoe nor illltemte imteoa, 
no ednlterer, mneh leee in edoltereen. (Bat If yoa hn?e oobm to get ireelth, then itnj for> 
1 em going to perform e eneriflee, oire ; end I ehell glTO joo, elie, ae mneh wealth ae I giro 
toeeohRltriJprieat. So eUy here, pleeae." 

6. They repUed May (year honor) toll (aalthioagh whet meenee men may ettein 
(release); Yonknow et present the Sapreme Self VeiiTlnere. fell osthet.** 

7. Heseidto them** I shill giro yon on answer to-morrow." They %ent again to him 
noet morning, with seoridoiel fbel in their hands. And he witlumt eersmoiiy, said this 
to them. 

ihvmti Mi nniMisuMi w iftr civNiRi 

mm tiii nb 4 venwr qrf aeviiiwf fhffiti ^ i 

wfllW llfhW nWIWw Mwm Imw llwISfw mmBra JVw miW MIH fUfw 

t w wf qr d m) dwmni <% tram ipd t HMft iieel 

dh Kifw ww • N 

TWELFTH KHAB9A. 

1. **Aapemenyefel Under whet name dost thon worship the Lord TeiMneref ** He 
replied: As Oyn only (sportfnl), 0 holy king," he sold. ** The Lord YeMrinere that thoa 
worshippest is celled Sntejos. Therefore in thy house there ere seen sons, grendsons end 
groet^prendsons, 

1 Therefore then eetest food (is., art healthy) end seest pleasant objeets (pros- 
perous). Whoerer worships thns that Lord YslarAnere becomes healthy end prosperoai^ 
end has Vedio glory in Ills house. But this (Dyo) Is only tho head of the Lord, end thus 
yonr heed would heye fallen (in e discussion) if you hod not come to me." 

yy tran tryM d wuswjiMiw feihets iwd 

uiSiRi twity t Wwi twwd y ywiey 

^ I X I gf djwtfeyt yd > P i *tiwiwi emOi f i n ii wi id 
wyfhSiy <www iniyeS ^ y yyftyywHW* tw 
| i y iyi w >t mft * yy» »it yw i h m dtri r ii 

ih ytf i n n yiwt a u ■ 

THIRTBENTH KHA^pA. 

1. Then he said to Satyeyajfla Paulus! : ** O thou eternally elect ! under whet name 
dost thou worship the Lord Veisv&nere ? " He replied, ** As iditye (the Lord In the son 
end attracting ell) : 0 holy king ! " He sold the Lord Vels vAnere that thon worshippest is 
called YiavarApa, the All-seeing. Therefore, in thy house is seen much and manifold 
wealth. 

S. There are cars yoked with palrsof moles, sleyes end Jewels. Thon art., therefore, 
healthy and prosperous. Wboeycr worships thus that Lord YalsvAnsre, becomes healthy 
and is prosperous and has Yedlc glory in his house. That, howeyer, is but the eye of the 
Lord. You would have become blind. If you had not come to me." 



vedAvta-sutras. I adhyAya 


[Oomnda. 


4idfiRi 4 wiHiii^gMi%<d iiviml f ipmM 

^qiCTiiii^ q^ri n II ^ I nm fmn ^ M 

«n«nvmra^fl» v m i Hw i w rW^ I w w^wH mm iRr 
Ininr m««r ii r ii 

fRr «««> II II 


FOORTBENTH KHA||9A. 


Then he Kaid to Indndyarana Bh&lUveya : ** O Vaiyigbr»|Midya I Under what 
oaiue lost, thou worship the Lord Vaisrinarp ? '* He replied : ** As VAju (tho Lord in VAyn 
snd called knowledge-life), O holy king I " He said : “ Tho Lord which yon meditate on is 
the Lord VaisvAnara, called PrithagvartiDa (the nnnsnal, the mysterious). Therefore 
offerings come to you in mysterious ways and rows of ears follow yon. 

1 Therefore, thou art healthy and prosperous. Whoever worships thus the Lord 
YaisvAnara becomes healthy and prosperous : has Vedlo glory in his house. That, how- 
ever, is bnt the breath of the Lord, and yonr breath would have left yon, if yon had not 
come to me." 

WE Initv win riT^rtwi d mmvni^Riwi onisifitv wSi MaMk 

tiwtR t Bpi vmir twBin v* wniMiiBymvt donW mvt o 

o 11 1 II WRdd ftBWW i qi^ M wmw wivde ^ v 

<Kiavflniii4 twwjMiBa ewiii time odivdwilWiwiI 

wnhiw^ II R II 

iftrwaRRiifiwt II II 

FIFTEENTH KHAljipA. 

Then he said to Jana : " O ^rkarAkfya I Under what name dost thou worship the 
Lord VaisvAnara ? ‘’ He replied: "As AkAva (AlMight and support of ether): 0 holy 
king." He said : " The Lord that thon worshippest is the Lord VaisvAnara called Bahnla 
(full). Therefore yon are fhll of offspring and wealth. 

S. Therefore thon art healthy and prosperons. Whoever worships thns the Lord 
VaisvAnara, becomes healthy and prosperons and has Vedie glory in his house. Tl^at, how- 
ever, is bnt the trank of the Lord, and yonr trunk would have perished, if yon had not 
eome to me." 

Era tfwv fiSw ii rasE i W Nm<ra d raRrmragdwr nw wr wAr 
uaihfS IraitR.t eRkwhi trawdd winwiRyMiRe SRwran dkin^ 
jflnraifnii ( II Ewrad ERqftf Brairrad qfdh hrd m s m lU i sdS ^ 
V Rsilss i w i R traiRiHR i Rt il ti Rd R wwR ftr livra s Twd w h mrara l 
spAira dh II R II 

iRr dvw Ri«it II IR II 


SIXTEENTH KHAiVOA. 

1. Then he said to Bndila AsvataradTi : ■* 0 VaiyAghrapadya ! Under what name dost 
thon worship the Lord VaisvAnara ? "* He replied, " As Apas (the Lord perTading the water, 
and called Apas or All-perrading " : ) 0 holy king." He said, " The Lord that then wor- 
shippest is the Lord VaiivAnsra called Rayl (the delight maker). Therefore thonifrt 
wealthy and-flonrishing. 
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1 Therefow thou »rt healthy und piMpefone. Whoever worshipe thw that Itord 
VaU'vtnara becomee healthy and pltpapecoua, and haa Tadic glory in hie howe. That, 
hoeever, U bnt the loina of the Lord ; and your loina would hare brokae if you had not 
come to me.** 

m Inrilf iwtiiivni 

% sflif iwi tr mwiiiiigMiiil vuiffij 

nrar w qyflivv ii ^ ii tiww nwfti firanttiw 
■mtNi w tpiftwHuw 
^ wnftmr n ^ ii 

fRr «««: II II 


8 BTBNTBBNTH KHABQA. 


1. Then tie aaid to Uddilaka Aruni ** O OaUwama 1 Under what name doet thou wof- 
■hip the Lord VaiiiYinara ? " He replied as Prithivi (the Lord aapporting the earth, and 
called 80 beeanee He ia oaat), 0 holy king.” He aald : The Lord that thou worehippeatp 
is the Lord Vaiavinara called Pratif VhA (Arm stay). Therefore, thon standest flm with 
offspring and cattle. 

1. Therefore, thou art healthy and prosperons. Whoever worships thus that Lord 
ValsvAnara liecoines healthy and prosperous, and has Yedle glory in his house. Those, 
however, are bat the feet of tho Lord, and yoar feet would have given way, If yoa had 


not come to me.*' 

I eg ^ ^ mP d iw i w i ^ ham a imiiw 
a i hw w sRih i swmfsw’ o ktSi eifs i|^e9erRir- 

wimNiii \ iifTwr Vf bvnwrifAV al t snag l inw 

TftiifMvwnic w Ihdimfa 
d)fiAi< sSw ivui Aw swwe id iii ii ^ ii 




II II 


EIQHTBBMTH RHA^pA. 


f . Then he said to all six of them : -** Now yoo verily knowing this Vais vAnara Lord 
as if many, eat your food (L r., have got your small reward) Bnt he who worships this 
Lord VaisvAnara as of tho size of heart and at tho same time limitless, he bats Ibod la 
all worlds, in all beings, |iid in all seifs. 

1 Verily of that Lord VaisvAnara, the head is the Good Bnergy (of thosghtj^ the 
eye is All-seeing, the breath is All-moving, tho trank is the Space containing AH, the 
bladder is tho lUyl (matter in tho Astral), the feet, the earth ; the chest, the altar ; the 
hairs, the grass ; the heart, tho QArhapatya Are, tho mind is the AnvAhArya-Are, and the 
mouth the Ahavanfya-Are. 


sand vaiiin<i«havMWn sst s a s w aW me a l msuHisis 
wrtf^vrv^TvfSii K » ark Tvfir ^ 

sgfkoRds taw amdetar ii x it 

IlM 
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VBDAVTASdTRAS. I ADSTAYA. 


[Qcvinda 


NINBTBBNTH KHAI^PA. 

1. At tiM ttmo of eating, tlie first ir >rset that is taken should be considered as a 
Homs material. The first oblation that he offers let him do so with the Mantra ** PrifiAja 
Srihi.” Then PrAiia is satisfled. 

1 When tho Prina is satisfied, the eje is satisfied ; when the eje is satisfied, the snn 
is satisfied ; when the son is satisfM, tho consort of Viyn (Qjan) is satisfied ; when the 
consort of YAjn is satlsded, the Lord of Wisdom and Bliss is satisfied. The Djaia(oonaort 
of YAjn) and son role (the Basterq gate). When he, the Lord is satisflod, thM follows the 
aatisfhetion of the sacrificer, with his offspring, and cattle, and he gets health, and energy 
and intellectnal splendour. 

w ^ 0|qmt mq im w iii withr ii t h eiS 

yifts d N f i ^ s o n en fM tl n{ % hw ih lW wwi 
i i g fii wne « i Siwr m i s d ^ tlr i ^ ti 

iSrMirttavvt ii ii 

TWENTIETH KHA^rpA. 

I. Then when ho offers the second oblation let him offer it saying : ** Yyiniya SvAhi.” 
The Yydna is satisfied. 

1 When the YyAna Is satisfied, the Bar is satisfied ; when the ear is satisfied, the 
Moon is satisfied : when the moon ir satisfied, the consort of YAyn (Did) is satisfied, when 
the consort of YAyuis satisfied, the Lord of Wisdom and Bliss (YAyn) Is satisfied. The 
(Dis) consort of YAyn and the Moon rale (the Sonlhern Gate). When tho Lord is satisfied, 
then the sacrificer is satisfied, along, with bis offspring and cattlo, and he gots magnani< 
mity, bliss and Vedio splendour. 

meet m^we^ ii r ii eeS 

eta qeneuflnT^qeA lihwf 

qent iMt wiimwfaftiwiweefh 
Sieiidii ■selA^Rr ii r ii 

II Rr ii 

TWBNTY-nRST KHA^pA. 

1. Then when he offers the third oblation lot him offer it saying ** ApAnaya SvahA.'* 
The ApAna is satisfied. 

S. When the ApAna is satisfied, tho speech Is satisfied ; when tho speech is satisfied, 
the fire is satisfied, when the fire is satisfied tho Pritbivi is satisfied ; when the Ppithivi is 
satisfied, the Lord of Wisdom and Bliss (is satisfied). Pfithivi and fire rule (the Western 
Gate). When that Lord is satisfied then the sacrificer is satisfied, along with his offspring 
and cattle, with health, energy and intellectnal splendour. 

qt Bpnet wA Rr ei rw e i m ftr lu n ewa 

qcqnt dhsMi Sim qAq q^iifi i Risawiwfti mm 

Mfl l ftiiw d q tem w iqd Al i R i ti q ii 

iRi lifWin wet ti Rq ii 
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TWaNTT-SBOOND KHA^QA. 


1. Then when he oSere the fonrth obUUon, let him oier it ujlng ** BeminAyn SHhA." 
Thus the Semtne ie Mtlefled, 

1 When the SemAna la oatiafledt the mind In satiafled ; when the mind la aatiafled, 
Indra is aatiaOed ; when Indra is aatlaAed, Vidynt (the oonaort of VAyn) ia aatiafled ; when 
the oonaort or VAyn la aatiafled, the Lord of Wisdom and Bliaa ia satiafled. Vidyot (the 
consort of VAyn) and Indra rule the Northern Oate. When the Lord is satiafled, then the 
aaorifleer ia satiafled, along with hia ollApring and cattle, with health, energy and Intelleo- 
tnal apiendonr. 


awn ngflneida twsn ii \ ii 

^ ahiNtit w«t II II 


TWBNTT-THIRD EHA^QA. 

1. Then when heoflera the fltth oblation, let him offer it saying ** UdAnAya STAhA." 
Then the UdAna is satiafled. 

1 When the UdAna ia aatiafled, the VAyn ia aatiafled, when the VAyn ia aatiafled, the 
Akdaa ia aatiafled, the Lord of Wisdom and Bliaa ia aatiafled. The VAyn and IkAia mle 
(the central or Upper gate). When the Lord la aatiafled, then the aaorifleer ia aatiafled, 
along with hia offspring and cattle, with energy and intellectual apiendonr. 

V9 n mtiki Bw wM nf irq ki%9 fif 

wi% II ^ II da wf waiwi v 

wta fli g^ i l i tni k^ii Idheefk ew w i ^lMit 
brrw sAund fwa w iAf ft atw wNo :i « ii q^g^Rir 
BWi awi w iwneiifa ijAiNiadis^iwi lehitnifeea ifii 

fRr ^FifP w«t II Vi II 

TWENTY-FOURTH KHA^OA. 

He who, not knowing this Lord Vaiardnara offers an Agnihotra, he ia like nnto that 
peraon who removing the live-coals, offers libationa on dead ashes. 

1 Bnt he who knowing that Lord, thna offers an Agnihotra, he offers In fact oblation 
to all the aonls animating all bodies in all worlds. 

8. As the tuft of the IfhlkA reed entering into the Are is quickly redneed to ashes, 
thna indeed are burnt all hia sins, who knowing the Lord, thus offers an Agnihotra 

4. Therefore, indeed, if such a knower gives what is left of hia food to a GbandAla 
even, it would be offered in the ValsvAnara Self of the Chan d Ala. 

5. On this is the following stanza As here the hungry infants cluster round their 
mother, so do all beings have recourse to Agnihotra. 

In the Clih. Up. V. 11. 1 we read ** what is our Self, what is Brah- 
man** and again V. 11.6, “You know at present that VairfvAnara Self 
tell ns that *' and further on V. 18. 1, “ But he who meditates on the 
VaiifvAnaTa Self as span long, he eats food in all worlds, in all beiiiijvs, 
ill all Selfs,** (Chh. Up. V. 11. Band V. 18. 1 '. Further on we find a des- 
cription of this VaidvSnara fire in the following terms (Chh. V. 18. 2, Ac.). 


VBI^AKTAWTRAS. I adhyaya. 


[Oovinda 


“ Of that Self called Vairfvfinara the head is called the Sutejas, the 
eye ia Vidva-rdpa, the breath is Prithakvartma, Ac.** 

(Dottftt). — Now the doubt arises, what ia this Vaidvaoara (ire. Is it 
the fire, by which the food that ia eaten is digested, or ia it the Divinity 
called Agni, the presiding deity of fire, or is it the elemeiital fire, or ia 
it Lord Vi^pu. For Vaidvsnara is used in all these four senses, and since 
it is a common term, its meaning is not well defined, and may mean any 
one of these four things. To this objection the next Sdtra gives the 
following reply : — 

8&TRA I. S. 15. 


VaiSf: Vaidvanarthi the (God called) Vaidvinara. The term Vaifivlnara 
denotes Brahman. He who contains aii men. mnw Sadhlrana, common 
iwri^hda, term or word Videsar, because of the distinction. 

25. The term Vaisvanara in the Chhandogya pas- 
sage V. 11. 6., and 18. 1., denotes the Supreme Self, because 
this common term Vaisvanara is qualified by epithets which 
are distinctive attributes of the Lord.— 56. 

OOMIf BNTARY. 

The VaMvHiiara of the Olih. Up. passage denotes Vifiiu, because 
the common term is qualified there by the attributes of Vi^pu. The sense 
is this, that though this word Vaidv&nara is used in those passages as a 
general term, yet it denotes Vi^nn. Because common terms like ** heaven 
ia its head,” Ac., when qualifying this VaidvAnara, restrict its scope to 
Vifnu. As the common terms Atman and Brahman are restricted to 
Vifnu. Moreover, the result which a person gets from the knowledge 
of VaidvAnara is such which can only be obtained from the knowledge of 
Yi^nii. Thus that text says ” As the fibres of the IsikA reed when thrown 
into the fire, are burnt, thus all his sins aro burnt *’ (V. 18. 1. A 24. 3). 
Now the burning of sins, is a distinctive mark of Vi^nu, for no one can 
burn away sins but He. Therefore, Vaidvauara means Vi^pu. Moreover, 
etymologically also, the word VaidvAnara may mean Vi^^u; for it is 
composed of two words Vidva meaning ” all,” and nara meaning ** men ; *’ 
namely, ” He who contains all men within himself ” and such a Being is 
Vi^nu. 

8CfTRA^l.a.l5. 

m » ^ H 

SmaryaniAnam, mentioned in Smriii. Anumanam. infe* 

reiice. Syftt, may be iu, because. 
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26. The Smriti text may also be An inferential mark 
of the Vaisvfinara being the Highest Self. — 57. 

OOmOMTlRT. 

The word " iti ” denotes a leaaon. In the BhagsTsd Gttt (XV. 14) 
the word Vsidvtnsrs is ezinseBly applied to the Ldrd. S||{ 
anfhpit Hw i ftw * “ luiring become Vaidrinsra, take ptiaseesioa of the 
bodies of breathing things.” Here a tmth aibont Yinm is declared, in 
a Smfiti passage, and from it we mi^ infer that the VaidTAnara VidyA 
tangbtin the ChLUp. alao lefeia to this mystery of Vimn. Hence 
VaidvAnars is Viipn. 

In the next Sdtia, the snthor removes the donbt, that the VaidvAnara 
may denote the gastric fire. 

sOtralxit. 

s i B i bmw 

ssulk*a. l^bdAdibhyah, on account of tbe words, Ac. Antar, within. 
sAmrv PratifthAnAt, becanse of abiding. Cha, and. Neti, not so. ^ 
Cbci, if. w Na, not sir TathA, thus. (St Ofift', meditation -on Vis^u. l^llf 
UpadedAi, because of being taught. ISPISIV AsambbavAt, because of im- 
possibility. gnAlf Purufapvidbam, having the shape of a man. srik Api, 
also, er tpif Cha enam, and Him. vNNk Adhiyate, they read. 

27. If it be objected that Vai^finara cannot be 
Vi^^u, because there are express words stating otherwise, 
aud because it is described as abiding within the body of 
man, we say, no; because meditation on Yifnu is thus 
taught : because it is impossible that it should denote any- 
thing else in this passage ; and lastly, because they describe 
Him as having the shape of a man. — 58. 

OOMMSIITAIIT. 

An objector saya : VaidvAnara cannot be for two reaeons, 

firat there ia an expreaa text aaying that VaidvAnara ia fire ; and aecondly, 
it ia deacribed aa abiding within die body, and performing aome funo- 
tiona therein. For aaya the text: — ^“Ayam Agnir VaidvAnara!)’' thia 
Fire (ia) VaidvAnara. Here the two worda ” Agni ” and ” VaidvAnara ” 
are ahown in caae of appoaition, moreover in the aection under dianumiin n 
we find “ the heart ia the OArhapatya fire, Ac.” (CM. Up. V. 18. 2.). 

It repreaenta the VaidvAnara fire aa abiding within the heart, and 
la 




vbdinta-sOtsas. I ADHYAYA. 


tObviti^o 


cooBtitiiting a triad of sacred 6 re 8 . Moreover, further on, it is shown that 
this VairfvAnora is the fire on the altar of the heart, in which internal offer- 
ings to PrAijuw are made. It is also represented as shaped like man and 
abiding within man, in a Vedic passage. For all these reasons VaMv&nara 
is not Vi^iu. 

Tlie present Sfitra answers all these objections. The VaidvAnara 
is not the gastric fire, because Vi^u is described as such, in order to teach 
meditation on Him, in the form of Internal Fire. If it meant the gastric 
fire, then the description of the heaven, Ac., being its head, would be in- 
dppropriate, so also the Vajasaneya Brohmana declares 9 ^ 

^ R ** He who knows this Agni VaidvA^ 
nara, shaped like a man abiding within man.” (^tapatha Br. X. 6 . 1. 11). 
If it meant the gastric fire, it would no doubt haiTnonise with the des- 
cription as abiding within man, but the further description that it has 
the $hape of man, would not be congruous. While in the case of Vi^niu, 
botli descriptions become harmonious. 

Next the author sets aside the view, that VaidvAuara of this passage 
means the devatA called Agni, or the elemental fire. 

atTTBA hxn. 

u 1 n Mq 11 

war Ata cva therefore,' for this reason also. ^ Na, not. ^aur Devata, 
the presiding deity of fire, iqis BhOtara, the element of fire, w Cha, and. 

28. For the same reason Vaisv&iara is not the pre- 
siding deity of fire, nor the element fire. — 59. 

OOHMINTARY. 

An objector says : The prending deity of 6 re is a mighty being, 
p ^M^nwning gteaX lordlineee, power and heaven, Ac., may very appropriately 
be its head and other memben, and therefore tho paeeage may very well 
apply to him. It may also apply to the elemental fire aleo. Thus the follow- 
ing mantra of the $ig Veda shows that Agni also poeeeeses the same 
attribatee (Ijlig Veda X 88 . 3) i— 

^ tnS<iT iii{|liiniitwis tnfcft i 

** Who in the fom of son perrades the esrth, the heaven end the inteniwee, that 
fl»e,Ae.** 

To this objection, we reply, that for the reasons already given, 
VaidvAnara is not the deity of fire, nor the elemental fire, but the Supreme 
firahmaD. No doubt, in the mantra above quoted, Agni is spoken of in 
very high terms, but they are mere woi'ds of praise and should not be 
t ftVAn in their literal sense. 
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iron.'^We f»th«r ihia!^ that Agal pvatoad In hymn W of Book X of the Big Tada 
may Tory wall maan the Snyfama Lord or Sla drat bagottan, tha Anointad, tha Primal 
Baerlfloau 

The word Agni itself directly and primarily denotes the Sopieme 
Brahman also, just like the word VaidvAnara. This is the opinion or 
Jaimini and the author mentions it in the next SAtra. 

sOtra Lite. 

im m ii 

Sak^t, directly. Api, also. Avirodbaro, no objection ; 

DO coatradictioa. ^99): Jaiminib, the aage Jaimioi. 

29. Jaimini is of opinion, that the word “agni” di- 
rectly may denote the Supreme Brahman, without any con- 
tradiction. — 60. 

OOMIIBMTART 

As the word VaidvAnara literally means “He to whom belong all 
men,” or “ who is the leader (nara) of all (vidvaX” so the word agni and 
aimilar other Vedic words denote etymologically the Suj^me Brahman. 
Agni is derived from the root “ agi ” to jfo ; with the suffix *ni.* tmft i : 
Agni thus means : — “ He who leads others” or “ who gives birth to all 
others.” Aftgayati iti agnih : “ the producer or generator of all,” or 
agre nayati iti agnib. Therefore etymologically the word agni meana 
Vi(9n, and ao there is no contradiction in tlie phrase '! agnih vaidvftnara;” 
for both mean the sdme thing. 

In the above passage of the ChhAndogya Upani<}ad nnder discuasion, 
agni vaidvAnara ia described as having the size of a span. How can the 
non-limited Brahman, be limited by the measure of a prAdeda or a span ? 
To this objection the author answers by the following SAtiaa : — 

hOtra 1. 1 ao. 

IM I ^ Mo H 

RpNifc : Abhivyakieh, because of manifestation. fA Iti, thus. WifUfcg: 
Aifmarathyal^, the sage A^marathya. 

30. The sage Asmarathyah is of opinion that Vai^ 
v&nara is represented as having the measure of a span, 
because thus He manifests himself in the heart of His 
devotees in meditation. — 6X. 

OOUMBNTART. 

nte devotees who meditate- on Brahman in their heart as having 
the uze of a span, see him of that size, because He manifests himself to 
them in that form. This is the opinion of Admarathya. 
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■OtRALlIL 

IM I ^ Mt II 

Aniwmiite^, beeauie of remembering or meditating. f(^ Iti, tliua. 
ftaft: BAdaril;, the uge BAdari. 

31. The sage Bfidari is of opinion, that this measure 
of a span is a mental device, to &cilitate meditation. — 62. 

OOMlfBMTlRT. 

The size of the heart is that of a span, and as Brahman is meditated 
as abiding in the lotos of the heart, the man inTolnntaiy associates him 
with the size of a span. This mental association or suggestion or 
anuamfiti is the cause why Brahman is called prAdeda mAtia, tiie measure 
of a span. This is the opinion of BAdari. 

sOTiULt.ll 

II ) I ^ I II 

Sampatteh, because of lordtineas or majesty, hi, thua dMft: 
Jaiminib, the sage Jaimini. gur TatAh, in this way. H Hi, because. g4g|% 
Dardayati, (the druti) shows. 

32. According to Jaimini the Brahman is said to be 
ol the measure of a span, on account of His mysterious 
polders, and because the Sruti, in other passages, riiows 
that the Lord posisesseS such powers. — 63. 

OOMMSSTART. 

Though the Lord is alLperrading, yet He is said to have the size 
of a span, because of His sampatti or lordliness and possessing incon- 
ceivable mysterious power, by which He can appear as such, and this 
f^an-body does not limit or condition Him. This is the opinion of 
Jmmini. The reason for this is that there are direct tests showing that 
the lord posaesaes such traaoendental powers. As says a verse viMl 
I- “He is oneGtovind whose f(»m is sat, chit 
andAnanda.” Htul^ ^VnUfH' though- one, appears 

in manifold forme.*' The texts like these show that on account of His 
inconceivable power, apparently contradictory attributes are co-existent 
in Him. Such as though He is knowledge. He appears as having a body, 
though He is oni He appears as many, Ac. This will be explained 
in greater detail as we proceed further. Though all-pervading ihereia 
no impropriety in ascribing to Him a limited form. 
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SOTJtTALlU. 

IM U MX tt 

im^|% Amanaiili, they recite, record or declare. ^ Cha and. fdf 
Enam, thia, ilie inconceivable power, Asmin in that, in Him. 

33. They (the Atharvanikas) recite a text with regard 
to Himi as to this power. — 64. 

OOlUfBSTART. 

The poaaeanon of this tnysterious power by th* Lord, is diieedy 
recorded in their text, by the Atliarrapikas as regud to the Sapreme 
Self. Thos in the Mus^ahA Upanifad He is sud to be witbont hands or 
feet, yet seising all and going eveiywhere (I. 1. 6), “He is said to 
possess inoonoeivable paradoxieal powers ” (HI 1. 7). So also in the 
Kuvalya Upani«ad 21 : “lam without ban^ 

or feet, my powers are mysterionA” So also the Smriti says -snUftrit* 
I “llie SelL the Lord transcendental possesses in- 
6nite powers" (^h&gavata PftrAps). 

By giving above the opinions of several sages, like Admarathya, d»., 
it is not to be understood that there' is any conflict between thm (pinions 
and that of Vy&sa. The sage Vyiaa hdids all those (pinions. They but 
rsfleet a portion of bis mind. As says a text : — 
aiMPivfhMil RiQif WafwPr i 

stgM leTWiily tain vp M tlioir owiit a few oC the jodgeieoli that fom 
peKoCtheepaoionamiiidof Yyiaa and make nao of them, even aa hoeaea, Ao., enekiae 
poHionaofapaee.’' (akuda Paripa). 

Hera ends the Second PAdaof the First AdhyAya of the VedAnto 
Sfitns and of the Qovinda BhA^ya of Baladeva VidyAbhAfapa. 



adhyAya first. 

Pada Thibd. 


May the king of the Devae, who out of Hie great compaeBion.supporta 
this whole oniretee of helpless beings, be propitious to me : may that 
Qoviiida, Lord of Supreme Bliss, draw my heart totrards Him. 


AdhikaraiM I.—The abode of heaven, de., is Qod. 

In this tliird pAda or chapter, some texts will be discussed, in which 
there are express indications that may apply to the Jlvs or PradhAna, 
but which however are to be construed as applying to Brahman. 

Vifaya : Thus.in the Mu^d* Up. (11. 2. 5.) we find 

imt fif «lPt I 

iriAiif iPiM vRiiraiivvr Rif^ 

"Bela whoa ike hMvaa, thaaeithend tkeikjwe woven, the aiad elio, witk all 
the fltel eiie ; know Him elone as the Self, and leave ofl other words, He ts the bank (Seta) 
of the louMrtaL" 

(iSoubt). — Here arises the doubt, whether tlie being spoken of as the 
abode of heaven, earth and so on, is the PradhAna or the Jlvs or the 
Supreme Brahman. 

(i^lreapakra).— The Pdrvapakfa maiutains, that it refers to the 
PradhAna, because it is the cause of all effects ; therefore, it is more 
appropriately said to be the abode of heaven and earth, &e. And it is 
very rightly called the Bank of the Immortal ; just as milk comes out of 
the udders of a cow in order to nourish the calf, so the Prakpti, though 
Unintelligent, engages to bring about the release of the individual soul 
or Puru^a, and is rightly called the Bank of the Immortal. The word 
Atman or Self is metaphorically applied to Prakriti, either because she 
gives everything pleasant to the individual soul, or because she is All-per* 
vading. Or the above passage may refer to the Jlva, who, as enjoyer of 
all experiences, may well be said to be the abode of heaven and earth, for 
the abode of heaven and earth refers to the things experienced by the 
soul. Moreover it is a well-known thing that the mind and the vital airs 
(mentioned in the above mantra) abide in the Jlva and are characteristic 
attributes of the Jlva. 

{Siddh&ntah—To this the author replies by tlie following 
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sDtra 1. 1. 1. 

^ Dyu, heaven. i|: DhO, earth, inft Adi, &c., and the rest, anum 
Ayatanam, abode, ff Sva, peculiarly its own. Wf l^abdet, because of the 
word, 

1. The abode of heaven, earth, &c., (mentioned in the 
Mimd* Up.) is verily Brahman, because the peculiar term 
used about Brahman occurs therein. — 65. 

OOMMBNTARY. 

The peculiar term designating Brahman is tlie phrase “ the bridge 
of the Immortal,*’ a phrase which is never applied to Prakfitior Jlva. The 
word 8etu translated as Bank or bridge, comes from the root sinoti, mean- 
ing to bind and so the phrase AmriUuya setu means, He who causes 
Immortality to be obtained or the Giver' of Immortality.” Or the word 
Seta may mean bridge or bank, and is used here as a simile, that is to 
say. Brahman is like a bridge, t)iat thrown over rivers, Ac., helps one to 
reach the otlier bank ; so He is like a bridge, to cross over this ocean of 
SaifasAra and reach to the other bank which is Mukti. Therefore the 
phrase ” the bridge of the Immortal ” being peculiar to Brahman, the 
above passage refers to Brahman. Moreover there are other texts to the 
same effect, showing that Miikti is given alone by Brahman, namely. 
Brahman alone is the Giver of Immortality. ” Knowing Him alone one 
crosses over death, Ac.,” says another text, (Svet. Up. 91 ^ 

). 'Jlie autlior gives a further reason, in the next sfitra : — 
S0TIU.-L S. I. 

pa Mukta, the released, wqca Upasripya, creep ng up to, resoriing to. 
savtoif Vyaprdesat, because of distiact pointing out, because of declaration. 

2 . Because it is declared, that this abode of heaven 
and earth, is the summit to which the Released slowly creep 
up. — 66. 

COMMENTARY. 

In a subsequent mantra of the same Upani^d, we hud the following 
declaration : — ^ 

** When the soer sees the golden coloured Creator and Lord as the Person from whom 
BrahmA arises, then possessing true kiiowlodge, he shakes off good and evil, and, free 
from passion, reaches the highest similarity. "~( Mu. Up. 111. 1. 8.) 

This Being whom the Releaaed reacli cannot but be Brahman. 
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[Oomnda 


«0TEA^Lt.l. 

t M I ^ n 

n Na, not. mmw . AnumAnam, the inferred one, f. e. Matter, imf- 
vaof A-tad-^bdtt, because there is no word dei oting it. 

3. The Pradhfina is not the abode of heaven and 
earth, because there is no word denoting it to be found in 
that passage. — 67. 

COMMSHTABT. 

Id the passage under discossioo, there ia no word describing the 
non-sentient and unintelligent PradhAna. Therefore PradliAna, called 
here *' die inferred one/* is not the abode of heaven and earth. On the 
other hand, words like omniscient,’* Ac., are found there. 

8imu.-i.i.4. 

II 1 1 ^ i 9 H 

aiW*fg PrAQS-blirit, the suoporter of PrApa. f.#., the Jiva w Cha, and. 

4. The individual Soul also is not the abode of heaven 
and earth, because there is no word denoting it, in that 
passage.— 68. 

OOMUBSTABT. 

The word “ not ” is undentood here, from the preceding sAtn : so 
also the clause giving the reason, namelj, a-tad-dabd4t “ there is no word 
denoting it.” Nor the woid Stman, employed in that passage, can be 
taken to mean the Jiva only. For the word ” Atman ” is derived from 
the verb %/atati “ to go,” and means the Alhpervading Brahuua, primari- 
ly ; and secondarily, only it denotes the individual soul. Moreover the 
epithets like ” all-knowing,” Ac., found in the above passage, are appro- 
priate only to Brahman. Therefore, because there is absence of words 
denoting theJlvain that section, therefore, the abode of heaven and 
earth cannot bo the individual aoul. 

The individual soul is not meant for this additional reason also. 

sOntA^Lia. 

H M ^ I H II 

^ Bheda, difference, Vyapadeiat, because of tbe diaiiiici 

pointing out w Cha. and. 

5. And because the difference between the individual 
soul and the Supreme Self is distinctly pointed out, in that 
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passage ; therefore, the Jiva is not the abode of the heaven 
and earth, <&c. — 69. 

OOMMSMTAltT. 

The phnae “know Him alone as the &tman “ (II. 2. 5) distinctly 
shows that the Brahman alone is the true Atman, and is separate from the 
Jlva. 

80TIU.-I.I.6. 

sniTitn^ii ! M i ( H 

SSmv PrakarapSt, because of the context. 

6. The context also shows that the Jiva is not the 
abode of heaven and earth, &c.'— 70. 

OOMMHRTART. 

'I'lie Upani^ad opens with the question : Nvifl 

Sir, what is that through which, if it is known, every 
thing else becomes known ” (I. 1. 3). This question relates to Brahman, 
and so the answer must refer to Him aud not to Jiva. 

80T]iA.-I. I* 7. 

^ li t i ^ I v9 II 

(Mk Stliiti, abiding. miiiHiq AdanabhySm, eating. ^ Cha, and. 

7. And on account of differences of state of the two 
birds, one merely abiding and the other eating, it is not the 
Jiva that is referred to here.~71. 

OOMIIKHTART. 

After having premised that He is the abode of heaven and earth, 
thedrutigoesontoeay: «nnqr«iird nr I 

ll “Two birds of beautiful 
plumage, inseparable friends, nestle on the same tree. One of them eats 
the fruit, thinking it to be sweet, without eating the other merely abides 
and shines (Mu. Up. III. 1. 1). 

Now this being, that mefelj abidea and ehlnes, would not have been Brahman, in 
that eaee only, if there were not in the preceding paoeage, the statement that he is the 
abode of the heaven and the earth, Ac. For had the Brahman not been mentioned in thin 
psssage, then theeudden mention of Brahman In this bird passage, would have been 
irrelevant While the deeoription of the Jtva would not have been inappropriate, for as 
theJiva isw^-known, ithasbeen deserlhed here. Forthls reason also theabodeof 
heaven and enrth Is Brahman. 

Nofe.- Of the two hirda, the one that merely illamiaeo, would have referred to non- 
Brabman, if the preceding pnssage (Mnpd. II. 1 I) had not referred to Brahman. In 
order to mnko this ** bird-passage *' applicable to Brahman, it is ahsolntelj neeesssiy to 
mska •* the heaven-harth*’ passage also appKoahle to Brahman. 

14 
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VSDMASt/TBAS. I ADBiTiYA. 


Adhikarana II.— The Fvlnesa ia Brahman. 

• 

iVi^ya.) In the Chh&ndogya Up., in answer to the question of 
NArada, the blessed Ix>rd SanatkumAra after describing Name, Ac., says : — 
** The Bbflmfi ought to be enquired into.” Then NArada says : — ” teach 
me 0 Lord, the BhfimA.” Then SanatkumAra says : — ” Where one sees 
nothing else, hears nothing else, knows nothing else, that is fulness 
bhAmaii.) Where one sees sotnething else, hears something else, knows 
something else, that is the Little (Alpam)” (Chh. Up. V]]. 23. 2i\ The 
whole passage is given here 

FIRST KHA9PA. 

ffir tnw i f ii f mtfmi N 

1 ^ 

mfuraw ii^pn m nwia ww qw rw 

iRii Sni Ir 

oNmiad^i^ Sni «pv«> ytmnniNmqnS 

twin ^ ^iimn V iNtr 

ii » ii « nm 

*irf aanv *Wf awartf aaftr ^ aiw aalf anit cSr 

aiiit an nft innnK^H^ ii h ii 

^ mat amt ii ( ii 

1. NAnda approached Sanatkamlra and aaid, ** Toaoh mo, Sir." He said to NArada 
** tell me Srat what then knoweat alreadjr, then oome to me and 1 ahall tell thee what la 
beyond that." 

A. NArada aald ** 1 know, Sir, the Rig Veda, the Yajur Veda, the SAma Veda, and the 
Atharva Veda, the fonrth ; the ItihAsa PurAna which is a fifth book among the Vedas ; the 
science of ancestors, the soienoe of nnmbera, the science of DoratAs, the solonoe of trea- 
sore finding, the ondiTided original Veda and its twenty-four branches, the Superhuman 
Deva sciences, the science of Brahman, the science of ghosts, the science of politics, the 
science of stars, the science of serpents and Dera-ofilcials (Gandhartas) ; all this I know, 
O venerable Sir." 

8. **But8lr, with all this, 1 am like one who knows the Mantras only (1 know the 
names of the Lord only), but not the Lord. I have heard from personages like your honor, 
that he who knows the Lord overcomes the grief. 1 am in grief. Therefore, 0 Sir, take 
me over this ocean of grief." SanatkumAra said to him *' whatever you have read is verily 
only the name of the Lord." 

4. Verily Name is the ( presiding deity of tlie) Rig Veda, the Tajnr Veda, the SAma 
Veda, and the Atharva Veda, the fonrth, and the rest. All these are verily Name only. 
Meditate on Brahman in the Name. 

fi. He who meditates on Brahman In Name, gets freedom of movement throughout all 
that region over which Name haa her sci»pe ; he who meditates on Brahman in Name (Uf A). 

** Is there something better than Name?" "Yes, there is something better than 
Name." "Sir, teU it me." 




BMfjfft.] 


/// PADA, I ADUIKABA^A, SO. 7. 


107 


aiOOlfD KBA99A. 

nwii ^lifA 

siM^ wit 4*111^ II ^ II 

1% HriN ««v II R II 

1. Speech If better than Name. Speech makes os understand the Hlg Veda, Tajnr 
Veda, Sima Veda, and as the fosrth the Athanrana, and the rest. Meditote on Brahman 
In speech. 

I. ** Is there something better f’han speech f" ** Tes there Is something better 
speech." «• Sir, tell it me " 

THIRD KHANPA. 

lie 41V «ne 44r 1 1 «ime iiT %ib A aioh 
vnn^ vm V vdisv^ fr vvr vmivee^vvrda vd 

HOW wieRr II \ II vibR we Hwftifviewer viviiescIMa 
ve wvn(.i<dOvra ii v ii 

iRr sAvt o«v II ^ II 

1. Mind is higher than Speech. For when two mjrobalans or two plnms or two 
Haiitekl-fralts, are held in the closed-flat, they are therein enclosed, so are Name and 
Speech Inclnded In the mind. When one wishes to stndj the Mantras, he docs stndy them, 
Ac., in Mind is Brahman. Meditate on Brahman in Mind. 

1 ** Is there something better than Mind I" " Yes, there Is something better than 
mind." "Sir.teUitme." 

FOURTH KHANPA. 

WIW ^ WWSSWf swiiftwRi W 15 

wiftr ipmi wwPw n^ii tiwAni II ( II infvftviaio|A- 
HM|vif)r o w e«v«< II V II 

van wv» Cowiiynw Cwqiev wv i v> HetNf» 1^1 

ArogA wftittl 

1. Will (Mitra) is better than Mind. For when a mac wills, then he thinks in his 
mind, then he utters speech, and sends it fourth in.a naiue. In a name all Mantras are 
Included and in Mantras abide all ritual works. 

1. All these, thereiore, haye their one refuge in will. Haye the will as their Lords, 
and abide in will and so on. This is will. Meditate on Brahman in will. 

A " Sir, is there something better than will ? " Yes there is something better than 
wilL" Sir, tell It me." 

FIFTH KHA9PA. 

tavtvivu|viii^vvrt SwtsvCvwv^sv wmovvive' 
vig v i tfl^v ft i vrio H*vr w wf^ v*#v wrtfU 1 1 r viar v vr 
wifRi f^dvivvif^ aranvrf^ ftiu aRiftviPi R % R w 

vfwuifi^ iRi arvsnv v*^ wvpv wHNRt r ) r 

qcvvt vrw R H R 
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VEDAtITA-SOTRAa. I ADEYAYA. 


[Oovinda 


1. Flickering memory (Agni) is verily greeter than will. For when a man recollects, 
then he thinks in his mind, then he sends forth speech, and sends it forth in a name. In 
name all Mantras are included, and in Mantras abide all ritual works. 

2. All these (beginning with mind and ending In sacrlllee) have Chitta as their 
centre, have Chitta as their lord and are supported in Chitta. Meditate on Brahman In 
Chitta. 

8. ** Sir, Is there something better than Chitta ? " ** Yes, there is something better 
than Chitta." ** Sir toll it me." 

SIXTH KHAiypA. 

t\* 

1. Dhyina is better than Chitta. The earth is in meditation, as it were; and thns 
also the sky, the intermediate region, the heaven, the water, the mountains and Divine 
Men. Meditate on Brahman in Dhydna. 

2. ** Is there something better than Dhyftna ? " ** Yes, there Is something better feh #q 
Dhyina." Sir, tell it me." 

SEVENTH KHAI^PA. 

finnftwf vmnat fiirruiilr 

<nwin i^ iv a n w 

HU ^ 

II R II 

ifif mnn «««: I v» I 

1. (Jnderstanding is better than Dhyina. Through understanding one understands 
the Dig Veda, the Yajur Voda, the Sima Veda, and as the fourth, the Atharvana, and the 
rest, food and its savours, this world and that, all this we understand through Under- 
standing. MediUte on Brahman in Understanding. 

2. " Sir, is there something better than Understanding 7 " ** Yes, there is something 
better than Understanding." " Sir, tell It me.” 

EIGHTH KHAi^UA. 

M9 OT ® RnWWlft^Sl MWIWWWWtt W IW[T 

qRwwMvei 

dm? dvr *wifii wiRr ftwim Jwfir t 

fiigRr ^hH Rift^gr «h<tqe^ 

MU e *13# <iwaew *w# imuw miRr 

St 13 # nd^irdsftn mwCumPfi iRr leiw mSinifs, 

iSlRiRrN^N 


not Tft ewti < a 
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1. SpiritttAl power Is wllj gre»ter theo UndersUndfng. Here in this world, one 
powerful men of spirit mekss e hund^ men of nnderstehding tremhle. If e men is 
spirltnellj powerful, he rises to higher pienes, rising to higher plenes, he serres the 
Mesters, sorrlng the Mssters, he ettreots Their attention, attraeting Their atlpotion, he 
gets Their teachings and gets Their audience ; then he ponders orer Their teachings and 
begins to understand them, and act upon them; thus he becomes wise. By power, the 
earth stands firm, power the intermediate world stands flmi, by power the Dera Loka 
stands Arm, by power the mountains and Birine men, by power the cattle and birds and 
herbs and trees and beasts down to worms, insects and ants stand firm, by power the world 
stands Arm. Meditate on Brahman In Power. 

% He who meditates on Brahman In Power gets freedom of morement through the 
region on which Power has his scope.* He who meditates on Brahman in Power. ‘'Sir, 
is there something better than Power?'* *' Yes, there is something better than Power.** 
••Air, tell it me.** 

NINTH KHANBA. 


sdsiw wn<F9?i^i in undisun!* w i fti nw 


1. Food (Animddha or spiritual lote) is better than power (spiritual knowledge). 
Meditate on Brahman in food. **8ir, is there something better than fbod?** ** Yes, there 
Is something better than food.** ^ Sir, tell it me.** 

TENTH KHANPA. 

El W W MMm HTMI Wl EMm 

vmr vqnmr 

^ I I 

1. Water (Pr&na or Spiritual Peace) is higher than food (Spiritual love). Therefore, 
if seasonable rain were not to fall, all liring beings become wretched from a dread of food 
being scantily produced ; while If the fall of rain is seasonable, all liying beings rejoice^ 
saying there will bo plenty of food. Meditate on Brahman in water. 

S. •«Sir, is there something better than water?** ** Yes, there is something better 
than water.** ** Sir, tell it. me.'* 


ELEVENTH KHANPA. 

Sniqamf<l<q% w iRr ^ 1 1 R wnwiNdT ay fUr Mr 

nw mC »i*iRW.«4W^fir R ^ i 

«««: R u R 

t. Fire (Indra or the Are of genius) is Terily greater then Water (Spiritual Peace). 
Therefore, when it pervading the air, heats the atmosphere, people say ** It is warm and 
sultry. It will rain." Meditate on Brahman in Piro. 

1. **Sir, is there something better than Fire?** “Yes, there is something higher 
than Fire." •« Sir, tell it me.** 
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TWELFTH KHAVQA. 

MHvt^^PwvKnmn^ 

WIIVIVI1I4 ^ I % I 

WOfBt w. I I 

1. Ether (UmA* or the etetdy light of genius) it higher then Fire (or the flro of 
genint). Meditate on Brahman in Ether. 

1 ** It there tomething better than Ether ?'* ** Yet, there it tomething better than 
Ether." *« Sir, tell it me.'* 

THIRTEENTH KHA1«J[)A. 

If iiw ie n » i5n wf ( I nmt wn<i<n Rr 
fmvw <pt i r i 

«««: a til 

1. Memory (Rndra or Spiritual Omniscience) is higher than Ether (or Spiritual 
genint). Meditate on Brahman in Memory. 

1. ** Sir, is there something better than Memory ? " ** Yet, there it tomething better 
than Memory." **Sir, tell it me." 

FOURTEENTH KHA^UA. 

miplhvM eisv vrargqn^a t tnonr 

^ ewrow T STW i a 

119^ wm* 1 1« a 

1. Hope (Sarasyati or the bliss of divine vision) it better than Memory. Kindled by 
Hope, Memory readt the tacred Hymns, performs ticriflces, desire tons and eattlea, detiret 
thit world and that. Meditate on Brahman in Hope. 

1 ** Sir, it there tomething better than Hope?" "Yet, there it tomething better 
than Hope." "Sir, tell it me." 

FIFTEENTH KHANKA. 

wf fro wififiiT 

srarafipfv snei Rmnidr 
iiRnsndvraninR weinra vimfip wr d unv a | a urd dtmSr 
inrita vvr nfqdvirsR satv 

yi in mnOa 1 1 a 

1% a a 

1. The Chief Breath (Pripa) it verily greater than Hope. At the tpoket of a wheel 
are all attached to the nave, to in thit Chief Breath are all attached. But the Chief 
Breath himself moves, through the Supreme Breath. The Supreme Breath gives to the 
Chief Breath all that He detiret, (when the Print meditates for souls to the Supreme) ; 
yea gives to him, hit very life. Thit Supreme Breath it verily father, the Supreme Breathi 
the titter ; the Supreme Breath, the teacher ; the Supreme Breath, the prieat, 
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1 The Sepreme Breeth wllj exieU in nil theee. He who eeee it thiiB, pemitiei 
it thne, knowe it thus, beoonee the teeoher of the higheet troth (etiTldin). If the people 
eej to him, thou nrt nn AtiTtdin, let him enj 1 am en AtirAdin. He need not oonoenl It 
le there* Sir, eomething higher than PrAna** ? ** Tee, there ie aomething higher than 
MpiL" Sir, tell it me."] 

8IXTBBNTH KHA^PA. 

f^OiiilhaairiiRi sw «i«er Mnira ih 1 1 ■ 

Wl K\i 

1. (The Lord called the Tme ie higher than PrApa). Bnt he in reality ie (a higher) 
AtirAdin, who doclarce the LordVifpn to be the True. ** Sir, may 1 become an AtirAdin 
by the grace of the True ? " ** But we mnet (Cret) deeire to know the Tme.** ** Sir, 1 deeire 
to know the Tme." 

SBVSNTBENTH RHAlj^PA. 

^ I ftw i e r ewi i^hnindniwif idr 

IlmPI iVniraHBIIina iwfOT iVraiVrei III 

ifr mom t {<»t 

1, When one onderetands (the Good Lord as Omniecient) then one deelaree the Good 
Lord (Satyam). One w^o does not understand (Him as Omniecient), cannot deolare Him 
im the Good. Only he who understande the Onmiselent, can deolare the Good. Thie 
Onmieeient, howerer, rre mnet deeire to. understand. **Sir, 1 desire to nnderetand the 
Osdnieeient.'* 

BIGHTBENTH KHA9))A. 

hniraifriiAr ftweflr 
I tfs irf ^dR r sftr imd hHi s i e i 

we y s * rwt a a 

L When one roaliseo Him as the Thinker, then one knowe Him aeOmnieoient. One 
sdio does not so realise cannot .understand Him as Omnieoient. Only he who knows thus 
understands the Omnieoient. This Thinker, however, we mnet desire to understand. **Sir, 
1 deeire to understand the Thinker.'* 

NINETBBNTfl KHA^pA. 

^ I laynwr 11^ ryatr ii3t euf d« f^VT- 

hndh.anrt Mirie iRr a ^ a 

mm a a 

1. When one knows Him as Holy, thou one knows Him as Thinker. One who does not 
know Him as Holy, cannot know him as Thinker. Only He who knows Him as Holy, can 
know Him as Thinker. This All-hoiy, however, we must desire to understand. **8ir, 1 
desire to understand the Ail-holy." 

TWBNTIBTH KHASPA. 

qyrtfMlRsm arynRr eyrnRr uyaihr 

wn ww wratfiwwwff wwf inwH Ttni w iwr 1 1 1 

iRr ibiP w>«> a R* a 
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I. Wh«a one knows Him M Arm, then me belioTM Bin bolj. One who hm no kiiow>> 
ledge of Hit flrmneen, ennnot beUereHIm at holy. Only he who known Him M Bm. bo- 
lieTen nm en holy. Thin Arm Iiord, however, we mnnt deeire to nndemtnnd. "Sir, 1 
denlie to'nndemtnnd the Ann One.” 

TWENTY FIRST KHA^RA. 

lAvWot wmt H I 

When one known Him an Grentor, he known Him an haring flrmneaa. The man who 
•dona not know Him an Creator, can nerer know Him an haring flrmneaa. He alone known 
Him aa Arm, who known Him an Creator. The Creator, therefore, ahonld one desire to know. 
**8ir, I desireto know the Creator.** 


TWENTY-SECOND EHA^DA. 

IRJf % 5^ WIigEI BViqi VliVf 

Qir m ftidifiraH«ijiiRi Qn ww wmra tRi 1 1 1 


1. When one knows Him aa Pleasure, He knows Him as the Creator, he who does not 
know Him as Pleasure, does not know Him as Creator. Realising Him as Pleasure alone, 
one knows Him aa Creator. This pleaanre, howerer, wo mnnt desiro to nndemtand. **8ir, 
I desire to understand pleasure.** 

TWENTY-THIRD KHA^A. 

4^ ^ ^ g<s*iRn, 

# i ffti mil 

ihraSiSnpew: Ml 


He who la the Lord NlTflyana called the Inflnitj is the real pleaanre, withont the 
grace of the Inflnitj (Bhflman) there ia no pleaanre for the flnite (thongh Mnktaa). The 
Bhflman alone ia the aukham. One mnnt, therefore, eo ;nire Into Bhflman. ■'Sir, I deaire to 


nnderstend Bhflman.** 

TWENTY-FOURTH KHAQTDA. 

fnpw ki 1 5jiir ^mn^w hrihS)!]) fr w 
flMksiSnfliiflflr dkww afliifl^Mi w«fkc afttsirviik 
nsRWw ^wnnw ewwwiwwiw wnav wnni iminRi s vsman 
I ^ I 

vflr ewi i i 


1. Withont being permitted bj whom, one doea not see anything else, does not hear 
anything else, does not understand anything else, He ia the Bhflman. But wnere one sees a 
thing nnder the control of something else, or hears it such, or understands it such, that 
is the Limited. He who la the Inflnite, He is rerily the Immortal. Rut that which is the 
Limited that is the Mortal. *'Bir, in what does this Influite rest ? " ** In His own glory, or 
perhaps not cTen there.'* 

X Cows and horses in this world are said to be glorious, so also elephant and gol^, 
slaTOs and wires, fields and houses. But 1 do not mean any aneh glory. Thus said 
BanfitkHBfiia ** 1 said aomethiug diflerent from any worldly glory." 
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TWBMTY.BIFTH KHA^QA. 

^ W ff V VfR9> 

<rt ^«aiu|J|«uiii(^'sc \ i wqw m ow^ n 

^ww ywT n«ityw! wwifrqia iwteira 
« mw q# <i^(nKr q# f^vtq^vmRftmanftv vmflviq «niiiii<q: 
9 < wfir TOT ^ q>nwiO iwww ^swwfwfr 
ifwwW »wf^ jNra ^ i ft %M iit iw ii O »wftr i ^ i 
«% q*«v%n> mout i qm 

1. Je indeed U below, nboTOk behind, before, right and left,— this He indeed in Fnll 
Now the teaching regarding Him called as **1.’* The ** I " is below, the ** 1 " is above, the 
** I "is behind, the 1 '* is before, the I ** is on the right, the ‘‘Kin on the left, the**!” is 
verily the Nearest and the Fall. 

S. Next follows the te*'ohing regarding Him as the Atman. The A tm^n is below, 
the Atman is above, the Atman is behind, the Atman is before, the Atman is on the right 
the Atman is on the left, the Atman alone is the Nearest and the Fnll. He who sees Him 
thus, nnderstands Him thus, thinks Him thus, he always thinks the Atman to be the 
highest ; Ho sports in the Atman, he unites with the Atman, nas the At-nan for his joy, 
and comes directly under the rule of the Atman. For him there is freedom ( f movement 
in all the worlds. But those who understand Him differently, live in worlds which are 
perishable, and are under inferior rulers, for them there is no freedom of movement in all 
the worlds. 

TWBNTT-81XTB KHAlfJDA. 

swfw fksnwsmnn vmmm 

vnmnRnwT wims wviv vniRn^v vhrv wra wf^dsfliO* 
wsraNiisi'MniTflwk qwmwft wmmmlbvwTniRn esw 

wmitim vnmiy qwramt snn m/mt V Mj i wq t wy q%(a) 

mlMri t a ^ tN ^ f;wnn f 

vw* vpjftf wlmiilRi u<fci iRf V qwi Rrer 5wiftr q*wn sum 
^nror tw3jwt«Knvw[st wisv qe vqwfk w 

fmvn snewif qsl^iRi innawtvq? jwrwn fe^amrw?% sn qwq 
vmwpta^a 

qMR a a 

1. For the realeased sonl which sees thus, which thinks thus, which understands 
thns, theie is the vision of how the Chief Pr&na comes out of the Ati jin, how the Hope 
comes out from the Atman, how the Steady Memory comes out of Him. How the Kther 
comes out from the Atman, the Fire from the Atman, the Water from the Atman, the ap- 
pearance and the disappearance of the worlds from the Atman, Food from the Atman, Power 
from the Atman, Understanding from the Atman, Meditation from the Atman, Unsteady 
Memory from the Atman, the Will from the Atman, the Mind from the Atman, the Speech 
from tho Atman, the Name from the Atman, the Mantras from the Atman, the Karmse from 
the Atman, verily the released soul sees how all this universe comes from the Atman alone. 

15 
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1 There ie thii Teiee eboiit it: «« the releewdioal does not leedeetli, nor 
nor pein. The raleeeed lonl eoee everything end obteine everythlngt eTorywheie. 
He becomes one, he becomes three, he becomes Are, he beoomes nine, end it is sifi he be- 
comes etsven es well, ney ho becomes one hundred enit eleven, end one thoummd end 
twenty. 

^ht doetrine lends to right thinking. Right thinking eondnoes to Arm ueditetioo. 
When medltetion is Arm, ell ties ere loosened completely, through the grece of the tod. 

To the sege Ndrede, with his fenlts ell rubbed ont» the greet Toeeher Senetknmdie 
shows the other side of derkness. fienetknmAre is celled the Orset Warrior, yea he is 
celled the Oreet Werrior. 

The word bhiiman here does not denote numerical largeness, but 
pervasion in the shape of fulness. For the text contrasts this bhdman 
with alpam or small, or little, a word denoting quantity and not number, 
for it says Where one sees something else, that is the Little.” There- 
fore the contrasted term must possess attributes ot>posit6 of ” little,” 
namely, ” muchness ” or “ fulness.” 

(Ooubt).~Here arises the doubt. Is this BhAman, Plrftpa or Vif^nu ? 

(Puroapak^). — The PArvapakgin maintains that the term bhAman 
means the Breath or Prapa which is the topic immediately preceding it. 
Says the i^ruti The Prdna is better than Hope.” After this there is no 
question and reply. Therefore PrApa is the BhAman. And Prd^a here 
means the individual soul, which is always associated with breath, or 
Prana And Pr&na also here does not mean the modification of air merely, 
but the Jiva. For the section commences with the declaration, ” the 
knower of Atnan (Jiva) ci'osses over grief ” and ends with ihe conclusion, 
“ all this is of the Atman (Jiva).” The whole section treats of the indivi- 
dual soul, therefore, the bhAman, occurring in the middle of the section, 
must refer to the Jiva. Moreover the phrase ” where one sees nothing else, 
Ac,” is perfectly relevant with regard to the Jiva, for in dreamless sleep 
(susupti), when all the senses are absorbed in the PrAna, there is no 
seeing, Ac. The statement that bhAman is bliss, is also appropriate to the 
Jiva, for in susupti one is in bliss, as he says on awakening ” I slept 
very happily.” The whole section has thus deteiniined the jivAtman, 
therefore this BhAman must be construed as applying to the Jiva. 

(Siddhanta). — To this objection the author answers by the following 
siddliauta sAtra. 

SfiTRA 1. 8. S. 

u ^ ic; H 

BliOma, the Full (is Brahman). q u ro y AH SamprasAdSt (because of 
being greater) than the vessel of grace The Jiva is called samprasAda 
because it is the peculiar objectof grace (prasAda) on the part of the Lord, or 
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sampraiidAt may mean ^ because possessing great Joy and serenity.'* Adhi, 
greatest, highest, above*. UpsdedAt, because of the teaching. The 

BhOma is taught to be higher than the Jiva, the vessel of grace, il the BhAma 
is higher than even the Mukta Jtva. 

Note.— Tbs BhAosa is not Jits, beosuss it is taught as highar than flamprasAda or 
the Rslsaaod SooL The sAtnomyako be translated as^** The BhAomn is not JfTa,beeaiiae 
it has samprasida or esoessife seronitj, and beoanse it is tanght as adhi or the highest.** 

8. The Bhhman is Brahman, because it is taught as 
possessing highest joy, and being above all.— 72. 

OR 

a Bee w a the twwhwi that the BhtoM to g wa t t ttm tlw TM wI of giM* 

(the Jln);tketaAif8ktheBMMUiiaiiotthabamaaaoaL->71 


OOMMINTART. 


The Lord 1^,90 is this Bhfioum sod not the hnnum son], thp com- 
panion of PrApa. Why ? Because it is expreealy taught to poesees the 
highest joy (which the Jiva has not). The Bhfiman text says, “ That 
which is Bhflman is verily joy.” Thus this bhhman is immense, joy, 
(vipolasnhha), and moreover it is taught as the last of the series, and 
therefore it is the hi^iest or adhi of all. (Thus one meaning of the sfitra 
is that Bhdman is Brahman, because it is taught as the last of the series 
and therefore it is above all and because it has excesnve joy). Or the 
Bhhman is Brahman, because in Ohh. Up. VIII. 3. 4. it is expressly taught 
to be greater than the Sampras&da or the vessel of grace (or the Jiva) the 
companion of PtA^a. 

We give that passage here 


inniviiRf 

RinTwHihri 



iravfv Rinh 


**Now that Relenaad Jfvn (MunprasAdn) after having riaen from ont this body, reaehes 

Highest Light, and appears before its rrne Form who is the Atman.'*— Thns he spoke 
when by his pnpiis. This (itman or Viypn) is the immortal, the Fearless, this is 
Brahman, and of that Brahman the nemo Is the True, Satyam.'* (Chh. Up. VIII. 8. 4.) 

Note:— Compare 

VUlAHtHWITHlOlllfTipMIM ^ 

f| ffpgi €1 BW ^|i3f^ BiRiDiaII 

niWfWi I 

** Thus does that Released Jiva (Sampiasida), after having riaen from ont this body, 
reaches the Highest Light; and appears before its Own Form, who is the Highest Spirit. 
He moves about there langhing, playing, and rojoioing. be it with women, earriages, or 
relatives, never being eonsoions of persois i near him (ao great ia his eostaay). As the 
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elMtfiotear is appointed to the ewnriage SO it the Prins appointed in this bodj.” (Chh. 
Up.yiIL as). 

The sense is this. The scripture has first taught a series of beings 
beginning with Name and ending with Prana, and then says “ PrdQa 
then is all this. He who sees this, perceives this, and understands this, 
becomes an ativ&din.” Thus the knower of Prdpa is called an ativ&din. 
But the scripture then describes a higher ativ&din, when it says : — But 
in reality he is an ativfidin who declares the Highest Being to be the True 
(Satya).” Now this ativ&din of the True, is different from the ativddin 
of the Prana, because the word “ but ** introduces a new topic. It serves 
to set aside the meditation on Prdna, and teaches that the highest atirfidin 
is he who declares the True to be the Highest Being. The True is here 
Vi^pu, and it (True) being mentioned as separate from Prfipa, the Bhfi- 
man which refers to the True, murt also be different from the Jiva and 
Prfipa. This Bhfiman is not only something different from Prdna, but 
greater than it Had Prdna been the Bhiiman, then the instruction that 
it is higher then PrAna becomes absurd. This Bhfiman is taught as 
something greater than Name up to Prdna : therefore it must be different 
from PrApa (and the series below it^. Since every one of the series is 
greater than the one preceding it ; thus Speech is greater than Name, 
and so on ; therefore, the True is greater than PrAna, and consequently 
Bhfiman is also greater than PrAna, for the teaching about PrAna precedes 
the teaching about Bhfiman. Moreover, the word Satya is a well-known 
term applied to the Supreme Brahman Vi^nu. Such as “ the True, the 
knowledge, the infinite is Brahman,” (Taitt. Up.) ” We meditate on 
the highest Satya.” 

In the phrase ” satyena ativadati,” the force of the third case in 
satyena is that of he(u, that is, he declares the Highest truth, for the sake 
of the True, or the Supreme Self, The meditation on PrAna is higher than 
meditation on Name up to Hope, therefore the person who thus meditates 
on PrAna is called an ativadin, he is an ativAdin compared with those 
below him. But the meditation on Vi^nu being superior even to that on 
PrAna ; therefore he who meditates on Vi§pu is the real ativAdin. Thus it 
is clear that an ativAdin by Prana is inferior to the ativadin by the True. 
For the same reason, the pupil entreats, ” Sir, may 1 be an ativAdin with 
the^True ” : and the teacher replies, ” But we must desire to know 
the True.” 

The objection raised by the Pfirvapak^in that in the Chh. text 
the^o it no question and answer as to something greater than PrAna, 
and therefore the AtivAdin by the True is the same as the AtivAdin 
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by the Pr&^a, (aad the inetraotioa aboat the lunaa mtist he aappoeed 
to come to an end with the instruction about the Fii^a) is not a proper 
objection. The reason for this is, that we do not find that the AtivAdin by 
the True is the same as the AtivAdin by the PrApa. It may be asked why 
does not the pupil ask the question whether theie is any thing greater 
than PrApa. To this we reply that the reason is this : — With regard to 
the non-sentient objects extending from name to hope- each of which 
surpasses the preceding one, in so far as it is more beneficial to man — the 
teacher does not declare that he who knows them is an AtivAdin ; when, 
however, he comes to the individual soul, there called PrApa, the know- 
ledge of whose true nature he considers highly beneficial, he expressly 
says that ‘ he who sees thia, notea this, understands this, is an AtivAdin 
(VII. 15. 4.) The pupil, therefore, imagines that the instruction about 
the self is now completed, and hence asks no further question. The 
teacher, on the other hand, holding that even that knowledge is not the 
highest, spontaneously continues his teaching and tells the pupil that the 
knowledge of the true nature of ^ri Vippu, who is called the True, is the 
highest knowledge ; add absolntely beneficial for man ; and be only is an 
AtivAdin, who proclaims the supremely and absolutely beneficial being, 
namely, ^ri Vi$pu who is also called the True, that is the Highest Brahman. 
On this suggestion the pupil desirous to learn the true nature, worship, 
and means of worship, entreats the teacher, saying “ Sir, may I become 
an AtivAdin by the True.” 

The opponent says, the objection has been raised that in the opening 
passage the word Atman has been used, and therefore in the concluding 
passage also, the same Atman, that is to say, the individual soul, the 
associate of PrApa, is meant This objection is not valid. The word 
Atman principally means tho Supreme Self, and not the Jiva Atman or 
the individual self. 

That Atman does not mean the individual self is proved by the 
subsequent passage also where it is said that from the Atman arises the 
PrApa, Ac. If Atman meant the individual self, then the above statement 
would be incorrect, for PrApa does not arise from the individual self, 
but from Bi-ahmsn. This being so, the subsequent sUtenient “ where 
one sees nothing else, hears nothing else, understands nothing else, that 
is the BhAman," becomes valid, for we understand that this applies to the 
Supreme. For when one perceives the BhAman, he at that time (ails 
to see and perceive anything else, for when one is plunged in the infinity, 
he caanot have any consciousness of the finite. You cannot say that the 
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ecstaoy, which one feels, wHen one realises the Bhfiman is the joy of 
dmunlesB sleep, and that where one sees nothing else, hears nothing else, 
nndentande nothing else, refers to the dreamless sleep called Su^upti. 
For the oonscionsnees of Sn^upti and the little joy that one feels in it, 
is infinitely inferior to the self-forgetfulness in Bhfiman, and the bliss 
of its presence. To say that the individual self, in the state of Su^upti, 
is the Bhfimaii is simply rediculous. Therefore, the Lord Vi^pn alone is 
the Bhfiman of the passage of the Chh&ndogya Upani^ under discussion. 

aOTiu 1. 1 a. 

Dharma, qualities, atiributes. iqq%: Uppapatteh, because of the rea- 
sonableness, because of the suitability. ^ Cha, and. 

9. Because the attributes ascribed to Bhfiman are 
suitable with regard to Brahman only. — 73. 

OOMMBNTART. 

The attributes which are ascribed to this Bhfiman are suitable only 
with regard to the Supreme Brahman, Lord Vi^nu, and are applicable to 
nobody else. Thus : ** That which is Bhfiman is verily the Immortal 
(YU. 24 1)." Shows that Bhfiman possesses innate immortality. It has 
innate power of self supporting. As says the text : — ** Sir, in what does 
the Bhfiman rest ?” ** In its own greatness ” is the reply. This Bhfiman is 
the refuge of all, as we learn from the text : — ** The Self is below, above, 
behind, before, right and left.*’ T^is .Bhfiman is the cause of all, for 
says the text: “the PiAna springs from the Self, Hope springs from 
the Self, Memory springs from the Self ; so do Ether, Fire, Water, Ac.” 
Therefore Bhfiman is Brahman and nothing else. 


Adhikarana. III. — The Imyeridiahle is God. 

(Fijoya).— We read in the Bfihad Aranyaka (III. 8. 6. 8) : — 

«r N t« 

m iN tiS <isSip3 votkto 
SmiMr K o I « imraf 
eJww > fwite 8iw wu i R i i >! 4< i w wt wwfi ww n^i i g*w i i Sw ji< ii ii^ 
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9, flheiald: **OTIJfiaTftlkftj«l That iHiteh !• abore the heawit and below the 
earth, wbicth la between the beawi end earth, whieh tain the peat, preaent and fntnre, 
in what ia that woren, aa warp and woof f ** 

7. He replied : **0 Qirgi I That which ia aboTe the hearen and below the earth, 
whioh ia alao between the hearen and the earth, which ia in the paai, preaent and fntnieb 
that ia woren aa warp and woof in the Aktia." 

** In what then ia the ether woren like warp and woof.** 

8. YAj Savalka ja replied, ** O QArgi, the BrAhmanaa call thia the Akfara (the Imperiah- 
able). It ia neither ooarae nor fine, neither abort nor long, nolther red Glke ilro) nor llnld 
Olke lirater) ; it ia without ahadow, without darkneaa, without air, without ether, without 
attachment^ without taate, without amell, without ejea, without earn, without apeeeh, 
without mind, without light (rigour),* without a breath, without a month (or door), without 
umaanre^ haring no within and without, it deroura nothing, and no one deronra if* 

(Dottbe).— Here ariciee thia doubt: what ia thia Ak^ara or the 
Imperiahable of thia paaaage. Doea it denote PradhAna or matter ; or 
Jlra, the individual aoul or Brahman, the Supreme. 

(Pdrvapakfa). — The Akaara here ia ambiguoua, and may denote 
any one of the above three, as it ia used in that aenae in Mu. Up. I. 1. 5, 
Ac. 

(SuUkdnAa).^To this BAdar&yana replies, by tlie following a&tra, 
declaring that the Imperishable is Brahman. 

sOTRALaiO. 

inFf Akparam, the Imperishable t the Brahman. Ambarama, 

end of space or ether, or up to ether. <|^ Dhfiteh, because of supporting. 

10. The Imperishahle, referred to in Br. Up., DI. 8. 
11 is the Supreme Brahman, because we find it declared in 
^is passage that He supports even that which is the end of 
ether (or every thing up to ether). — 74. 

OOMMBNTART. 

The Ak^ara or the Imperishable is the Supreme Brahman, because 
the text 'declares that He supports that which lies beyond ether, namely, 
thenneTolved matter or Avyikpia. Since this Imperishable supports 
even the Akkda or ether, and every thing below it, He must be Brahman. 

But even Pradh&naenpportsevery thing up to ether, because it is 
the cause of all the modiBed objects in the universe, and so the ImperM- 
able may be Pradhkna ; or it may refer to the Jiva, which ia the support 
of all non-intelligent objects that it experiences or enjoys To this doubt 
the author anawera by the next sdtra 
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nr Sa , that, namely, the quality of supporting every thing up to space or 
ether. ^ Cha, and. im i m ir f. Pra^sangt, because of the command. 

11. This supporting must refer to Brahman, because 
the text says that it is through command that such support- 
ing takes place. —75. 

COMMENTARY. 

The Bupporting of every thing up to space, can only be in Brahman 
alone, because the text says that it is by command alone that such sup- 
porting takes place, and such Supreme command cannot belong either 
to Pradhftna or to Jiva. The following text shows the command : — 

fiigr 

W N i fflal urew wam iRr «ff 

niPir invilmi atri 

ar awreiSr nfwin mna^ 

innipf i ^ 1 1 

9. ** By the command of that Akfara (the imperishable), O Qirgi, son and moon stand 
apart. By the command of that Aksara, O QirgI, heaven and earth stand apart. By the 
command of that Aksara, O GArgi, what are called moments (nimeya), hours (muhftrta), 
days and nights, half months, months, seasons, years, all stand apart. By the command of 
that Akfara, O OArgi, some rivers flow to the East from white mountains, others to the 
West, or to any other quarter. By the command of that Akfara, 0 GArgi, men praise 
those who give, the gods foUow the sacriflcer, the father, the darvi>offeriDg." 

Now this supporting every thing by one’s mere will and command 
is impossible in the case of Pradhdna, which being non-intelligent can- 
not give any command, nor does auy bound Jiva can give this command 
nor any Mukta Jiva also. 

sOtra I. 8. 11 

H 9 t® I II 

qpv Anya, another, mnr Bhflva, nature, Vyflvritteb, on account 

of the exclusion. ^ Cha, and. 

12. The Imperishable is not PradhSna nor Jtva, be- 
cause in the same text we find description of attributes 
which would exclude another nature than Brahman. — 76. 

COMMENTARY. 

In a supplementary passage in the said Upaniiad, we find a descrip* 
tion of the attribntee of this Akfara, which excludee Jiva and Pradh&na, 
because they do not possess that uatnre. 


Bh&nfi.'l 
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a«r if«inr2)i lihnpr fttviqt «n w i T < fr Afe i 

^IfwnpiTiW! W^ ^fR^rnfftR IWI ^W^piiiRil MW ITWW Hi^ 
<n^ftn viv^v nt^ ^(1% i U > 

(Br. Ar. 111. 8. 11.) 

*' That Imperishable, 0 Gargi, is unseen, but seeing, * unheard but 
bearing,’ untfaought but thinkuig, unknown but knowing. There is no- 
thing that sees but He, notliing that hears but He, nothing that thinks 
but He, nothing that knows but He. In that Imperishable, 0 Gargi, the 
ether is woven, warp and woof.” 

The Imperishable is declared here as seeing, hearing, &c., and there- 
fore, Pradhana which is non-in telligent, is excluded ; because the nature 
of Pradhaha is jadam. Similarly, the declaration that unseen by all He 
sees every body, shows that Jiva is not meant, for the nature of Jtva is 
not all-perceiving. 

Adhikarana IV. — The Purusa seen in the Satyaloka 
is Brahman. 

(Vi^aya ). — In the Prarfna Up. V. 2 we find the following : — 

win* IN: qwwm qiwBi nr ^ ^ I a rc u n nw ig uis a i n m ^ g il i fh 
iw O i w t uftn I ^ ii t ii 

1. Next Saibya SatyakAma asked him : ** O Master ! what world does he conquer by 
such (meditation) who amongst men unceasingly meditates on Omk&ra, up to his death." 

9 I nnd mr q^fKwqm l k gil- 

2. **0 Satyak&ma! that which is denoted by Om is this Brahman, both the higher 
and the lower. Therefore, the knower of it, through this vehicle alone, reaches one of 
these two." 

w erqeT miww wacnt wn fr w ft nini i gnqft i i im 

3. If he meditates on one measure, then by that meditation alone, after death he is 
welcomed by the Supreme self, and obtains another birth on this earth. The Devas of the 
Itig Veda lead him to a human body. He in that birth endowed with austerity, celibacy, 
and faith, realises the greatness of the fruit of these. 

w fk*n^ V nqfb quftwAnnt i e qludJiv 

e Cnihi% jww ii « ii 

4 . Next it he meditates in his mind, with two messures, he is carried up by th< 
Yajos Mantras to the Antar!k;a or the world of the moon. Having enjoyed the vast 
powers of the moon-world, he returns again. 

v: q^ JWllflnqnftv q fUlta 

qwqqit aw qv x I u qraiq r 

raa O ai r aim u qaqaraftaaqRquaK sftqrf a|« wwtr 

awn II «^ll 

16 
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fniii^nT ’w wiww^npNwii PppUTivNEt wb- 

Bim BBT H g»r 4l* BlPwi Pa B BI jg B Wi i B qi WT Hfi lBi m 

BBPv 

5. Then he should ssy : By the old age of the body, that (the ether or Brahman 
within it) does not age ; by the death of the body, that (the ether or Brahman within it) is 
not killed. That (the Brahman) is the trne Brahma-city (not the body). In it all desires 
are contained. It is the Self, free from sin, from old age, from death and grief, from 
hunger and thirst, which desires nothing but what it ought to imagine. Now ah hero on 
earth people follow gs they are commanded and depend on the object which they are 
attached to, be it a country or a piece of land. 

But f krai wa rorar- 

WRW. 

wwB B wnmBiigfktr eww ki%5 

wiraid bbPi II %ii 

6. “And as here on earth, whatoTer has been acquired by eiertion, perishes, so 
perishes whaterer is acquired for the next world by sacrifices and other good actions 
performed on earth. Those who depart from hence after haring diseorered the self 
and those trne desires, for them there is freedom in all the worlds. 

(DowbO—The question here arifies: What is this dahars £karfa in 
the lotus of the heart. Is it the material space or ether or, is it the Jiva 
or is it the Lord Vi$nu ? 

(Pu;*rapahfa). It is the element called ether, for the word Ak&rfa has 
the well-known meaning of ether or space, or it may be the Jiva or the 
individual self, because it is spoken of here as the Lord of the city of the 
body and occupying a small space. 

(Siddhdnta ). — The author replies to this objection by declaring tha 
the dahara ak&da or the small ether ” is Brahman. 

sOtra I. a. 14. 

IM M IV II 

gfC: Daharaht the small, Uttarebhyah, because of the subsequer 

arguments. 

14. The small ether in the lotus of the heart is 
Brahman, because the subsequent arguments establish it to 
be 80 . — 78. 

COMMBNTARY. 

The “ small ether ” is Lord Vi^^u, and nothing else. Why ? . Be- 
cause ot the subsequent arguments to be found in the supplementary 
passage of the text above given. If the ether within the heart did not 
mean Brahman, but denoted the elemental ether, then the comparison 
instituted in the passage " as large as that elemental ether ie, so large ia 
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this etlier withiu the heart,*’ vrould bo wholly inappropriate. This is one 
argument. The next is : The small ether is said to be the support of the 
earth and heaven, which could not apply to the elemental ether. Nor do 
the attributes like freedom from evil, <&c., be appropriate to the elemental 
ether or to the individual self (Jiva). In this ^ruti the worshipper is 
taught that the city of Brahman is his body, and in a portion of this body 
is the heart called the lotus which is the palace of Brahman, and he is 
taught tijat in this palace, iit this small lotus, thei'e is the small ether, 
and then what is within that small ether that is to be sought for, that is 
to be undei-stood. Therefore, it refers to the Supreme Brahman,, because 
this small ether is described to be free from evil, free from old age, free from 
grief, &c. 'riicrefore, the above passage must be explained by saying that 
the Supreme Brahman is to be sought in the small ether which is free 
from evil, &c. Therefore the Dahara is Vifnu and Vi^nu only. 

SOtRA I. 8. 15. 

11 ? I X I U 

fiRr Gatifr, going. Aindabhyani, a word, »>., on account of the going’ 

and of the word. The going into 'ether;” and the word 'eud Brahmaloka 
(ether) is Brahma world, tmr Tatha, thus, Dfitsm, seen. 
Lingam, mark, Sign from which something may be inferred. '^Cha, and. 

15. Because this ether is that to which the Jivas go 
in deep sleep, and because there is a word connecting this 
small ether with the highest Brahman. This is seen in 
other texts also, and there is a lingam or inferential mark 
in this passage also, from which we infer that the small ether 
is Brahman.— 79. 

OOMlfKNTART. 

In the Chhkndogya Up., Chap. 8., sec. 8, we find the following fur- 
ther description given of this email ether : — 

WIT T nwtww wr mAvc w ft ii 

“ As people who do not know the oonntiy walk again and again over a gold tiea. 
sure, but do not know. 

“ Thos do all ereatares day after day go into that Bmhma-world.'* Ohh. Op,. 
▼III. 8. J). 

The above passage referring to dahara or tho small ether says that 
it is the gati or goal of all creatures, and it is described as tiiat Brahma- 
loka. Therefore these two descriptions, namely, gati or goal and the word 
etam-that, referring to dahara as Brahmsploka show that the ainall ether 
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can be Dothiog else than the Lord Vi$nu. Moreover there are other 
Upani^d texts which also show that in deep sleep, soul becomes united 
with Brahman : — 

Vint nfir S«Rrv Nft nftr nvqnmv 
II ^ M qviiwns Sniim: mrtt mm «Rr nninr v nv mtnm- 
nflftr 

" All these creatures having become united with the True do not know that they 
are united with the True ; *' ** Having come back from the True, they know not that they 
have come back from the True.'''~(Chh. Up. VI. S, 2. 10, 2). 

The above text shows that in other parts of this Upanihsd the same 
idea, that Brahman is the goal, is seen. And the word Brahma-Ioka 
applied to the small ether is a sign that it is the Lord Vi^nu meant here. 
This Brahmaloka cannot mean *‘the world of Brahmft'’ called also the 
Satyaloka, because it is not possible for Jivos to go daily in their sleep 
to Satyaloka, while it is possible for them to enter into Brahman in their 
sleep, every day. 

sOtra I. 8. 16. 

II ? u I H « 

Dhpteb, on account of supporting. ^ Cha, and. Mabimnabi 

greatness, sm Asya, of his, (that is, of Brahman), Asmtn, in this, that 

is in this small ether. Upalabdbeb, on account of being observed or 

found or stated. 

16. Because it is further stated that this small ether is 
the support of the two worlds, a fact which is the peculiar 
greatness of Brahman alone, therefore this dahara must be 
Brahman. — 80. 

OOMM£NTARY. 

In continuation of the passage ** the small lotus and in it that small 
ether*’ (Chh. Up., VIII. 1. 1), the Upani^ad goes on to compare this small 
ether with the infinite space and further teaches that all beings get harmo- 
nised when they enter into this small ether, and it further employs the term 
Atman or Self with i-egard to it, and lastly it teaches, that it is free from 
all sins, Ac. In continuation of this, the Upani^ad in VII 4. 1., declares 
“ It is a bridge, a limitary support, that these worlds may not be confound- 
ed.” The whole Chap. VIII, in fact, is one prakarana and deals with one 
topic. Therefore, when it uses the word ” vidhritib” or ' limitary support’ 
it refers to this dahara or small other. Now because this majesty or 
greatness of supporting the worlds, is ascribed to this dahara, therefore, 
dahara must refer to Vi^pu ; for who else has this glory of being the 



MAiya.] 


Ill PlDA, V ADHIKABAI^A, 8A IS. 


It7 


■apportof all worid*? In facl^ Vintn it axpnaly atand to be the aoppot 
of all worida in otlier plaeea alao^ andh aa Bri. Up., IV. 4. 22. 

“He ia the Lord of all, the king of all thinga, the pioteotor of all 
thinga. He ia a hank and a bonndary, ao thai theae worida may not be 
confounded.” Thia alao ahowa that to be a hoandaij and a anpport of the 
worida ia the diatinctive attiibnte of Lord Viwa only. 

aOnu L 1. 17. 

II 1 1 \ 11 

nAhP Praaiddlicb, becauM of the acttled (meaning), w Cha, and 
17. And because it is a settled convoiticai to describe 
Brahman as ether, therefore, the small ether or f'ahara rnnst 
mean Brahman. — 81. 


ooifioDiTanT. 


The word Aklda ia known to bave^ among other meaningn, that of 
Brahman, alao ; aa we find in the Taitt. Up., II. 7. “ For who oonld 
braethe, who could breathe forth, if that ether (fiktda) were not bliaa?” 

(Doubt).— An objector aaya r thia dahara or amall ether may refer to 
the Jlva, beoauae immediately after the word dahara, we find the deaorip- 
Uon of the Jlva pren in the above paaaage. It aaya 


I 


“Thua does that releaaed aouKaampraaSda), having riaen from this 
body and approached the highest lif^t, appears b its own form. That ia 
Self,” he said “ That ia the immortal, the fearless, this is Brahman.” 
(Yin. 3, 4). This objection ia answered by the author in the next Sfitia. 

sOnu I. «. 18. 


flWl^ll ^ ^ nq|| 

isr Itara, the other one. that is tlie Jtva. wedk. Paramarfet, on account 
of reference. «: Sab, be, that is, the Jlva Iti, thus. ^ Chet, if. g Na, 
no^ Asambhavftt, on account of impossibility. 

18. If it be objected, that there is a reference to the 
other, namely, the Jlva, in the dahara passage ; and there- 
fore, it means Jiva ; we say no, because it is impossible that 
the epithets applied to dahara should apply to the Jlva. — 82. 
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OOMMBNTARY. 

Though there ie a reference to the Jtva in the middle of that passage, 
yet looking to the begiuniiijf and the end, and all other epithets applied 
to dahara, we*cannot say that it refers to Jiva. The eight epithets applied 
to dahara in Chh. Up., VIII. 7. 3., cannot apply to the JIva, namely, the 
epithets like free from sin, free from decay, Ac. 

I^t it be so. The attributes free from sin, free from decay, free 
from death, Ac., mentioned in VII. 7. 1, can easily be applied to the Jlva, 
because the Chap. VIII shows that the whole teaching of Prajapati refers 
to the Jiva only. Indra had heard that Prajftpati had declared that there 
is a self free from sin, old age, Ac., and so he goes to Prajilpati to enquire 
about this Self. Therefore, these eight attributes of the Atman given in 
VIII. 7. 1, may apply to the Jiva, and consequently the dahara mentioned 
before, may be the Jiva. This doubt is removed by the author in the 
following Sfltra : — 

SUTRA I. 8. 19. 

II 1 1 ^ 1 II 

vsnm UuarSt, because of a subsequent passage. Chet, if. 
AvirbhSva, manifestation. fgqFf : Svariipah, the true nature : essential form, 
g Tu, but. 

19. If it be objected that from a subsequent passage, 
the Jiva is meant, we reply no, because that passage only 
declares the manifestation of the true nature of the J iva, by 
means of meditation, &c. — 83, 

COMMENTARY. 

The word ' tu,’ * but,’ answers the objection raised in the first half 
of the Sfltra. The word ’ iia ’ of the last Sutra is understood here also. 
In the speech of PrajApati reference is made to the Jiva, and it is taught 
that when the Jiva meditates upon Brahman, then there appear in him 
these eight attributes, namely, freedom from sin, death, Ac. These quali- 
ties are essentially the qualities of Brahman, and they only appear or 
manifest in the Jiva, when it meditates on Brahman. Therefore, the Jiva 
is not referred to here by tbe word dahara, for the essential nature of 
Brahman is to possess these eight qualities eternally, while in the case of 
the Jiva these qualities are to be acquired by him by s&dhana or practice. 
In the case of dahara these qualities are never hidden, while in the case 
of the Jiva these qualities are at first hidden by untruth, while later on 
they manifest in him. Therefore we find in the Upani^ad, the statement 
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that when it has freed itself from the body and haaapproaehedtheHigheM 
Ldght, then it appears in its own form. Thus there is a great diflerenoe, 
in the possession of these eight attributes, by the Flarmfitman, firm 
all eternity ; and their temporary raanifratation in the Jlva. The aboTe 
passage also riiows, that the Jtvs gets these attributes only then, srhen 
it has reached the Highest Person called the 'Uttama Pnrufa, the His^naat 
Light, Psrama Jyotib. Horeover though these eight qualities manifest 
in the Jlva, through aidhana, yet the Jtva can never become the bridge of 
the two worlds, and the support of the universe, for these attributes are 
the specific and distinct qualities of the Supreme Lord. Therefore, the 
dahara must refer to Brahman. 

But if this is so, why a referenoe has at all been made to Jtva in this 
section- treating of dahara, in the paasage: “Now that releaaed soul, 
which having risen from this body, Ac.’*— 3. 4. This question is 
answered by the next SAtra. 

Bfinu 1 . a. M. 

qmrf: II t I ^ i n 

AnyArtha^, a different maaDing. ^ Cha, and. ParA- 

mar^ti, reference. 

20. The reference to the Jtva made in this section 
treating of the small ether, has a different object — 84. 

OOMMBNTABY. 

The object with which this reference to the individual soul is made 
in this section, is in order to teach the knowledge of the Supreme Self. 
It shows that when the Jiva obtains such knowledge, it also possesses these 
eight-fold qualities belonging to the Supreme Person. 

Another objection is raised. The text describes this dahara as 
occupying a very small space in the heart, and because dahara is so small 
and Jlva is also small, therefore, dahara must be Jiva mentioned subse- 
quently. This objection is answered by the following Sdtra 

sCtra 1. 8. It 

uwqURft II 1! ) ^ ) u 

Vivq Alpa, small. grutefi, because of the ^ruti or scriptural declara- 
tion. ^ Iti, thus. ^ Chet, if. qq Tad. that, qsqq Uktam, has been said. 

21. If it be said that the scripture describes the 
dahara to be very small, therefore, it must mean the Jiva, 
and not Brahman; we say no, for the reasons already 
given. — 85. 

17 
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OOMHMTARY. 

The answer to the objection raised in this Sdtiw has already been 
anticipated in the preceding aphorism, J. 2. 7, where it is said that 
Brahman, though all-pervading, is imagined to be of the siae of a span, in 
(wder to meditate upon Him as having that much size. It is merely to 
help memory, that this convention is made, that the Brahman is of the 
sise of the heart. In fact, the text of the Upaai«ad shows that He is 
Infinite and Inconceivable. 

The next Sfitra gives another reason for this conclusion. 

SfiTRA I S. 11 

^ II n ^ I H 

Anukfiiel^, because of imitation, nm Tasya, his. ^ Cha, and. 

22. The Jtva cannot be Brahman or the small ether, 
because the text says that the Jiva imitates Brahman. — 86. 

GOMMENTART. 

The text of the Chli. Up. VIll. 7. 3., Ac., shows that the eight-fold 
attributes tlierein mentioned, which are eternally present in the dahara, is 
acquired by the Jlva through sadhanA, in the state of Mukti. This 
Jtva is described in that section as covered by falsehood in its prior state, 
and it is only when by meditation on Brahman, this covering of ignorance 
is torn asunder, then are manifested the eight-fold attributes of being free 
from sin, free from decay, Ac., and it is in this state of Mukti that the Jlva, 
by getting the light of Parabrahman becoCnes like Brahman. The Jlva, 
therefore, merely imitates dahara, and is called dahara in a secondary 
sense. And it is a well-known thing that the imitation and the original 
are not the same. As we say in the sentence ' HanumAn imitates the wind 
in swiftness,’ which means that Hanuman is not wind but like it. Simi- 
larly, we find in another passage that the Jlva, in the state of Mukti becomes 
similar to or imitates Brahman : — 

When the seer (<.e., the indiyidual ■onl) eees the brilliuit maker, the Lord, the 
Person, in whom BrahmA has hli source ; then becoming wise and shaking off good and evil, 
he reaches the highest similarity, free from passions. (Mu. Up., 111. 1. 8.) 

sOtRA I. 8. 38. 

IM M I II 

Api, also, net Sfflarya(e, U is traditioned. 

23. The Sm^iti also declares this assimilation of the 
Jtva with Brahman, in the state of Mukti, in certain respects 
only. — 87. 
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oomriNTAitr. 

Thus in the OltA also we find 

If VI*l{|MlliKl HH WmiPKn* I 

«ibl^ mA w « I 

“BsTlaf Ukm nfsBS in th<( Wiidoa and beiaii OMintiatcd to Myom natBNtthsgr 
aNM>tM>boiii,evwiBtke«niMatloao(s nalTWMt aor m disqaiotad in tko diHolstlaa.” 
(XIV. 1). 

Thus ibis Smriti or GttA also declares that the Mnktas become aasi* 
milated to the natnie of Brahman and manifest some of His attribntes. 
Therefore dabara is the Lord Hari alone, and not any Jlva. 


Adhikarana VI. — He tcho ia measured hy a thumb is Brahman, 

(Vtyaya).— In the I[atha Up., II. 4. 12, we read : — 

wiRgitinn irm vim^i fluftr i toAi n «%r 

q«if I wSBumt i turiit 

tQnmv « qim « « w I «Rnf <n(a U I 

The penon (pnnif^t of the tiie of e thnnb, eUndf in the mi^le of the tell 
(bodj) M Lord of the peet end the f nture, end henoeforwerd feere no more. Thie ie thet. 

Thet penon, of the eiie of e thumb, ie like e light without emoke, Lord of the peet end 
the fatnre, he ie the eeme todej end to-morrow. Thie ie thet. 

(Doubt). —Here arises the doubt : Is this person of the size of a 
thumb, the Jlva or the Lord Vi^u ? 

(Pdreapaftfa).— The Pdrvapak§in maintains that the person of the 
size of a thumb is Jlva, because in the ^vetftrfvatara Up., V, verses 8 and 
7, the being of the size of a thumb is expressly stated to be the Jiva. 

fit a et 

8. ** Thet lower one elto, not lerger then e thumb, but brillient like the sun, who is, 
endowed with pereonelity end thoughts, with the qoelity of mind end theqnelity of body, 
is seen smell even like the point of e goed.'* 

wrw e e fi ww hi ii- 

l e wfd ¥w a feii a«a 

7. **Bnt he who is endowed with quelities, end performs works thet are to beer fruit, 
end enjoys the rewerd of whetever he hes done, migretes through his own works, the loid 
of life, essuming ell forms led by the three Gnnes, end following the three paths.*' 

(JSiddhAfOa). —This objection the author answers by the Sfitra, next 

given 

sOtra l s. m. 

uftm: im i ^ i ii 

Snqif l^abdat, because of the word« ^ Eva, even, only. Pramitah, 
the measured, the limited ; measured by the thumb. 
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24. The limited person of the size of a thumb, des- 
cribed in the Kath. Up. is Brahman, because of the word 
or the epithet applied to It in that very text. — 88. 

COMMSMTART. 

The penon of the eite of a thamb is the Lord alone. Why ? 
Because there is an eapress term or word, in tliat very passage, which can 
apply to Vifpn alone. That passage describes this person as Lord of the 
past and the fntnre. Now this epithet — “ The Lord of the past and the 
future”— cannot be applied to Jiva at all, whose past and the future is 
bound by his kannsa, and who is not free to possess so much glory. 

But how the All-pervading Lord can be said to be limited by the 
measure of a thumb ? This point is answered by the next Sfttra. 

bOtra l t ». 

) i ^ i ii 

f(t Hfidi, in the heart, with reference to the lieart. Apeksaye, 

by reference to. f Tu, but. Manuaya, men, human beings, 

Adhiksratvic, because of the qualified. 

25. But the size of a thumb is with reference to the 
human heart, because men are qualified to meditate on 
Brahman in their heart, and imagine him as limited to that 
size. — 89 

oominiTART. 

The force of the word “ tu" is to dMlare limitation, because the Lord 
is meditated upon in the heart which in every human being fs of the size 
of hie fiat or thumb, therefore. He is spoken of as having the measure of 
a thumb. Iliia has already been described before, under Sfitra I. 2.7, 
where we have said that this attributing of a size to Brahman, is based on 
a mere metaphor, taken from the size of the heart ; and for the sake of 
devout meditation ; and because His ineffable glory manifests in the heart 
of His devotees in that form. 

But the hearts differ according to the animalB, some have larger 
hearts, aonte have smaller ; some ure more than a thumb, some are less than 
a thumb. How can it then be said that the person of the size of a thumb 
isao spoken of with reference to the heart This objection is met in the 
Sfitra by using the word “ human.-” Jt is the human heart that is the 
measure here taken, (and not the. heart of snakes, horses and donkeys). 
For though the aeriptarea are emplqjed in general terms, yet they apply 
only to human beings, for human beings alone are adhikiris and not lower 
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snimalB. Homan beinga alone have the faculty of devout meditaUon ; 
therefore the atandard of the thumb ia taken from the human heart, and ao 
there ia no conflict 

Though the hea^ ta of elephanta and horaea, dc., may be aaid to be 
of the aize of a thumb, yet there ia no conflict here alao, for theae creaturaa 
are incapable of devout meditaUon. Though the Jive alao ia deaoribed to 
have the meaaure of a thumb, it ia ao done, beoauae it dwella in the heart, 
and ao metaphorically ia aaid to be of the aize of the heart. Aa a matter 
of fact, it ia atomic in aize, for the acriptuie aaya that ita aize ia very amall. 

** Thkt liTing foal (JIta) Is to be koown m part of the hwidrodth part of the point of a 
hair, diridod a hnndrod tioiM, and yet it ia to be indnite.*’ ((fret. Up^ 9). 

Therefore, the pereon of the aize of a thamb is the Lord Vi^^u alone. 

Adhiharav^ VII. — Devos entitled to meditate on Brahman. 

It has been mentioned in tbe last SAtra, that the scriptural texts 
teaching meditation on Brahman ate the concern of men, because by so 
teaching it can be prored that the Highest Brahman has tbe size of a 
thumb. The S&stra, therefore, establishes that men alone are entitled a 
meditate on Brahman. But this is a wrong view. All those men who are 
on the path of gradual release (Karma Mukti) pass through the Deva evolu- 
tion, and become Devas. If meditation on Brahman is enjoined only for 
men, then those men who have become Devas, are not entitled to meditate 
on Him. And thus the theory of gradual release would become meaningr 
less, for there would be no release for Devss. 

But Devas are entitled to meditate on Brahman as we find from the 
following text of the Bri. Up. (I. 4. 10). 

** Whoever of the Devae, knowing Brahmen meditated pn Him he verily obtained Him, 
■o alao among the Itirhia, ao alao among the men." 

Similarly, the following passage also shows that the Devas worship 
Brahman : — 

Iff vMItbI ii 

" The Devas meditate on that Brahman who la the light of . lights, who is the giver of 
life, and who is immortal." 

(Doubt ). — Here arises the following doubt. Admitting that medita- 
tion on Brahman is taught regarding the Devas in the same way as taught 
with regard to men, the question remains, is it possible with regard 
to the Devas, or is it not ? 
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(Ptfmipakfa).— The PAmpek^ atye sueh roeditotion is impos* 
nble with regard to the Devaa, because they have got no sense organs and 
conseqnently they have got no capability to meditate. The Devas like 
India and the rest, are verily thonght-forms, created by the chanting of 
Mantras, they have no physical sense organs. Conseqnently on account 
of this absence alone, they have not the capability of meditation or the 
desire for the possession of such attributes as VairAgya or diapaasion, 
Viveka or discrimination, Ac. Hence the Devas are not capable of medi- 
tarionon Brahman. 

(Stddhdnta). — ^To this the author replies by the following SAtra : — 
80T1ULI.M. 

IWTPWr: wwict II 1 I ^ I II 

Hf Tad, that, namely, meditation on Brahman. iqR Uapri, above, namely, 
with regard to the beinga who are above men, namely Devas. nft Api, also 
flfCrn: BadarAyanab. tbe sage BAdarAyaqa w of opinion, w eif SambhavAt, 
because of the possibility. 

26. The meditation on Brahman, according to the 
opinion of Bfidarfiya^a, must be admitted with regard to 
those also, who are above ‘ men, in the scale of evolution ; 
because of its possibility with regard to them also (for they 
also have an organised body.)— 90. 

ooMMnrTAity. 

This meditation on Brahman must be admitted with regard to these, 
who are higher in scale of evolution to mankind, namely, with regard to 
Devas also. This is the opinion of Lord BkdarAyapa. Why has be this 
opinion ? Because the Upaniyads, the Mantra portion of the Vedas, tbe 
descriptive portions of the Vedas, the sacred scriptures known as Itih&ss 
and PniApa, all unanimously describe that the Devaa have bodies as be- 
lieved also by mankind. Since they have bodies, it is possible for tliem 
to meditate on Brahman ; because the objection of tbe PArvapakein was 
that Devas have no body, and therefore dmy could not meditate. 

Net..— ItisosljtksPSrvsMIlBtMahaawhsholdtlMthsory (iMt the Vedie DsTstSs 
SM sot MibodM beiog% bat only ONstlon of tk. Bif 1. whM they ehuit the Vedie 
Hsstiea. Aeeoidiaf to this theory, the vibistioa.yiodaeed hr the primer .iggios of the 
Msstn. eieste those Devs^hn., thNagh which theaiglo eSMt. eie prodnoed. But this 
Is eoly s partial truth. The artiSolal e l w ii .B t « li, as thaoe lfsntn.itoile Derates are, 
eosititate os^ a portion of the I s h a M taata of the Dsraloha. There are tMl Deras sisok 
real JtvMb pasilaf throngh Dera erolstioa, who ars not aero eroatlOM of Maatraa 
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Thus the Oovas also have ihe capability of meditating on Brahman, 
becauae thqr poaaoaa body and aenaea made of oeleatial matter, and they 
alao are capable of feeling diagnat and diapaaaion (VairAgya), arith their 
own atate, however high it may appear to na in lordlineaa and glory. 
For compared with the glory of Qod, the Devaa realiae keenly the ainfol- 
neaa, the littleness, the inaignificance, and the transitory nature of their own 
lordlineaa and glory, and consequently they alao are capable of feeling 
Vair&gya. There is the authority of Uie Vi^qu Pur&pa on this subject : — 

<1 M I tiw O w vMNIRr 

I 

**OH,bMto(th6twioe-borii«ii(itoiily It tonow to be found In Ml, but it tzintn in 
Smrgn nlio, for tho inhnbiUnt of htnten Innfmid oftbo troDtltoriiitot of hoiTtiily lift, 
to tht dwtlltr of httTtn tlto It not frtt fttm frit#.** 

Therefore, Devaa alao deaire to acquire the eternal bliaa which the 
knowledge of Brahman givea. For thia Br&hinic bliaa ia free from all 
taint of evil, and it ia an immeaaureable, eternal atate of joy. For thua 
ia thia bliaa deacribed in the aacred acripturea. Moreover we find in the 
Upani^ada deacriptiona of how both the Devaa and men went to PrajApati 
to learn the Brahama VidyA, aa the following extract from the Br. Up. 
will ahow 

««ThtohildrtnofPrtJApttl art of ilurtt aorU, nnaitl7,the Devan, the mtn and tbe 
Aanrnt: They nppronehtd thtir fbtbtr PmJApnU and dwelt with him an atndontoof 
Brahninyidya.'* (Br.Up.,y.ll) 

Similarly, in the Ghh. Up., we find that Indrs dwelt aa a Brahma- 
chArin in the hoiiae of PrajApati for more than 100 years : — 

“This made in all one hundred and ontytart, and therefore. It ia said that Indra 
Bfaghavat lived one hondred and one yeara an a pupil with PrajApati.” (Ch. Up. VllI, 
11 . 8 .). 

Owing to their having bodies, the Devaa, therefore, are also quali- 
fied for meditation on Brahman. 

An objector says : — If we admit that Devas have bodies, then thei'e 
would arise difficulties with regard to sacrifices, for it is impossible for 
one limited corporeal entity to be simultaneously present at many places 
of sacrifices, when he ia invoked simultaneously by all his worship- 
pers. Therefore, sacrifices become useless, for an embodied Deva, like 
Indra, cannot be pi-esent simultaneously in all the places of worship, where 
he ia invoked. To this objection the author gives the following answer 

8ftTIULi.l7. 
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Virodhab, contradiction. Karmapi, with regard to work, with 

regard to sacrifices. Iti, thus. Chet, if. g Na, not. Aneka, 

many (bodies). Pratipatteh, because of the assumption, nhig Daria- 

nit, because of the observation or seeing. 

27. If it be objected that a I^eva cannot be an embo- 
died being, for then his presence at many sacrifices simultane- 
ously would be impossible: we reply no, because it is 
observed (that many bodies can be assumed by spiritual 
entities, for simultaneous appearance in different places). — 91. 

COMMENTARY. 

Even if we admit that Devas have a body, yet this would not contra- 
dict the performance of sacrifices ; because great masters of occult forces 
have the power of creating many bodies, and simultaneously appearing at 
distant places. Such were the Yogis Saubhari, etc. 

(Says an objecU>r>:~'* Admitting that for the reason given in this 
SAtra, there may arise no difficulty as regards sacrifices, for those who hold 
the view that Devatas have got bodies, but then arises another diflSciiIty. 
It relates to the words of which the Veda consists. If words like Tndra, 
Ac., refer to embodied beings, then when these beings are not in existence, 
then those words denote no object. Thus before tlie creation of Indra or 
after the destruction of Indra, there is a period when no Indra exists. But 
the Vedas are eternal, and the word Indra occurs in it. To what does 
then this word refer, during these periods, when there is no Indra ? Is it 
not like the word the son of a barren woman ? " If so, as those words 
have no meaning, so the Vedas also become meaningless. Moreover in 
the Pfirva Mimaifask it was established that words, objects corresponding 
to those words, and the power of the words to denote those objects, are 
all eternal, for a Mimfiihsl Siltra says:— 

The relation between the word and its object, is natural and eternal. 
So if the words like Indra, Ac., denoted organised beings, they would make 
the Vedas non-eternal. 

(Siddhanta) To this objection, the author gives the following 

reply 

SUTRA L S. tS. 

Mi|: l^bdab, the word of the Vedas (would become non-eternal) or there 
would arise contradiction with regad to the eternity of the word. |f|r hi, thus. 
^ Chet, if, ^ Na, not. m Atab, becauK, from this, from the word being 
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eternal, PrabhavAt, because of the origination, Pratyak^ per- 

ception, direct statement, namely, the (jruti or revelation. fqpi|i||»anL AnumA- 
nabhyAm, from inference, from Smfiti, namely, the tradition. 

28. If it be objected, that this view would contradict 
the eternity of the word ; we reply, no ; because the creation 
of the universe is from the word which is eternal. And the 
Siruti and Sm^iti (the direct statement and inference) also 
establish the same. — 92. 

COMMENTARY. 

There arises no contradiction of the kind mentioned above, even with 
regard to the eternity of the Vedic words. Why ? Because from this 
eternal word arises the creation. The ci-eation of every embodied being, 
whether Indra or a Cow, proceeds from the remembrance of their form 
and their characteristics, by Brahml when he utters those words, which by 
association always suggest the particular form and the characteristics 
possessed by that form. 

Note When, therefore, s speoiel indiyidnsl of the olees eelled Indra has perished, 
the creator, apprehending from the Vedie word * Indra,' whioh is present to hts mind, the 
olass oharaeteristios of the beings denoted by that word, creates another Indra, possessing 
those very same oharaoterstlos ; just as the potter fashions a new Jar, on the basis of the 
word '/sr* whioh ill stirring In his mind. Bat how Is this known? ‘Through peroeptioA 
and Inference,' i e,, through scripture and Smyitl.*' (RAmAnuJa). 

Every Vedic word always expresses a particular type form, and does 
not express any individual (they are all common terms and not Proper 
Nouns). By remembering the particular type forms, denoted by those 
words, BrahmA creates the universe. For forms (Akyiti) are eternal, and 
exist in the Archetypal plane, from eternity, before they become concrete 
in any individual form. The Vedas are like the book of VMvakarman, in 
which directions are given as to painting of certain forms or pictures of 
Devas. Thus for example, it says ** Yama should be pictured as having a 
sceptre in his hand, Varuna as having a noose in his band." The Vedic 
words denoting Devas, like Indra, Ac., do not express any particular indi- 
vidual of that name, but are a clasa name like the word cow, Ac., and are 
symbols of particular forms, naturally belonging to a particular class of 
beings. They do not denote merely individuals, like the word Chaitra, Ac. 

Therefore, because the Vedic words denote eternal forms, existing 
in the mind of the Creator, they are not unauthoritative ; and this view 
of ours, that the Devas possess bo<ly, does not contradict the MimAifasA 
view that the wo-rd is eternal. How do you know this? To this the 
Satra answers by saying, Pratyaktj^&numan&bhyam, because the druti and 

the Smriti declare it so. 
lA 
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As an example of dniti, we have the following : — 

Thus PnijApati created Devas, Ac., by pondeiing over the various 
words of Mantra, Snkta 68 of the ninth MapdAhi of the U>g Veda. 

Note:— W« five tli« muitni with its word moMiiDf Mow:^ 

qt ^mwii i hNwPidiHii i 

W Ete^ these. sri(*i|. Asrigram, creates. |«svi Indavah, drops t Soma- 
drops. Ac Tirab» downward. Pavitram, pure, purifying, a seive. 

WPgg: A^vah, quick, rapid : another reading is siigq: H. AtmA Vi^vSni, all. 

Abhi, towards. H^tur SaubhagA, prosperities. 

These rapid fiomaFdropo hare been poured through the pnrifjing seire. To bring 
all feUeiUes. 

In the Panchayiifadati Bralima^a (VI. 9, 13, 22 and 12, 1, 3). We 
find how this Mantra was utilised by BrahmA in making his creation. We 
read there : — 

“q^* iRr » I q«nanfqiq^i!( , “wjw!’ ib “yon" 
i “ftw q^qq^’ ^ “qi^qt” fSrqfNi “awiaf” 
fUr iSr mr 1% i 

PfaJdpatl created the Devas, by reflecting on the word **Bta'* Ho erested the men, 
hr the word ** Asrigram; " the Pitaras by the word •* Ihdavaji; ** the planete by the word 
** Tiras Pavitram; " the songs, by the word ** Asnva; ** the Mantrss, by the word ** Yidvlni **; 
nnd he ereated all other oreetnree by the word ** Abhisaobhagd." 

Note The word Etad ** this” reminda Brahmd of the Devas presiding over the sensee ; 
the word Aspigra meaning blood, reminds him of those ereatures in which blood is the chief 
lifoolement, namely, men ; the word inda denoting moon, reminds him of the fathers, who 
live in the moon ; the word tiras pavitram meaning ** holding ^f the pare ambrosia” 
reminds him of the planete where the soma-fluid existii, the word ‘‘Asuvn," ** flowing** 
recalls the sweet flow of masio : the word ** Visva" recalls the hymns saorcd to the Visve- 
devas ; the word ** Abhisabhagi” meaning ** great prosperity” recalls all ereatures. 

The StnritiB like the Vi^nu PurApa, Ac., also show the same. As the 
following : — 

qw q wm jlltqtfwwtwqeqiwi* 

tqiMtw q^ rqa Owiqv fM it 

** In the beginning BrahmA created through the words of the Vedas alone, the names 
and forms of all creatures, the manifold rituals of all sacrifloos and their different status.” 

SUOtrA LI.M. 

SRT W lit I ^ I II 

IRIgV Ataeva, therefore, for this reason alone. ^ Cha,and. Nityat- 
vam, the eternity of the Veda. 

29. And for this very reason, the eternity of the Veda 
is proved.— 93. 
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cnHimTAmr. 

Thai the eterni^ of the Vedis is established, beoaose, its words 
denote eternal types, (and not iadmdoals), and beoaose these words remind 
the creator, the types that he should create. The names like KA(baka, Ac., 
d J not mean that the l^ifi called Ka^ha was the antbor of the hymn, bnt 
that they were merely the ntterers of those hymns, which exist from 
eternity. 

NMe:— We lad in the TedM panNew like the Mlewlii(:- 

“ Reverence to the Ripis who are the siokere of mantras.” It does 
not mean that any Riphi really made the mantras Texts like these snggest 
to the mind of BrnhinA what ahonld be the characteristics and poweis of 
those Ritis who would make the diSezent sections, hymns, and mantras, 
and then Brahmi creates them endowed with those oharactaistios and 
powers, and appoints them to remember the very same sections, hymns, 
Ac. The Ripis being thus gifted by PrajApati with the requisite powers 
undergo suitable preparatoiy austerities and finally see the mantras and 
so on, proclaimed by the Kathas and other Rieis of former ages of the 
world, perfect in all their sounds and accents, without having learnt them 
from the recitation of a teacher. 

A farther objection is raised. Let it be admitted that after each 
minor Pralaya or shorter dissolution (Naimittika)' the Lord BrahmA may 
create the bodies of Devas, Ac., by remembering the words of the Vedas 
and the types mentioned therein, but in the case of the major Piralaya, 
called the great Latency (PrAkfitika) when BrahmA himself vanishes, 
along with all worlds, how can then he create a new world on the bans 
of the Vedas, when the Vedas themselves vanish ; and how can we speak 
of the eternity of the Veda ? To this objection the author gives the 
following reply: — 

sOtra I. s. W. 

qU|i| SamAna, same, equality. uiu Nama, name. iRWIf Rflpatvtt, 
00 account of form. wCha, and. Avrittau, in repetition, when after 

a MahApralaya or Great Latency there is a first creation of the world, 

Api, also. Avirodhab, want of contradiction. SsNlf DardanAt, 

because of seeing, because of the l^ruti. <0: Smriteb, from the Sroriti. 
W cha, and 

30. Even in the case of first creation (after a Great 
Latency), there is no contradiction (with regard to the 
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eternity of the words of the Veda), because the names and 
forms remain the same. As appears from SVuti and 
Smfiti. — 94. 

COMMSNTARY. 

Tho word eha in the Sfitra is used to remove the doubt raised. The 
word Avritti means renovation, primal creation after the Great Latency. 
Even after a Great Pralaya, there is no contradiction with regard to the 
eternity of Vedic words, because the new creation proceeds on the same- 
ness of names and forms, &c., as in the preceding creation. In a Mah&- 
pralaya or Great Latency, the Vedas and the types denoted by the words 
of the Vedas all of which are eternal objects, merge into the Lord Hari 
and become one in Him. This merging is in that aspect of Hari, which 
is called His ^kti or energy. They remain in Him in a state of Latency. 
When the Lord desires to create, they come out from Him again, and 
become manifest. The creation of individuals is always preceded by a 
reflection on the words of the Vedas and types denoted by them, whether 
such reflectioii is by the Lord Hari Himself, or by the four-faced BrahmA. 

Note : — After a great Latency, Hari creates the Vedas, in exactly 
the same order and arrangements as they had had before, and reflecting 
on its words and types, He emits the entire world, just as it had been 
before, from the element called Mahat down to the BrahmAnda and 
BrahmA. He then imparts the Vedas to BrahmA and entrusts him with 
the task of creating Inwer beings. The Lord Hari at tlie same time per- 
vades the world so created, as its AntaryAmin or Inner Ruler. 

A subsequent creation is similar to the past creation : just as a 
potter, who makes a pot, by remembering the word “pot’' and the form 
which the word calls up in his mind, though there may be no actual pot 
as a mould before him. As is the case in Minor Latency, the same is the 
rule in the case of a Great Latency. The difference is this, that after a 
Great Latency, the Lord Himself creates all elements from Mahat down- 
wards up to BrahmAnda and emitting BrahmA from His body. He teaches 
him the Vedas and entrusts him with the task of further creation. In the 
case of Minor Pralaya, BrahmA does not cease to exist, nor do the elements ; 
and consequently BrahmA himself creates the universe after every Minor 
Pralaya 

Whence is all this known ? The Sfltra replies by saying DardanAt 
SmriteA cha, from the ^ruti and the Sm^iti. The ^ruti passages are like 
the following 
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"AtaMi WM atom latte bagimlaf. H* wUM laa/ 1 ofoota tte worlds.’* 

^ wmvi I Ififv «Wlli I 

^ He who tint emtoe BrehnA and dellTors the Vedea to Him** (SVet Up., Yl. 18). 

wsf iwT I 

**TheOreetorfMhioned thenewnniTeMeendeiented the eim end moon Jneteethey 
weie in the beginning. (Rig. Tede, end.) 

The Smfiti passageB are the following : — 

niviliii vjf 4Hl Rwf^iwn I RiwuRiii iftn 

II 

** As a mighty banyan tree lief ooneealed In the email need, elmilarly In thee, O Lord I 
aa the Great Seed, lioe eonoealed the whole nnlTeree, when then draweet it in, at the time 
otthe Great Latenoy."— Yifpn PnrApa). 

So also in the Vardha Purina : — 

mmmt qO J i ww a gV ii 

'* The Highest God is NArAyapa from Him was born the four-faced One.” 

So also in the BhAgawata 

II 

** He who mentally imparts the Yedas to the First Sage, BrahmA.” 

To sum up the whole. When the time of the Great latency comes 
to close (and the hour strikes for a new creation) then the Lord God of 
All, remembers the constitution of the world immediately preceding 
the Pralaya, and formulates this desire. Let roe become manifold.*’ 
He separates into its different parts the whole body of spirit-and-matter 
which had merged in Him. Thus the enjoying souls and the objects 
of enjoyment— the spirit and matter — come out from him as separate 
entities now. After this, the Lord creates the entire world just as it 
had been before, from the great principle called Mahat down to the 
cosmic egg and BrahmA. He then manifests the VEDAS in exactly the 
same order and arrangement as they bad been before, and He teaches 
them mentally (not orally) to BrahinA. He entrusts to him the task of the 
new creation of the whole remaining universe, from Devas downwards, 
just as it was before. At the same time He entering into the world, presides 
in it aa its Inner Ruler and Controller. BrahmA also through the grace 
of the Lord, gets the power of omniscience and through the help of the 
words of the Vedas, remembering the types, &c., creates new Devas, like 
those of the previous world-period. Thus the Veda, when it uses the 
words like Tndra, &c., refers to eternal types of Indra, &c., and as these 
types are eternal, though the forms vanish at every Pralaya, therefore 
the Vedas are eternal. 

Thus there is no conflict or contradiction, when it is said that the 
word is eternal, for it means that the types represented by those words 
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an eternal. Thaa the Devaa hare the capability of meditating on 
Brahman, ainoe they poaaeaa an organiaed body ; and anoe the Devaa 
have thia capability, there is no conflict in the text relating to the medi- 
tation on the peiaon of the aixe of the thumb. With regard to the Devaa 
a person of the aixe of the thnrob is to be measured by the thumb of the 
Devaa, as in tlie case of men he is measured by the thumb of man. 

Now we enter into the consideration of the question whether the 
Devas are qualified or not, for these ^^dyAs or meditations, of which they 
themselves are the objects meditated upon. 

In the ChhAndogya Upani^ad we find a VidyA called the Ifadhu 
Vidyi. 

“The Sea U verily hoaeytothe Devas, the BMven Is like theeiaaibaaw, the 
Intemadiate refloa la the beehive, Aad the rays ate the soaa.** (IIL 1. 1.) 

Here the Sun is said to be honey or nectar of the Devas and five 
classes of Devas called Vasu, Rudra, Aditya, Ifarut and SAdhyas worship 
or meditate on this nectar ; each class being headed by its chief. They 
become satisfied by looking at this honey. The Sun is said to be the 
honey, because he is die abode of a certain nectar, to be brought about 
by certain sacrificial works, to be known from the llig Veda and so on, 
and the reward of such meditation is mentioned in those texts is the 
attainment of the position of the Vasns, Rudra <, Adityas, and so on. 

Note: -This Mdltstlon on the San prodnoas the status of Vssn, As. The point Is, 
shhold the Dsvss sodertsko this nMdiUUos, when the fruit of sueh sieditstion is the 
attainnent of the status of a Vbsu, Ae. The Devas already have leaebed this status, 
and so to thew this Madhn yidyS is useless. 

The author gives first the opinion of others, as regards this point : — 
SbTRALMl. 

ilftTft: IM I ^ Mm 

Uf Madhu, in honey. Adisu, and in the rest. WTOq Asam* 

bbavAd, on account of the impossibility. wftiHW . AnadliikAram, non- 
qualification. HMh: Jaiminih, the sage called Jaimini. 

31. Jaimini is of opinion, that the Devas are not 
qualified to undertake meditations like Madhu Vidyfi and 
so on, because of the impossibility. — 95. 

OOMMIHTART. 

According to the sage Jaimini, the Devas are not entitled to under- 
take meditations like Madhu VidyA, do., because it is impossible for one 
and tbe same person to be the object of meditation as well as the persdn 
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mediUting. Moreover the Devse like Vaeu, Ac., already belong to the 
olaas of VaeuB, Ac., and eo in their caee, the fruit being already accompliab- 
ed, Uie meditation is ueelese. The Devaa have nothing to gain by aoeh 
meditatim ; and eo they haveno deeire for this meditation ; for th«y already 
poeeees that which is the fruit of such meditation. For both these 
reasons, Jaimini holds that the Devas are not qualified for meditations, 
like Madhu Vidyft, Ac., in which they themselves are the objects of medita- 
tion. He gives another reason for his view. 

aOnu 1. 1. si 

I 

Jyotisi, in the light, in the Highest Brahman, Bhgvgt, 

because of the existence, because it consists of. ^ Cha, and. 

32. And because the meditation of the Devas con- 
sists in worshipping the Light, therefore, they do not stand 
in need of any lower meditation. — 96. 

COMMENTARY. 

In tho Brihad&ranyaka Upanisad, we find that the Devas meditate 
oil the Great Light, the Supreme Brahman alone, and they do not worship 
any thing lower. That text is as follows 

“ Him from whom proceed the year along with tho days, Him the 
Devas meditate upon as the Light of Lights, as Immortal Life,** tBfi. 
Up., IV. 4. 16). Doth men and Devas have this in common, that both aie 
entitled to meditate on the Supreme Brahman, the Light of Lights. 
The special mention that the Devas meditate on this Light of Lights, 
indicates, by implication, that they are not entitled to (or rather do not 
stand in need of) meditations on other objects than the Supreme Brahman. 

The view of the Purvapak^a given in these two Sutras, is thus con- 
troverted by tho author: — 

SbTRA I. 8-88. 

^ g ft in i x « 

Efff BhSvam, the existence (of the qualification to undertake the 
meditations like Madhu VidyS, &c.) g Tu. but. vncunit BadarAyanab, the 
sage called BadarSyaqa. fffig Asti, is (there is the possibility of such 
meditation). f| Hi, because. 

33. But Badar&yaua maintains the existence of quali- 
fications for such meditation, because there is possibility of 
it.— 97. 
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The word Tu is used in order to remove the doubt raised by the 
Pdrvapak^in. In the meditations like Madhu VidyA, Ac., the Devas have 
a right, according to the opinion of Lord BAdarayana. Because though 
these Devas have attained the position of Vasu, Aditya, Ac., yet it is poa- 
sible that they may have a desire of attaining the same position of Vasuhood 
or Adityaliood, &c., in the next Kalpa also, and so they may meditate on 
Brahman in the form of, and residing in Vasu, Aditya, Ac, For medita- 
tion on Brahman is taught here to be of two kinds ; firstly^ Brahman is 
meditated upon as effect and secondly he is meditated upon as cause. 

Note When meditation is on a form like that of Vasus, fto., it is meditation on 
Brahman as effect, namely meditation on Brahman as ho appears in the form of creatures. 
Bat in the same Madhu Vidyd there is the latter section which enjoins meditation on 
Brahman as canse. 

The sense is this, the Devas who are Vasus, Adityas, &c., in this 
Kalpa, incditnte on Brahman ns Vasu, Aditya, Ac,, with the object of 
becoming Vasu, Aditya, Ac., in the next Kalpa. When they have 
attained Vasuhood or Adityahood by such meditation in the next Kalpa, 
then they meditate on Brahman as the Inner Ruler of Vasu, Adityas, <&c., 
and worshipping Brahman as cause, they shall attain release in the 
next Kalpa. 

Moreover the words Vasu, Adilya, Ac,, are not confined to these 
Devas, but they denote Brahman also. In this view, the section on 
Madhu Vidya does not teach meditation on Devas called Vasus and 
Adityas, Ac., but on Brahman, wlio is called also Vasu, Aditya, Ac. Near 
the end of that section we find this declaration, “ he who knows this 
Brahma Upaiiisad, Ac.” This shows that this is an Upanijjad teaching 
Brahma VidyA, and not meditation on any inferior being like the Devas 
called Vasu, Adityas, Ac. 

Note The worship of insentient objects cannot give Purasftrtha (the highest end of 
man). Therefore, this Khanda does not teach the worship of inanimate objects like tho 
son, Ac. 

In fact, in the concluding passage (khanda XI) the Sruti expressly says that the 
teaching herein given is Brahma VidyA and not any lower Yidyft, for it says Let the 
father tell this Brahma VidyA to bis eldest son.” It further says “ He who knosrs this 
Brahma Upanifad thus, ” &c. How can the worship of inanimate subjects give Mukti or 
Brahma-pada. That the whole of these Khan das relate to Brahma VidyA, is further shown 
by the statement made in khan d.a XI where the 6'ruti says “In what place He neither 
rises nor sets ” and “ for Him there is perpetnal day.” These are applicable primarily to 
Mukta Jivas only. (Thus this portion of the Upanifad deals with Brahma VIdyA only and 
not with aparA VidyA as undorstood by others). Moreover to whom can primarily belong 
the possession of Yaaas wisdom, tajes-bliss, indriyam-lordliness, viryain-strength, annAd- 
yam magnanimity and rasatvam-power, but to the Supreme Lord ? For says a Sruti “ His 
name is the great Yasas.” 
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Nor is this objection valid that the Adityas and Vasus, Ac., have 
already attained the position indicated by their names, and so they have 
no objects of desire in this direction left ; and therefore this meditation is 
useless for them. For we find in the world, that the people though having 
sons in this life, have still a desire to get sous in th4 next life ; (and conse- 
quently perform sacrifices for the attainment of sons in the next life). 
Moreover, the various meditations taught in this Madhu Vidy4, are really 
meditations on various aspects of Brahman, and consequently when the 
Devas meditate ou those aspects of Brahman (in the form of Vasus, Adit- 
yas, Ac.,) they are really meditating on Supreme Brahman; and conse- 
quently the statement that the Devas meditate on the Light of lights only 
is also not contradicted. 

The following text shows that the Devas also perform sacrifices, Ac.: — 

Praj&pati desired let mo croate beings. Ho saw a pair called the Agnihotra (the flre- 
sacriflcer) He therefore sacrificed when the sun arose. 

itsT ^ esmeq II 

** The Devas performed the sacrificial session.** 

These texts of the i^ruti sliow that the Devas are qualified to per- 
form sacrifices also, why should not then they be qualified to perform 
meditations like Madhu Vidyaalso? The Devas stand in no n^ed of 
these sacrifices to attain any personal end of iheir own, but they do so in 
order to carry out the command of the Ijord, and to maintain the world- 
process. 

Note Whou the Devas perform sacrifices even in order to carry out the Divine Will 
in creation, no doubt can really arise whether the Devas ever meditate on the Lord or 
not. 

An objector says ; how can Devas be called .\[umuk$us or a-thirst 
after Release, when they voluntarily renounce Release or rather postpone 
it, to an indefinite period ? For Devas or even men who meditate accord- 
ing to Madhu Vidya, wilfully sufTer delay in getting release till the end of 
the Kalpa, and take upon themselves the duty of the high offices like 
those of Adityas and Vasus ? For the real Mumuk§utva is a burning 
desire for release and consists in spurning all objects of desire and all 
joys ; yea even the joys of the Highest World of Brahm4 ? How can then 
these followers of Madhu Vidy4 be called true aspirants after Release when 
they wilfully take the by-path of cosmic power ? True ; this is so, but 
it must be admitted that there are certain Beings, who owing to some un- 
known or mysterious action of their karmas have to undertake the duties 
of world-rule, and because the sacred books expressly teach the existence 
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of these Exalted Ones, who voluntarily accept, or rather prefer tlie 
burden of cosmic agents, to the peace of final Release. 

This Adhikarana shows that when even the Devas also work un- 
selfishly, and meditate through Madhu Vidyfi, much more should human 
beings do the same. 


Adhikarana VIII. — The SMras or child^aoula not qualified 
to Vaidic meditation. 

In the pi'evious part, it has been mentioned that men as well as the 
Devas are qualiGed to meditate on Brahman, because they have the cap- 
ability and other requisites for such meditation. Now this cannot take 
place without study of the Vedimta texts, for Brahman is said in 
the scriptures ** the Aupanifada Puru^a,” the Spirit revealed by the Upa- 
nifads. Consequently the question arises, are all men indiscriminately 
qualified to the study of the Upani§ads? To this, the answer ultimately 
given is that baby-souls, which are just coming out of animality into 
humanity, are not entitled to study Upani^ads or meditate on Brahman at 
once. 

In the Chhflndogya Upanifad there oocnrs the story of a king called JAnaimtl. He 
was a hospitable priiico and profode in his generosity, possessing many good qualities. 
The mighty sages called Devapishis were satisfied with bis high mindedness and assuming 
the form of fiamingoes, they fiew across his palace, when the prince was lying in open air, 
on the roof of his terrace, in a sultry summer night. One of these fiamingoes, who was in 
front, was addressed by another fiamingo, who was in the rear, thus 

** Oh short-sighted ono, seest thou not the auric light of this noble prince, extend- 
ing from his body, high up into the air, do not heedlessly cross his aura, lest it may des- 
troy thee." Hearing this the other fiamingo answered Is his aura stronger than that 
of Raikva of the car ? Raikva is one who is always on bis car, making pilgrimages from 
one sacred place to another, and thus sanctifying with his aura, all those shrines. He 
possesses Brahmic aura, far more potent than the aura of this mere petty prince." 

The object of the compassionate Hivihs was to break the shell of self-complacency 
into which this prince had unconsciously fallen, so that ho might exert to know tho Brah- 
ma Vidy&, and might not rest satisfied with the mere performance of charity, though on a 
very large and profuse scale. Tho king hearing this speech of tho flamingoes, found out 
his infcrict*i^y to Raikva, and was distressed in his heart, and passed his night in a state 
of restless grief. When it was dawn and the Royal bards were discoursing soft music 
praising tho king and his many royal qualities, the prince rising from his bed, 
at once sent for his chamberlain, and told him to find out without delay, where was this 
Raikva, who was always on the move in his car. The chamberlain, after much search, 
found him in a retired spot, sitting under bis car and scratching his it'^hes. He at once 
returned to the king and informed him of his discovery. The king taking cows, gold and 
chariots, went to Raikva, and presenting them to him, said, ** teach me venerable sir, the 
Qod that you worship." Raikva replied " Away with thy necklace and thy chariots, O 
Sudra ! Let these cows remain with thee." Thus discarded, and called a fifidra, the king 
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want bnok and bionght mere wealth, oowa, chariota, and oVan hia danghtei^ aa a present 
for the sage. Bot HaikTa again addreaaed him with the opprobrions title of ^hdra sajriug 
" 0 Bddra, hopeat thou to gain this knowledge throogh these means.'* However he relent* 
ed nltimately and taught the king the fiamvarga YidyA or the meditation on the laws of 
diasolntion. 

(Vi^aya ), — Thus Raikva twice addressed the king as ^Adra in the 
passages which are quoted below in the original 

II \ II 

1. Therefore JAnas'ruti PautrAyana having taken six hnndred cows, a necklace, and a 
carriage drawn by a pair of mules, went to Raikva and addressed him thus 

qt ^W i a<I T W ffir II H II 

2. *‘0 Raikva I these six hundred cows, this pearl necklace, this carriage with 
mules are present for you. Teach me, O master, that Deity whom yon worship." 

war aat^mawa^v ifeaaayawgftiwir ii ^ii 

8. To him said Raikva " Fic ! the necklace and the carriage, O b'fiDRA, bo thine, 
even together with the cows.” Then JAnaaruti taking again a thousand cows, a pearl 
necklace, u carriage yoked with a pair of mules, and his daughter went back to Raikva. 

rr<anwra[ war wnra M^vrniaaaavRQ er aiarsa 
milT irfMnir^vIsev m nw: aire% ii a ii 

4. Ho said to him Raikva, these one thousand cows, this pearl necklace, this 
carriage drawn by a pair of mules, this girl for thy wife, and this village in which thon 
dwellest are thy fee. Teach me, O master." 

a aun^tai gksnwrftwm aik k 

|k r:fii a aa 4 i < ! w wifk^ vaiaar wiar rrat kiana ii ir 

5. Then Raikya, after looking for a while at the face of the girl, said "Takcapray 
these gifts, 0 StfDRA, thinkcst thou to speak with mo through this means." Then Raikva 
(relented and) told him. These are the Jiaikvaparna villages in the land of the Mahavrl- 
sas, where Raikva dwelt in order to teach him. 

This Adhikarana appears to be an interpolation. Tho question whether a 
^Qdra is entitled to the study of the Vedas or not has been answered in favour of the 
BAdras by no less an authority than Swam! DayAnanda Saraswati, the Founder of tho 
Ary.! SamAj. Ho quotes the ancients scriptures to show that in the Vcdic age, there was 
no such restriction. The condition of the bAdras became worse in tlie Puranic period 
only. The degradation of the bAdras was preceded by the decline of the Br.ihmanas, who, 
when they lost their inherent greatness, began to rely, more and more, on their privilege. 
The honor which was spontaneously given to them because of their knowledge and wisdom 
and parity of life, was now extorted by them merely on the strength of their birth and 
race. 

{Doubt ). — Here arises this doubt. Is a ^Adra qualified to study the 
Vaidic Science or not, and perforin Vedic meditations ? 

{PArvapak^y — The PArvapk^in says that a SAdra is qualified to 
study the Vedas, for the following reasons ; — firstly^ because every man in 
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general, is stated to be so qualified ; secondly, because the iSfldra posses- 
ses the capability of so studying ; thirdly, because the express text 
of the ^ruti uses the word iS^dra, which is an indication that iSddra is 
qualified ; fourthly, in the Puranas and the rest, we find persons like 
Vidura and others described as possessing a knowledge of Brahman. 
Therefore, for all these reasons, a l^fidra is qualified for Vaidic study and 
Vaidic meditation. 

(Siddhanta ), — This objection, the author answers by the following 

Sfitra : — . 

bOtra I. 8. 84. 

l^ulc, sorrow, grief, Asya, his, namely, of janaijruti. Tat, that, 
namely, tliat grief. fRmc Anadara, disrespect, the disrespectful speech of the 
flamingo, who taunted him for want of Brahman-knowledge, sniinif l^ravanAt, 
because of hearing, nar Tada, then. wgS 8a W[ Adravariat, because of resorting 
to, or going to him, i. e,, to Raikva. QviRt SDchyate, is intimated, is referred to. 
(I Hi, because. 

34. The reason why Raikva addressed Janasruti as 
SSfidra was to intimate that he (Raikva) by his occult powei*s 
knew that Janasruti was overwhelmed with sorrow on hearing 
the disrespectful speech of the flamingo and therefore he 
had come to him on hearing such speech. — 98. 

COMMENTARY. 

The word Nn (not) of the vSutra I. 3. 28 is understood in this Sutra 
also. The ^udra is not qualified to undertake Vaidic study or Vaidic 
meditation. Why ? Because Janadruti is not a l^fidra. 

Note . — The word f^fldra is literally derived from two words siA 
meaning grief, and dravati to go ; because Janadruti, through grief, on 
hearing the taunting words, went to Raikva ; therefore Raikva calls him 
l^fidra or grief-impelled. The use of this term indicates that Raikva knew, 
by his clairvoyance, the whole incident of the flamingoes. 

When JAnadriiti Pautrfiyana, who was ignorant of Brahman-know* 
ledge, heard the taunting words of the flamingo, who said “ can he be 
compared with Raivka of the car,” he was overpowered with grief, at this 
disrespectful speech of the flamingo, and he went to Raikva who knew 
Brahman. Thus the use of the word l^fldra by Raikva in this story, does 
not mean that Janadruti was a l^fldra by birth, but that he was sorrow- 
stricken. Raikva uses the words Sfidra in order to indicate his thought- 
reading and clairaudient powers, his almost divine omniscience. It has 
no reference to the class called l^fidra. 
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Note:— TbU U a very forced meaniog given to thenmrd s'adra ; the whole ot tbia 
nbont ^ndrae together with the preceding one abont the Derae, appeart 
to bean interpolation of some later author. There la a break in the oontinnity of the 
'aphorisms, by the eruption of these two adhikaranas. That they are a digre^ion Is 
admitted by both R&m&nuja and Baladeva. B&dariyapa was not illiberal-minded, as the 
anonymous author of these interpolated sdtras tries to make him out. 

If J&narfruti is not a ^adra, and if the word ^adra is applied to him 
in its etymological sense of “ grief-impelled," then to what class did he 
belong ? The next eatra answera this by saying that he was a Eqatriya. 

sOTRA I. 8. 86. 

Ksatriyatva, the state of his being a Ksatriya, the fact of jAnaiiruti's 
being a Ksatriya. Avagate^. on account of being known or understood. 

^ Cha, and. givfv Uttaratra, in a subsequent passage. Vritpf Chaitrarathena, 
with Chaitraratha. Liiigat, because of the inferential mark. 

35, That Janasruti was a Ksatriya is understood from 
the whole story, because the. concluding portion gives the 
story of a Ksatriya, Abhipratarin who was a Chaitraratha, 
as is known from an inferential mark later on. — 99. 

COMMENTAKY. 

We learn from the account given in the Upani^ad that J&nadruti 
must have been a Ksatriya, becatise he was a generous giver of wealth, 
possessed of faith, was a ruler of a kingdom which no l^ddra is. He has a 
chamberlain whom lie sends in search of Raikva, and because he gave 
alms such as cows, necklace, chariots, daughter, &o. These things are not 
possible in any but a Ksatriya, because these are the qualities of a king. 
Thus the opening passage of the story gives us sufficient indication that 
J&nadruti was a Ksatriya. Similarly, the concluding passage also of this 
section shows that he was a Ksatriya. In the conclusion, where the 
Samvarga Vidya comes to an end, we find a mention of one AbhipratArin 
who knew this Brahma VidyA. He was undoubtedly a Ksatriya for the 
reasons given later on- In the concluding passage we find that a 
BrahamachAri begged food from l^aunaka, son of Kapi, and AbhipratArin, 
son of KAk^aseni; when these two were serving food toothers. ThisBraha- 
machfiri was told that the givers of food knew Samvarga VidyA. But how 
do you know that this AbhipratArin was a Ksatriya and a Chaitraratha, for 
there is no express mention of these two facts in the story. To this 
the sfitra answers. ** LifigAt,” we know this from inferiential mark. 
I^unaka KApeya and AbhipralArin KAk^aseni were connected with 
Samavarga VidyA, They were sitting together at a meal which also shows 
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that there most hare been some connection between AbhipratArin and 
KApeyas. From TAptJya BrAhama^a (20. 12. 5) we learn that “the 
KApeyaa made Chaitraratha perform that sacrifice.’’ Thus KApeyas are 
connected with the Chaitrarathas. In the ClihAndogya story we find that 
a KApeya is connected with an AbhipratArin. Therefore, the AbhipiatArin 
of the ChhAndogya must hare been a Chaitraratha. For it was a well- 
known custom in ancient India, that a BrAhmapa family was always 
connected with a K^atriya family and not wijh more than one family. 
That the Chaitraratha \ra8 a K^atriya is proved by another text ‘which says 
“ from him thero was descended a Chaitraratha who was a Kfatrapati or 
prince.*' Therefore, it proves that AbhipratArin was a Chaitraratha and 
a Kfatiiya. 

Therefore, it is proved that these two worshippers of Samvarga VidyA, 
namely, KApeya and AbhipratArin where one a BrAhmapa and the other a 
Kfatriya, and with regard to this Samvarga VidyA they were con- 
nected as the teacher apd the disciple. Raikva and JAnadruti are also 
connected together as teacher and disciple, and as Raikva was a BrAh- 
mapa, therefore JAnaAruti must have been a K^atriya. Therefore, it has 
been proved logically and by reasoning, that a ^fidra is not qualified to 
study the Vedas or to perform Vedic meditations. 


Note.— That this SStra la an interpoiatlon is proved by the tallaoions rnssonlna that 
will be apparent to every tyro in logic. The argnment adduced In this sAtra way be 
thus summarised. JlnaimU most beAKyatriya, becanse Raikva was a Brthmana. The 
argument that JdnaiiraU was a prince, and therefore he must be a Ksatriya begs 
the whole qnesUon. It is a historical fact tiiat there were many Disa kings in ancient 
India. They were aU8«dras,bntaU the same they were enlightened and generous prln- 
ces, like Jlnasmtl. The argnment that a Brihmapa is connected with JAnadrati is no 
argnment at all. In the drat place It U not tme that Brihmaiias were not Pnrohitas of 
8ndrSs;aeeoiiiUy Raikva is not the family Onm or Prohitaof Jtnaimti. Raikva was a 
waning Faqir, whom JAnadmtl adopta as his teacher temporarily only. Nor arc there 
any indications in this Upaniyad to show that Raikva was a BrAhmaya. His epithet “of 
the ear “ U rather cnrious for a person belonging to the highest caste. Very likely he 
was a Kyatriya for we know from the Upaniyads that Brahma VidyA was to 

theKyatriyas in the beginning ; and it is from the Kyatrlyas that the BrAhmanas learnt 
it. The second portion of the argnment is also no argument at all. The swtion on 
Samvarga VidyA mentions two persons of the name of KApeya and AbhipraUrin. But 
thero is nothing to show to what caste they belong. AbhipraUrin la not expressly 

sUtedtobeaEyatriys. The argument by which he Is made out a Kyatriya to this. The 

n^yas were the family priests of Chaitrarathas. A KApeya is found dining together 
with an AbhipratArin. Therefore AbhipraUrin most be a Chaitraratha. This forced 
** ***'*’ to a mark of modern bigotry, rather than ancient simpli- 

sOtra I. a. hi. 
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Saosk^ra, the purificatory ceremonies, the sacraments, the investi- 
ture with sacred tiiread. Parainartfdr, because of the reference, because 

the (^Astras say that investiture with a sacred thread is the preliminary cere- 
mony to the study of VedAnta. Because of the implication, iff Tad, that 
ceremony. AbhAva, absence. Abhilflp^tt, because of the declara- 

tion. ^ Cha, and. 

36. The scriptures take it for granted that the sacra- 
ments are preparatory to Brahma-knowledge, and with regard 
to afJddra there is a declaration that such sacraments are not 
possible for him. —100. 

OOMMENTARV. 

In another l^ruti we find : — Let him invest a Bnthmana at the ago 
of eight and then teach him, a K^atriya at the age of eleven and a Vaidya 
at the age of twelve.” This shows that investiture with sacred thread is 
a necessary preliminary to the study of sacred literature, and the three 
higher castes are only entitled to it. In another text we find that there 
is an express declaration that a ^ildra has no sacraments. It says a ^udra 
cannot perform a fire-sacrifice or ordinary sacrifice or sacraments or vows 
Therefore a Sfidra is a disqualified person because he is outside the pale 
of the three castes, because no sacraments are ordained regarding liim, 
and the study of the Vedas pre-supposes the performance of the saciu- 
ments. 

The next sutra further strengthens the view that a l^fidra can have 
no safiskAra. 

sOtra I. 3. 87. 

^ 511^: H 1 1 1 1 H 

Tad, that, namely, the SOdrahood. AbliAva, absence, negation. 

Nirdharane, in ascertainment. ^ Cha, and. ^1%: Pravriileh, because of 
taking steps to. Because of the procedure. 

37. Because Gautama in the legend of JaMla takes 
the precaution of first assertaining that the latter is not a 
£judra and then he proceeds to invest him with the sacred 
thread. — 101. 

COMMENTARY. 

In the €hhAndogya itself there is a legend of Qautama and JabAla. 
J&hAla went to Qantama and said "teach me, Sir." Gautama asked him 
"to what Gotra do you belong?” He being a foundling, said, "Ido not 
know. Sir, to what Ootra do I belong." By this truthful speech,^ it 
was ascertained that J&bAla was not a ^fldra and Qautama says " no 
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one not a Br&hmana has the courage to say so.’' He then asks him to bring 
the sacred fuel and lie invests him with the sacred thread. This action of 
Gautama, in first convincing himself as to the caste of the candidate, and 
then proceeding to teach him after investing him with sacred thread, 
shows that a rfiidra cannot be taught tlie Vedas. The wQid Brahmana 
used by Gautama includes the K$atriyas and the Vaiilyas also. This story 
of Gautama and Jabula also indicates that the sacraments are necessary 
before one can study the Vedas. 

Note .‘—The story of Jib&la and Qautama does not prove anything of the kind. JAbdla 
was a founding and he asked his foster-mother what was his Ootra, because ho wanted to 
study the Vedas. His mother said “ I found you abandoned and so 1 cannot tell yon what 
is your Ootra. Oo to your teacher and tell him that yon are the adopted son of Jihili and 
your name is J4b61a." He does so ; and Gautama is pleased with his frankness. Gautama 
does not test his caste, but his moral qualifications. Certainly according to Gautama 
every truthful man ought to bo classed as firdhmana for the purposes of Vedic study. 
Sddras if not liars and possessing high moral qualities are entitled to bo claftscd as Brdh- 
manas. The Brihoianhood depends upon the qualities of the soul. As a general rule» 
the presumption is in favour of a soul possessing Brahmanio qualities if it is born in a 
BrAhmana’s family. The selection of a family depends upon the karmas of the soul* 
But all admit that in this Kali age. there has arisen a confusion of castes. The Brahma- 
pic family need not possess the attributes of a Orahinaiia; and so a soul born in such 
family need not bo a Brahinanic soul. The ^Astras say that if a family follows for seven 
generations the professions of another caste, the descendants in the eighth generation 
should l)c classed as members of the caste to which that profession legally belongs. 
Judged by that standard many families have lost their right to be styled [BrAhmapas. 

SUTRA I. 3. 38. 

II t I ^ 1 H 

Sffig i^ravana, hearing, attending recitations, Adhyayana, studying, 

qrt Artha, object, wealth, acquirement of riches, PratisedhAt, on 

account of the prohibition, Smriieli, because there is a Smriti text. ^ Cha, 
and. 

38. TheSudru is forbidden to hear and study the 
Vedas, cannot acquire riches in order to perform sacrifices, 
and there are Sinfiti texts also to the same effect. There- 
fore the Siudra is not qualified. — 102. 

COMMENTARY. 

Says a text : — “ The rfddra is verily like a biped beast, he is like 
a moving cemetery, therefore one should not recite the Vedas in the 
presence of a iifidra.’* “ l^fidra is like a beast unfit for sacrifices.” These 
texts prohibit Vedic study, Ac., and so the l^iidra is not qualified for 
meditation. He is not (qualified to heav the Vedas, necessarily cannot 
study it or know its meaning or perform the sacrifices enjoined therein. 
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Thus by prohibiting the iiiidra from hearing the Vedas recited, all these 
things are prohibited by implication. 

The following Srapiti texts also show the same : A iSiidra is not 

entitled to perform the fire-sacrifices, iior Yajnas, ftor also the study of the 
Vedas ; for him is ordained one duty alone, the service of the three 
twice-born castes. A i^fidra immediately becomes degraded if he studies 
tho Vedic words.’* 

As regards the objection that the l^fidras like Vidura or Dharma 
Vyadha, &c., had the knowledge of Brahman, and consequently were 
Mukta Jivas ; we reply that they were born Siddhas and possessed Divine 
knowledge from their very birtli, on account of the merit acquired in the 
past life. They had studied the Vedas in their past lives and so they 
became Mukta Jivas in their present life without such study even. Their 
case is like that of Vamadeva who had also a Siddha prajfia. Their exam- 
ples do not shake our position. 

Though the ^Cidras are prohibited from studying the Vedas, and per- 
forming Vedic sacrifices, yet they are entitled to salvation or Moksa, by 
the knowledge obtained through hearing the recitation of Puranas (and 
study of books like the Bhagawad Gita, &c.) A Mukta l^fidra is as holy, 
as any other Mukta Jiva, but the difference is only in the degree of their 
happiness. 

Note '.—This last paragraph is not according to strict Brahminism. It is a concession 
to the spirit of the age, and is the charter of the emancipation of tho Sfldras in ancient 
India. It appears that there wore three distinct stages in th«* status of a bddra in ancient 
India. First, he was looked upon as a conquered people, but not with contempt and not 
as a slave. There were many Sddra kings, who were invited to the sacrificial sessions of 
tho Aryan princes and priests. That was tho earliest stage ; when the Aryan conquest of 
India was not yet complete, and tho Sfidras had a right of hearing the Vedas and perform- 
ing the Vedic sacrifices if so inclined. Tho second stage commenced when the Aryans bad 
firmly established their rule in India, and were no longer afraid of tho conquered races. 
In this stage the •'bfidras were relegated into the ranks of slaves. Tho third stage com- 
menced with tho great reformers like ^Vi Kfishna, Buddha, Chaitanya, &c., who gave the 
rights to the Siidras to study and acquire Dharma, and get Mukti, through the studies of 
Pur&iias and Smriti. Practically the who.o of India has become avast 8fidracamp now- 
a-days, uneducated, ignorant and not knowing the Vedas. The repressive policy of the 
Br&hmanas in prohibiting the b'fidras from studying the Vodas has recoiled upon thorn, 
and tho BrAhmana class as a whole, is as much degraded as tho b'fidra in those days. In- 
justice always brings its own punishment. 


Adhikamna IX. — The Thunderbolt is Brahman. 

Note.— The Bfitras 1. 8. 26-37 are evidently not of B&darAyana, and they have been 
clumsily interpolated by some bigoted priest of the later days, for they break the con- 
tinuity of the subject^ The puruf a of the size of a thumb is the subjeot under discussion, 
20 
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but some over^nthofUitic friond of Hinduism has introduced these thirteen Sdtras to 
prove that the Oevas are capable of meditation and the ^dras arc not so qualified. This 
is in direct opposijbion to the aphorism of Vy&aa who says inanu^ya adhikiratvfit ** all human 
beings are qualified to meditate on Brahman." That the whole of this is a digre$$ion is 
admitted by RfimAnnJa and Baladeva. The latter says 

** Having finished the digression, the author takes up the main topic." 

In the Ka(ha Up, we find this further description of the person of 
the size of a thumb : — 

vnsissrat ^^ i w t wn ^ inTsit nt efhaw i w 

I g n fimuqswuafiift r ii l'»n 

** The Person not larger than a tliumb, the inner self, Is always settled in the heart 
of men. Let a man draw that self forth from his body with steadiness, as one draws 
the pith from a reed. Let him know that self as the Bright, as the Immortal ; yes, as the 
Bright, as the Immortal." 

"Whatever there is, the whole world, when gone forth (from the Brahman) trembles 
in its breath. That Brahman is a groat terror, like a drawn sword (vajra). Those who 
know It become immortal." (II. 6, 17 and 8). 

What is the meaning of the word vajra here ? Does it 
mean the thunderbolt or Brahman ? 

{Prlrvapak^a). — It means the thunderbolt, because it causes great 
fear and trembling. Though it is mentioned that those who know this 
thunderbolt become immortal, yet it is merely a panegyric, and is not to 
be taken in its literal sense for release depends on knowledge of Brahman. 
No doubt this Vajra is described here as prdna or life, but it is called 
prana in the sense of protector (praniti). Nor is tlierc anything in the 
context here, to show that this raised thunderbolt may mean Brahman. 

i^iudhanta). Ihe author answers tliis by the following sutra : — 
ftUTIlA. 1. 3. 39. 

n ^ Mo H 

Kampanfit, because of trembling. 

39. Because the whole universe tiembles from fear of 
Him, therefore the Person of the size of a thumb and the 
thunderbolt refer to Brahman.— 103. 

COMMEWTARY. 

The word “thunderbolt” occurs here between two verses describing 
the Person of the size of a thumb, namely, II. 4. 12 and II. 6. 17, and tlie 
whole world is said to tremble from fear of him, therefore the context as 
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veil as the description shonrs that the thunderbolt means Brahman. Even 
in the Brahmavaivaiia PurSna we find the following : — 

VIC I 

t^ramr fvr it 

**The Lord Vifiia is called chakra (generally translated as discus), because He is in 
constant rotatory motion and goes everywhere (chankramapa), and He is Vajra or 
thunderbolt because He regulates (Yarjana) the universe ; and He is called the Khadga or 
the sword because He outs asunder (Khan d ana) the evil-doer ; and Hari is called* Hari 
because He is the Saviour." 

Therefore, when Vi^u is represented as having a Chakra or discus, 
a Vajra or thunderbolt, and a Khadga or sword, in His hand, it means that 
He is All-pervading and keeps the universe in constant motion, that 
He is the great Regulator and the Destroyer of all evil. And the 
Scripture always describes the Supreme Self as the life of the world 
(Pr&na), and one of whom, every one is in terror. That Scriptural idea 
that He is a great terror is symbolised in this verse by one expressive 
term ** Vajra,” the thunderbolt, denoting that all beings move in their 
proper sphere and do not transgress it, because He is the great Regulator. 
This epithet * Vajra ’ applied to the Person of the size of a thumb shows 
that, that Person is Brahman. 0/., Tait. Up. II. 8. 1. 

sOtra 1. 8. 40. 

n \ I II 

Jyotih, light, the Supreme lordliness, DartfanAt, t>n account 

of being seen. 

40. The Person of the size of a thumb and the thunder- 
bolt must .refer to Brahman, because we see that He is 
called light (possessing lordliness) in a passage immediately 
preceding it, — 104. 

° COMMENTABY. 

In the same Upani^ad, Valli V, verse 15, we find the following : — 

nwn g m i R i ww fiifiii( SroiRi » i 

** Him the sun does not illumine nor the moon and the stars. Nor do these lightnings, 
much less this Fire illnmine Him. When He illumines all (the Sun), Ac. then they shine 
after (Him with His light). This whole universe reveals His light (in His light and its 
UghtisHis). 

Between this verse and the next verse, II. 6. 3, occurs this verse 
relating to the thunderbolt. That next verse is given below 
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8. ** Prom terror of Brahman fire burns ; from terror^ the sun bums ; from terror 
Indra and V&yu» and Dcathi as tho fifth, ran away.'* 

Therefore tlie Vajra must mean Brahman. Everywhere, in fact, the 
Upanisad texts describe Brahman as possessing Supreme luminousness. 
Therefore in tliis Vajra passage also, which comes immediately after the 
passage describing luminosity and before the passage describing fear, it 
must mean Brahman. Moreover, the Person of the size of the thumb 
who is described for the purposes of meditation as extremely luminous 
and holding an upraised thunderbolt in His hand, refers to Brahman and 
hot to an inferior deity. 

Adhikarana X, — The AMsd is Brahman. 

In the ChhAndogya Upani§had we read 

^ mu ^ mptra vfiiir m wmr i 

The ether is the evolvcr of forms and names. That within which these forms and 
names are (or * that which is within or without these forms and names *) is Brahman, the 
Iminortai, the Seif (VIII. 14). 

(Doubt).— A doubt liere arises whether the being here called Ak^iia 
or ether means the Mukta Jiva, who has shaken off all bonds, or the 
Supreme Self ? 

(Pui*vapak^a),—Th(i Purvapaksin says, the Akdrfa here refers to the 
Mukta Jiva. For in the clause immediately preceding it, the Mukta Jiva 
is described as a horse that has shaken off all dust, &c., from his hair, or 
as the moon free from eclipse in the following verse : — 

sTifi fw qw Wf 

* Shaking off all evil, as a horse shakes his hair, and as the’ moon frees himself from 
the month of Rahu ; having shaken off tho body 1 obtain, satisfied, the uncreated world of 
Brahman.' 

Moreover in this very passage the words te yad antara tad Brahma 
that which is without forms and names is Brahman— shows that the Jiva- 
Atmaii is meant, when in the state of Mukti, it throws off all forms and 
names. And JiviUman can very appropriately be called the upholder 
or eVolver- of name and form, because previous to Mukti, it assumes all 
forms and names such as of a Deva and man, Ac. And it may very well be 
called AkAfe in the sense of prakfiila or splendour or luminosity. The 
passage, therefore, refers to the Released soul, and it is called here Brah- 
mau, the Immortal, because it attains that state. 

{Siddh&nta). The Aktlifa here means Brahman as is shown in the 
following Sfltra : — 
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BCTRA 1. 9. 41. 

vrmv: AkArfah, AkA^a, cihcr. space. ArlliAntai atvAdi, diflfercnl 

meaning, &c., artlia^ meaning, antaratva^sdifTcrentness, Adi, etc., for other 
reasons, Vyapade^At, on account of the designation. 

41. The word akasa here refers to the Supreme Self, 
and not to the Released soul, because it is a designation of 
something different than the individual soul, and for other 
reasons also. — 105. 

COMMENTARY. 

The sense of the Sdtra is this. The power of evolving name and 
form is proved here not to belong to the freed soul, but to &kAi(a. The 
Jivatman, when in bondage, cannot evolve name and form, because it has 
not the power ; on the contrary, it is under the influence of karma, and is 
itself involved in name and form, and is incapable, therefore, to evolve 
them. Nor can it evolve name and form in its Released state, because the 
Sfltra, IV. 4. 17, expressly states that in the state of Release the Jiva does 
not take part in the world business, while the Supreme Self is mentioned 
in all Scriptures, as the Creator of the universe and to be the evolver of 
names and foims. Thus ^ I 

entering into them with this Living Self, let me evolve names and forms 
(Chh. Up. VI. 3). 

Therefore, it must be understood that the Highest Self is the Akkrfa 
of this passage. 

The word Adi, “ &c.,** in the Sfltra refers to the Brahmahood : tlie 
unconditioned greatness, &c., mentioned in the said passage. For Brahnia- 
liood that is greatness, and so on, in their unconditioned sense, belong to 
the Highest Self only. Nor is it right, as the Pflrvnpak^in says, that tlie 
clause immediately preceding it refers to the Mukta Jiva. On the con- 
trary, the clause ‘ I obtain the Brahma-world * shows that the topic immedi- 
ately preceding it is Brahman, which the Released soul obtains. The 
word Akatia, moreover, means all-pervading, and it is inapplicable to Jiva, 
while its application to the Supreme Self is a well-known thing. 

{PArvapak^a ). — An objection is raised :--Let it be so, yet it does 
not establish that there is a separate Brahman other than anri different 
from the Mukta Jiva ; and therefore, all these are attributes of tlie 
Mukta Jiva; because there is no difference between the two, and so all 
your above argument has no force. Thus in the Bri. Up., IV. 3-7, the 
Jiva in the state of its bondage is first described in the passage 


158 


VEDAHTA-SOtRAS. / ADRYAYA. [Oovind* 


fswir wn*rx«wj^ 

)n«rappE3iTRr «qniA<v ilmiRriv «f| <nn>^ iinnifintmfir 
«qif^i 

** Who is that Self? YAjiiaraUcya replied: ** He who is within the heart, surrounded 
bj the Prd lias ^senses}, the person of light, consisting of knowledge. He, remaining the 
same, wanders along the worlds, as if thinking, as if moving daring sleep fin dream) he 
transcends this world and all the forms of death (all that falls under the swaj of death, 
all that is perishable).” 

The text then goes on to describe this very Jiva when it attains 
Makti as Brahman. That passage is the following : — 

e ST vrmmsr RV anrramt I 

“ That Atman is indeed Brahman, the Vijnfinfim&ya” &c. (IV. 4-5). 

This shows that the released soul is identical with Brahman. Si- 
milarly in another passage of the same, after describing the state of 
Mukti in the words Anukdmayamftna^, &c., free from all desires, Ac,/* 
the Scripture goes onto say Having become Brahman, he goes to 
Brahman '* (IV 4-6). 

Note We give below the whole of this passage 

<t^ I Tits Tfsri ipit ss Nsssiiss I 

RWTsr r TissiatvifjHi^t(!ii^ hnsnr 

ffh virsht srwsiiHt s tiss 

anr ttssiitPtt R|hf es.Rin^ST mi 

**And there is this verse: *To whatever object a man’s own mind is attached, to 
that he goes strenuously together with his deed; and having obtained the end the 
(last roaults) of whatever deed he does here on earth, he returns again from that world 
(which is the temporary reward of his deed) to this world of action." 

** So much for the man who desires. But as to the man who does not desire, who 
not desiring, freed from desires, is satisBed in his desires, or desires the Self only, his 
vital spirits do not depart elsewhere,— being Brahman, he goes to Brahman." (Bri. Up., 

IV. i^.) 

Tins also shows that tlie Jiva in the state of Mukti is identical with 
Brahman. In the conclusion of that text also, the same fact is re- 
peated, when describing the fruit of Brahmajnfina : — 

e «n tnm WRm^sR^s^’tutin mpraR t t 

mi V Sv I 

‘ This great, unborn Self, ondecaying, undying, immortal, fearless, is indeed Brahman. 
Fearless is Brahman, and who knows this becomes verily the fearless Brahman’ (IV, 
4-JB.) 

Thus the beginning, the middle, and the end, of this passage shows 
that the Jiva in the state of Mukti is identical with Brahman, therefore, 
wherever in the Upani^ads we find any statement that Jiva is separate 
from BrahmBn, it must be understood that the difference is created by 
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upAdbi or limiting adjunct, aach as the difference of between the ghaUt 
kAih and Mahiklila^ the space withio the jar and space outside it. Then 
is no difference between these two, and when the upodhi or the jar is 
broken, the space remains the same. So when the UpAdhi of the Jlva is 
broken, the Jiva becomes Brahman, and attains to his own greatness. 
Java in this state may very well be called the'Creator of. the universe, Ac., 
for it manifests then the divine attribufes of creation, Ao. Thus then 
is no diffennce between the Mukta Jiva and Brahman. 

(SuMhdnta).— This objection is answered by BAdaiiyapa in the 
following Sfltra : — 

80TIULS.41 

IM I a I N 

ggfll Susupti, the dreamless sleep, deep sleep. lOilAl UtkrAnti, depart- 
ing at the time of death. susputyutkrSntyoht m deep sleep and departing. 

Bhedena, by the difference. 

42. The text designates the Supreme Self as different 
from the Jiva, whether it be in the state of deep sleep or at 
the time of departure. — 106. 

COmfBMTARY. 

The word vyapadedat (on account of designation) of the last 
Sfltra is understood here also, and must be supplied hen in order to 
complete the sense. In the above passage of the Bri. Up., no doubt can 
properly arise that the Mukta Jiva is identical with Brahman. Because 
the text there sharply and clearly draws the distinction between the 
Jiva and Brahman, whether that Jiva be in the state of deep sleep or at the 
point of death. In the state of deep sleep the Jiva is said to be embraced 
by the Lord in the passage, Bri. Up. IV. 3-21. 

inrai Rnqr Sim w <nii* Nmnt ^ 

** Now M a mau, when embraced by beloved wife, known nothing that la withont, 
nothing that in within, than this person, when embraced by the Intelligent (prAjSa) Seif 
(Srshman) knows nothing that is without, nothing that Is within. This indeed is his 
(tniejfona,ln which his wishes are fnlAUed, in which the self foaly) is his wish, in which 
no wish is left, free from any sorrow.” 

Similarly, the difference between the Jiva on tne point of death, 
and Brahman is shown in the passagolV. 4-35, where the Jiva is described 
as groaning, mounted by Brahman, who carries it along thus out of the 
body - 
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inrar wt nwnHaawd fawr mm mirnm- 

^ r wnntywl niftr ■ 

*Now M ft heftTy-lftden oftrriftge moves ftloog groftning, thiu does tho JtyAtoiftn, 
mounted by the Intelligent Self (Brehmen) moves along groaning, when ft nan is thus 
going to expire.' (IV. 8-85). 

Now it 18 impossible that the unconscious; the little knowing Jiva 
eithet lying in deep sleep or departing from the body, should at the same 
time be embraced or mounted by itself, being all-knowing. Nor can 
the embracing and mounting Self be some other Jiva ; for no such Self 
can be all-knowing. 

The objector says, “ the point at issile is, whether the Mukta Jiva 
is or is not identical with Brahman. You have only esUblished that 
the Jiva in the state of deep sleep and while expiring, is different from 
Brahman. That we admit also, for in these two states the Jiva still has 
an upadhi.” This objection is answered by the next Sutra 

SOTPA I. 8. 48. 

II n ^ I « 

qfSf Pali, Lord, Protector, viff Adi, ei cetera, and the rest, ^ab- 

debhyah, words, paty-adi-^ibdebliyah, on -account of words like pati, &c. 

44. The Mukta JtvH is not identical with Brahman, 
because of such words as Lord, Ac., applied to Him in that 
passage. — 107. 

COMMENTARY. 

In that passage of the Bri. Up., we find the words pati, &c , employ- 
ed, which shows that the Mukta Jiva could not have been meant 

a <ir qvKfmv vnm vma- 

vivr v ^ viilvf 

i 

** And that is that great unborn Self, who ooiisists of knowledge, is surrounded by the 
Pr4nis,tho ether within the heart. In it thoro reposes the rulor of all, the lord of all, 
tho king of aU. He does not . become greater by good works, nor smaller by evil works. 
He is the Lord of all, the King of all things, the Protector of all things. He is a bank and 
a bonndary, so that these worlds may not be confounded.” 

This shows that Brahman is different from the Mukta Jiva. For we 
cannot predicate the lordliness over all, the ruling of all, the kingship 
of all to Mukta Jiva, for the Siltra, IV. 4-17, declares that the released 
soul does not possess the power to create the universe, &c. Moreover in 
the Taittiriya Aranyaka we find that Brahman alone is the dweller within 
of all beings, and their Ruler. 
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For He is described as : 

Wt uf^fi QR9T Spiting R 

Nor can it be said that the difference between the Jlva and Brahman 
is due to the npAdhi or limiting adjunct only, and therefore, is pheno- 
menal and not real ; because we find in the Scriptures that the difference 
exists even in the state of Release. In the AdhikarapaSfitra If. 3. 41, this 
will be explained further on, where it will be taught that the statement 
that “ ayam&tmh Brahma— self is Brahman” is true only in the sense that 
the Jlva is a part of Brahman, and it has some of the attributes of 
Brahman. Similarly, the sentence ‘ Becoming Brahman he attains Brah- 
man’ means that the eight-fold attributes become manifest in the Jlva and 
thus he resembles Brahman ; and this is the meaning of the phrase ” Be- 
coming Brahman,” for other texts like ‘ paramam sAmyam upaite — ^he 
reaches the highest similarity’ also show that similarity only is reached and 
not identity. The phrase “ Reaching Brahman” is attaining this similarity. 
Therefore Jiva is always different from Brahman, whether it be in the state 
of bondage or of release. This being established, it follows that the AkAda 
said to be the evolver of name and form in Chh. Up. VIII. 14 is Brahman 
and not any released sonl. This difference between Jiva and Brahman was 
established in the Sfitraa 1. 1. 16 & 17 also. But there it was done in a 
general way, while in the present Siltra it is specifically established that 
even in the state of liukii, the Jiva retains its separate identity. 



Fourth Pada. 


AdhiharaM I . — Avyakta of Katha I, 3. 11 means body 
and not Prakfiti. 

We pay our reverence to BadarAyana called Kri^padvaipAyana, 
who baa wiadom aa hia ornament, and who like the sun has dispelled with 
the rays of his logic, tlie deep darkness of the fallacious reasoning of 
SAhkhya. 

(Fifapa).-*-It has already been stated before, that the Supreme Brah- 
man ia the cause of the universe, and that He alone should be inquii-ed 
into, in order to obtain Mukti, that He is the seed of the creation, the 
sustenance, and dissolution of the universe, that He is different from the 
dead matter called jacjam, and the individual souls called the jivas. that 
He has infinite powers, which are inconceivable ; and that He is omniscient 
and possesses all auspicious attributes : He is free from all shadow of 
imperfection and has the power of realising all his purposes. The 
Sfitraa now try to reconcile those texts, found in some Upanif^ds, which 
lend some countenance to the theory maintained by Kapila, as to there being 
a PradhAna and individual souls, independent of God. 

In the Ka(ha Upanipad we read : — 

tnf nqt t 

n q qw g qrr qNranqqHqq: a i 

wrt qti i 

jwwi 'rt fisSm, w nnT w qw qftrj a 

•Beyond the ■eoaee there ere the object#, beyond the object# there i# the mind, 
beyond the mind there to the intellect, the Great Self is beyond the intellect. Beyond 
the Greet, there to the Unevolved, beyond the Unevolved, there is the Person. Beyond the 
Person there to nothing— this is the goal, the highest road (I.S. in. 

{DoiAt ). — Here arises the doubt— Does the word ITnevolved (avyakta) 
mean the PradhAna of the Saftkhyas or body. 

(Pdrsopokfol.— The opponent says— It means the PradhAna, be- 
cause the text saya that beyond the mahat ia the avyakta, and beyond 
avyakta there ia the Purupa. This is the order in which the SAfikhyas 
also mention their tattvas. 

(StddAdnta).— This objection is answered by the following Siltra. 
sOtra 1. 4. 1. 

^ iM I « n n 
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VIShAml AnuiMnikam, (hat which resU on inference, namely, the 
PradhAna. Api, also. EkcfArii, of some: i. of the KatbAkas. 

lA hi, thus. Chet, if. i| Ns, not. l^artrs, body, ROpaka, simile. 
Amiiii Vinyasta, contained. Grihttch, because of the reference. 
Darrfayati, shows, ar Cha, and. 

1. If it be said that the Katha Upani^ad mentions the 
Pradhana, we say no. The word avyakta occurs there in a 
passage, containing a simile of the body, and must, therefore, 
mean “ body ; ” and the text shows this also. — 109. 

OOMMJBNTARY. 

The word *of some' means the K&thos. Tbe K&^haka ^ruti refers 
to the Pradh&na called the inferred one.” The word avyakta means 
that which is not vyakta, ** manifest or evolved,” and refers to the subs- 
trate of matter called Prakfiti or Pradh&na. This objection is answered 
by the second half of the Sutra, which declares that the avyaktain here 
does not mean ” unmanifested,” but ” body.” Because it occurs in a 
passage where the body is compared to a chariot and the other things 
like mind, buddhi, etc., as various objects connected with this chariot. 
In fact, the whole passage shows this. In order to understand it fully, 
we give below tlie entire passage ; - 

Riar trtw g i 

finRi ftiar « h ^ i 

ww i iRhw i i 

i v h 

qAwR wn’w w . inrer ^ i 

jiwn w I M 

gAn iraur ^ i 

I ^ H 

uwft f iw wi w w t I 

n frmqymRRr fri ywMi i aniABfti i v> i 

g g gw^mw t R r h h ^ i 

RwwwM fg nm mnnitt i 

iRetRavi qn iPrt q^inr< i 

mreiqy qqr gfttg »wi^ w l 

mpr: MiM«<wwww n g. f qqt qc< i 

gqiiw qc W ’WW w qw AiflR 
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^ UIWWI ^ 

nfqnT (41VI i 

unifwwmw wwifii i 
finmiiif^ <i«ftr t^q* » q q^ «iw r i 

а. Know tho 8»U to bo oitUnc In the ohnriot, the body to betbe obnriot,tbe 
intoUeet (bvddhi) the eherioteer, and the mind the reins. 

4. The senses they eall the horses, the obJeoU of the senses their roads. When 
He (the Highest Self) is in nnion with the body, the senses, and the mind, then wise people 
eall him the Bnjoyer. 

б. He who has no understanding and whose mind (the reins) is never firmly held, 
his senses (horses) are unmanageable, like vicions horses of a eharioteer. 

fi. Bat he who has understanding and whose mind is always firmly held, bis senses 
ire under control, like good horses of a charioteer. 

7. He who has no understanding, who is unmindful and always impure, never reaches 
that place, but enters into the round of births. 

5. But he who has understanding, who is mindful and always pure, reaches indeed 
that place, from whence he is not born again. 

Si. But he who has understanding for his charioteer, and who holds tho reins of the 
mind, he reaches the end of his journey, and that is the highest place of Vif nn. 

10* Beyond the senses there are the objects, beyond the objects there is the mind, 
beyond the mind there is the intellect, the Oreat Self is beyond the intellect 

11. Beyond the Great there is the Undeveloped, beyond the Undeveloped there is 
the Person (purufa). Beyond the Person thero is nothing^this is tho goal, the highest 
road. 

11 That Self is hidden in all beings and does not shine forth, but it is soon by sub- 
tle seen through their sharp and subtle intellect. 

18. A wise man should keep down speech and mind ; he should keep them within the 
flelf which is knowledge ; he should keep the knowledge within the Self which is the 
Great ; and he should keep that (the Great) within the Self which is the Quiet. 

This passage shows that the pilgrim desirous to reach Vi^pu, the 
Supreme Goal, is represented here, in the simile of a charioteer, his body 
is represented as a chariot, his senses as the horses, his emotional and 
intellectual faculties as the charioteer, etc. It further shows that he who 
has these faculties under control, reaches the highest state of Vi§nu, at 
the end of his journey. The verses under discussion only show how to 
control these in succession, and how the control of one is easier or more 
difficult, according as one is grosser or more subtle. The text thus refers 
only to those entities, which have previously appeared in the simile under 
the names of chariot, hoiaes, charioteer, the reins, etc., because the words 
are almost the same. Now contrasting the words of the simile, with the 
words of the passage under discussion, we see that ' body ’ is only left 
out, and therefore, the word * avyakta ’ must denote the body, which is the 
remainder that we get by this method of exhaustion, and from the con- 
text also. It has no reference to the S&hkhya tattvas, for it is against 
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the theoiy of the SAftkhjraa. The SAftkhyae do not admit that the arthaa 
are the cauae of the indriyaa, and ao higher than these ; nor that the 
manaa ia higher than arthaa. 

the aimile (veiaes 3 to 9) vre hare the follotving entitiea : — 


ENTITY. 

SIMILE. 

darlra (body) 

chariot. 

Buddhi (reason) 

charioteer. 

Manas (lower intellect) 

reins. 

Arthas (objects) 

roads. 

Indriyaa (senses) 

horses. 


The aame idea ia expressed in verses 10 and 11, showing, how one 
is more difficult to control than the other. Thus indriyaa (senses) are 
easier to control than the arthas (objects). The objects easier than the 
manas, and the manas easier than buddhi. 

The Soul is said to be the chariot-seated, because it is the principal 
enjoyer ; and lord of the chariot (i. e., of the body, the instrument of enj(^- 
ment). The Buddhi is the driver, as it brings pleasure or pain to the 
soul, according as it has discrimination or hot. 

Now an objection ia raised, how can the body which is manifest and 
visible (vyakta), be said to be unmanifest and unevolved ? The author 
replies to this in the next Sdti-a 

sOtra 1. 4, 1 

U t I « M H 

4|]|4 Saksmao, the subtle, the permanent atoms, the causal body, g Tu, 
but. af Tad, that, its. ArhatvSt, because of its capability. 

2. But by the word body is meant the subtle body, and 
the term avyakta or unmanifest is capable of being applied 
to it. — 110. 

OOMMSNTARY. 

The word * tu ’ is employed in the Sdtra in order to remove the 
above doubt By darira is not meant here the dense body, but the 
the subtlest body or the causal body. Why do you eay that it denotes 
the causal body ? Because of its capability, that is to eay, the «An«ml body 
can appropriately bo called avyakta or unmanifest In fact in Bri. Up. 
L 4. 7. the kirapa dartra is called by tbe term unevolved or avyikrita, 
and shows that before the world came into manifestation, it was in the 
fa^ of a seed or causal body. 
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iRrm qmf 

Vm 9f4WII«l|f 9VT|p> ||<9NMil9l WQt^Ufi t|r ■ 

** Now oil this w»f than nndofolopad. It becoaie deireloped bj fora and naiiio, ao 
that one oonld aay, *He oalled ao and ao. ia aneh a one.' Therefore at praaent alao all thia 
la deTeloped by name and fora, ao that one ean aay, * He, oalled ao and ao^ la anoh a one.' 
He (Brahman or the Self) entered thither, to thb Yory tlpa of the flnger-nalla, aa a raaor 
might be fitted in a raaor caae, or aa fire in a fiieplaee, Ao." 

But another objection is raised : If the avyakta or unevolved ia 
taken to be matter in its subtle state constituting the causal body, what 
objection is there to interpi-et it as the Pradh&na of the Silftkhya system, 
for there also avyakta means matter in a subtle state. This objection is 
answered by the author in the next Sdtra. 

stiTRA L 4. a 

M I V M II 

WTtd, its, his, on him, that is on the Lord. fpCHiBIR Adhinatvfit, on 
account of dependence, artff Arthavat, having a sense or a meaning sub- 
serving an end or purpose. 

3. The PradhSna is capable of producing her effects, 
not independently as the Sahkhyas hold, but because she is 
dependent upon Brahman, the Supreme Cause. — 111. 

OOMMBNTARY. 

We do not totally deny the existence of PradhAna, what we contest 
is the theory of the SAfikhyas, according to which PradhAna produces the 
world by her own independent action. Matter in its subtle state subserves 
an end. by its dependence on the Supreme Person. Because the Lord 
looks on the matter and energises her, that slie has the power of produc- 
ing the world. In her own nature she is jacjam. As we find in the 
^veta. Up., IV. 9 and 10 : — 

91ft 19|N ^ in llfil I 

ifw I ^11 imitg iffV f^frnmfhig 

wnf Yf 1 R 

'That from whleh the miker (mftyio) eeDde forth ell thle-^the seeied versee, the 
offerings, the secriflcee, the peneoeee. the pest, the fatare. end ell thet the Vedas deelere— 
in thet the other is bound np through thet miyi. 

* Khow then Prekriti (netnre) is miyA (ertVend the Greet Lord the MAyin (maker); the 
whole world is filled with whet ere his members.' 

Y ^ pcwginr OjiiY I ti 
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* the ton, without aoj oolonr, who with let pnrpoM by moaoi of hio power (^lakti) 
prodnoM eodloM ooloiin» in whom nil tMa oomee together in the beginning, end oomei 
eeonder in the end— mny He, the God, endow ns with good thoughts.' 

So also in the Bh&gavata Pfira^a we find that Pradbdna by her own 
unaided exertions does not produce the universe. 

W mH WHtlWWmil VI1IIWIQI HCRf I 

mhi WHiirft Mw^sunitj^iKnY onn^R 

*The Lord entered into Pmkritifin order to oreste the universe, after hiring en- 
dowed her with His own powers, and which contained in her the power of deluding the 
jivas. He, the Great Revealer of all Scriptures also entered into the Jivas, which had no 
names and forms before, and which thereb}* obtained snch name and form, in order that 
they may enjoy the fmit of their actions, and attain liberation.* 

Similarly in Vi^^u Pfirdna we find : — 

wni a^w i ^ h nw i fft: i 

ehmrm e4«ih ivqiiva I 

*Hari the Great Lord enters Into Pradhina and the jivas by His own free will, and 
energises them, when the honr for creation strikes. He enters into Pradhdna which cons- 
tantly undergoes modiAcatlon ; and into the jiva who is without modlAcatlon. 

So also in the Oltfi we find, (IX. 10) 

iifRri wit I hTdv wiSnhwdk I 

' Undw Me, m taiMrTiMr, PmkriU Mud. forth *11 the moving nnd nnmoving objeet. ; 
beennne of this, O KuinteTa, the nnlvenw revidvee.’ (Bee nlM OIU YU. 4 to 7). 

For these reasons, while admitting the existence of the PradbAns, we 
oppose the theory of the SAAkbyas which declares the PradhAna to be an 
independent cause of creation. We modify their teaching by declaring 
that the PradhAna is a dependent cause of creation. 

In the next SAtra, the author gives another reason for holding that 
the avyakts of the Ka(ha Upani^ is not to be interpreted as PradhAna. 

sAtju I. 4. 4. 

m i » i « « 

|N«f JAeyatva, of the nature of being known, an object of knowledge. 

Avachandr, because of non-mention. ^ Cha, and. 

4. Because there is no statement, in this passage of 
the Katha. Up., that the avyakta is an object of knowledge, 
therefore, the avyakta does not mean the SShkhya Pra- 
dhdna. — 112. 

COMMENTARY. 

The SAAkhyaa say that liberation (Kaivslya) is obtained by the 
knowledge of PradhAna, as being distinct from Purusa. So according to 
the SAAkhyaa, Release depends upon this diecriminative knowledge ; and 
according to. them this knowledge of Pradhiina aa separate from Puru,a is 
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necessary In order to attain certain powers. But there is no such men- 
tion in this Upani^ad that the knowledge of avyakta is necessary to get 
Release, or to obtain powers. Therefore, avyakta here cannot mean the 
Pradh/tna of the Salikhyas. 

Note : — According to the S^Akhyas the Kaivalya is attained by 
knowing that the • Puru$a is different from Prakfiti. The knowledge of 
Prakfiti is thus an essential of Release. But the Katha Upani^ad no- 
where mentions that the knowledge of Avyakta *’ is necessary for release. 
The avyakta therefore of the Katha Upani$ad is not the Prakfiti of the 
S&akhyas. 

S&TRA1.4.6. 

ST; smiit % im i « u ii 

Vadati, the verse says, or the text says, Iti, thus. '^Chet, 
if. IT Na, not. qrir: PrSjAab, the Intelligent Self, the ParamAtman f| Hi, 
because, qeccillf Prakaraoiit, of the subject-matter. 

5. If it be said that the text doea teach that this 
avyakta is to be known, we say no, because the declaration 
about knowing, refers to the Supreme Self, and the context 
also shows it to be thus. — 113. 

COMMENTARY. 

An objector says ** the text declares that the avyakta is to be known, 
for immediately after the above verses is the following 

'* He who baa meditated on that which la without aoond, without touch, without 
form, without decay, without taste, eternal, without smell, without beginning, without 
eud, beyond the Great, unchangeable, ia freed from the Jaws of death** (Kaflia Up. II. 8-lS). 

This description applies to Pradhdna, very well; because it is 
without sound, without touch, etc., and is beyond the Great, or maha- 
tattva. This passage, by using the word nichftyya, which means ** having 
known or perceived," shows that Pradhana ought to be known. There- 
fore, the objection raised in the last Sfftra that this UpanisAd nowhere 
teaches the knowing of Pradh&iia falls to the ground." 

This objection is raised in the first half of the present Sfitra and is 
answered by the second half. The reference is here not to the PradhAna, 
but to the Supreme Self called PrAjna. “ Beyond the Great or mahat" 
does not mean " beyond the mahatattva" of the SAAkhyas, but beyond 
Hiianyagarbba, and Jtva ; because the Jtva is called Great or mahat, in 
the above passage. The whole context shows that the adabdam, etc., 
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nfen to the Sopteme Self, aad not to the Pradhhn*. Thne veiee 11 
decUree “ Beyond the Person, there is nothing. This is the goal, the 
highest road.” So also, “That Self is hidden in all beings and does 
not shine forth, but it is seen by subtle seers, through thw sharp and 
subtle intellect.’’ 

The author gives another reason for holding that Pradh&na is not 
meant in this passage of the Ka(ha Upanifad. 

sOhu 1. 4. 6. 

swsfw im i « i i w 

w^nmi'l'rayAnam, of the three, namely, three boons asked by Nachiketas. 
^ Eva, only. ^ Cha, and. qff Evam, thus. fWHi Upanyasa)^, mention, 
liaifi Praanab, question. ^ Cha, and. 

6. Moreover, there is mention in this Upanisad, of 
only three things or boons ; and the question also relates to 
three things only. — 114. 

OOMMBffTARY. 

The force of * cha' is to remove doubt. In this Ea(ha Upanisad, 
three boons are only asked by Nachiketas, namely, that hia father should be 
well disposed towards him ; that be should be taught the secret of the 
celestial fire ; and that he should be initiated into the mystery of the 
Self. (Moreover three objects of knowledge only are to be found here, 
and the question is relating to those three objects, namely, the means of 
knowledge, the pemon knowing, and the end to be realised.) There is no 
question here relating to Pradhfina, or any other object, and so it would 
have been irrelevant for the teacher, to have given any information about 
Pradhfina, regarding which no question was asked. Therefore, the 
avyakta here does not refer to Pradhfina. 

sOtra LA. 7. 

niM 1 « i u 

BK qf Mshadvac, like the mahac, w Cha, and. 

7. And as the word ‘mahat,’ occurring in this passage, 
is not taken to refer to the * mahat* of the Sfinkhyas, so also 
the avyakta here does not denote the Pradhana of that phi- 
losophy. — 115. 

OOMMSNTARY. 

In the pansge under considemtion, we find it stated higher than 
the intellect is the Great Self (mahtn-atinfi).’’ Now no one haa ever 

21 
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contended that this inahat *’ used here refers to the SAftkhya mahai- 
tattva, on the contrary it is unanimously taken to mean the JlvAUnan, 
Why should then the word avyakta be taken to mean Prakpti ? The word 
avyakta, being taught here to be higher than the Jlvfitman, must be some- 
thing different from Pradli&na. The Buddhi is the Mahat of the SAhkhyas. 
Blit in tho Katha Up. the Mahat is said to be higher than Buddhi— 
buddher&tm& mah&n parah. So the Mahat of the Ka. Up. is different from 
the Mahat of the S&hkhyas. 

Adikarana II. — The Ajd of Svet Up. IV. 5 does 
not mean Pradhdna. 

The author next refutes another wrong interpretation given by the 
Skhkhyas, of a verse from another Upani$ad. This is to be found in 
l^vetMvatara Up. IV. 5 : — 

ihf l ws iww f wm ^nnwt wsmx i 

* There ie one unborn being (nit), red, white, and blnek, oniform, butprodueing 
manifold offspring. There Is one unborn being (aja) who loves her and lies by her ; there 
is another who leaves her, while she is eating what has to be eaten.' 

(Dou&t).— Does the word ajd, unborn ; mean here the well-known 
Prakfiti of the SaOkhyas, or the divine power of the Brahman mentioned 
in the Upani§ad ? 

fPdriKipofe^o).— The word ajd here denotes theSahkhya Prakfiti, 
because she is called ‘unborn’, that is, not an effect, and because she is 
said to produce manifold offspring by her own unaided effort. 

(Siddfcdnto).— The ajd here does not mean Prakfiti, as the author 
proves in the next Siltra. 

80TBA1.4.8. 

t I « I n 

Chamasavat, like a cup. Avi^fftt, because there is no 

special characteristic. 

8. The word ajd here does not denote the Prakfiti 
of the Sdhkhyas, because there is no special characteristic 
of her mentioned here, it is unlike the mention of the word 
‘ chamasa’ or cup in Brihadaranyaka Upanifad, where it does 
not convey its literal meaning of the “ cup,” but means the 
skull of the head. — 116. 
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OOMMINTART. 


Hie word 'ns’ is to bo resd into this SAtrs from 1. 4. 5 , The 
w<nd sj4 her osnnotmesn the well-known Prskfiti of the SftAkhyaa, 
beosoae there ste no qiecisl chsrscteristic marks of Prskfiti in this pas- 
sage. It simply means here " one that it not born,” and need not necea- 
sanly mean the unborn Prskfiti. It is not like the word ' cup’ used in 
the Bri. Up. (U. 2. 3) where owing to the context, it is taken to mean the 
* skull,’ and not a vessel from which one drinks. But there is nothing in 
the context here, which woul^ lead us to infer, that the ' unborn’ meant 
Prskfiti. That passage is the following : — 


w w%iiNmr Xntffft wnr w wf 

Mliv vim^mnf vwcRf pmt vmfiinvtvm^ 

Imiv vmiA mm a % a 


*Tber6iift cap hATing itA moath below And iti bottom AbOTe. Mnnifold glofj bAO 
been plAoed into it. On ite lip nit tbe soTon Hif to, tbe tongne ab tbe eigbtb oommnBloAteB 
with BnbniAn. WbAt to CAlled tbe cap bATing ito montb below, ite bottom Abofe, to tbto 
bend, for ite montb, (tbe montb) to below, Ite bottom (tbe eknll) to Above. When it to eeld 
tbet menifold glorj bee been ptooed Into it, ^e eeneee ere veril j menlfold i^or j, end be 
tberefore meene tbe eeneee. When beenje tbet eeven Rifle elt on Ite Up, tbe Rtf to ere 
verUj tbe (eotlve) eeneee, end be meene tbe eeneee. And when be eeye tbet tbe tongne ee 
tbe eigbtb oommonloAtee with Brebmen, it to beoenee tbe tongne^ ee tbe eigbtb, doee 
oonmnnloete witb BrnbmAn.' 


In the above verse of the Bri. Up. we cannot take the word char 
maea in its etymological sense, namely, that implement by which anything 
is (cbamyate) drunk. We cannot say it means a cup there, though the literal 
meaning of the word is *' an implement of eating.” Of course words, the 
meaning of which we know through their derivation, are not to be taken 
in their literal sense, without considering the context, the general possibi- 
lity, the general subject matter, Ac., of tbe passage in which such words 
occur. For this reason ajfi may mean the Prakriti ; hut when we look 
out to see whether this word which by its derivation means ' unborn," can 
be taken to mean the Prskfiti of the SaOkbyas, we find that there are no 
such considerations of general possibility, of general subject-matter, and 
so on in this l^ve. Up. by which such a meaning could be given to it. 
Nor is there anything in that passage, by which one may know that ajd 
there possesses the power of creation independently of the Lord ; all that 
that passage says is this that ajA gives birth to * manifold offspring," it does 
not say that she creates unaided, therefore also ajd here does not refer to 
the Prakfiti of the Sdhkhyas, which creates unaided. 
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The author gives another special reason to show that the word aj4 
means here the divine power so often mentioned in the Vedas and not 
the Prakriti of the SAhkhyas. 

sOtra l 4. 0. 

s ^ im « i ^ h 

Jyotih, light, the Supreme Brahman, gifsiiir Upakrama, com- 
mencing with, beginning with. jyotir-upakramS, she who has her beginning 
in Brahman. Whose cause or source is Light, g Tu, but. gm TathS, thus, 
it Hi, for this reason. Adhiyate, some read, some recensions have 

the reading. That is, another tfakhins read. The reference is to Atliarvapas. 
fit Eke, some. 

9. But this aj& is described as having Her beginning 
in Light, as we find in some recensions, and therefore it can- 
not mean Prakpitij— 1 17. 

OOMMBNTART. 

The word * tu ’ or ^ but ’ has the force of declaring that there is no 
doubt about it The word jyoti^ in the Sdtra means Brahman, because we 
find * light ’ meaning Brahman in passages like these On Him the Devas 
meditate, He who is the Light of lights ’* (Bri. Up. X. 4. 16) AjA has 
her beginning in Light ” means she has Brahman for her cause, the word 
beginning *’ means here the ** cause.” Therefore Brahman is the primary 
cause of ajA herself, and it has not the literal meaning of ' unborn ’ here ; 
just as the word *ehama«a’had not the literal meaning of *an imple- 
ment of eating,* in the above passage of the Bri. Up., because it has a 
special sense here. In the above passage of the Bri. Up. it was specifi- 
cally said that the cup had its mouth below and its bottom above, and 
that the head was this cup. By that description given there, we came 
to know that the * cup ’ there meant the * skull.’ Similarly in this^ve. 
Up. in Chap. 1. we find that ajA is used long with the word ’devAtma- 
d8Jcti,*the * divine power,’ and again in Chap. IV., we find the word 
*dakti,* 'divine power’ used. Therefore, as we find reference to the 
divine power,’ wherever the word ajA is used, we infer that it means 
divine power. We give those verses here below 

asivisi via i 

* Tlw Mgea devoted to neditetlon sad oraoentretioo, have seen the power 
to God hlmeoif (DevAtouifsktl), hidden in Ite own qnslltiee (gups). He, s^ing one^ snpei^ 
Intends sU those esosei^ tlme^ self, end the rest— 1*8 .) 
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W »i <ft ^ nOwww I WK r w B Wi !»<• 

There are two, one knowing (If rara), the other not knowing (J!va) both nnbom (aja), 
one atrong, the other weak, there ia ahe the nnborn (ajh), through whom eaoh man reeeiTea 
the reeompenae of hia worka ; and there ia the infinite Self (appearing) under all forma, 
bat himself inaotiro. When a man finds out these three, that is Brahman.— five. Up. I. fi. 

«r cr ^ fsw gyrar 1 1 1 

He, the Lord, without any colour, who with set purpose by meant of his power (sakti) 
produoes endless oolonra. In whom all this comes together in the beginning, and comes 
asnnder in the end— may he, endow us with good thoughts.— bVe. Up. IV. I. 

Therefore, ajft does not mean Prakpiti. The author gives an 
additional reason for this interpretation, in his second lialf of this sfitra 
** tathhhi," Ac. The word *hi means here ' for this reason also.’ As 
some Upanitads read that Prakfiti herself is born of Braliman, and so 
ajA in its literal sense of *unbom' cannot apply to Prakfiti. Thus in 
the Man(]aka Upanifad we read (I. 1. 9) ‘tasniAt etat Brahma nAma 
rflpam anuam cha jAyate* — * from him are produced this Brahman, name, 
form and food.* The woixl Brahma here means the PradhAna, having 
the three qualities of sattva, rajas, andtamas;and we find it used in 
this sense in the GttA also (X(V. 3) im Ac. My womb is 

the great Brahman, in that I place the germ ; thence cometh the birth 
of all beings, 0 BhArata. This shows that Prakfiti herself is produced 
from the Lord. 

If Prakfiti denoted by the word ajA, has its cause in Brahman, how 
can it be called aj& or 'unborn, or if it is strictly and really * unborn,* 
how can we say that it originates in Brahman ? The next Sfltra gives a 
reply to this. 

sOtra I. 4. 10. 

a 1 1 « i lo n 


Kalpana, the creative power of thought, formation, creation. 

Upade^t, from teaching, on account of teaching. ^ Cha, and. 

Madhu-adi-vat, like honey and the rest. afMw:, Avirodha]^ there is 
no conflict. 

10. Because it is taught that the PradhSna is the 
creation, of the Lord, so there is no contradiction in calling 
her both created and uncreated, as is the case of honey (i. e., 
the sun, about which it can be correctly said that he rises 
and sets, as looked from the earth, and rises not and sets 
not as looked from the centre.) — 118. 
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OOMMIIITART. 

The word 'oha* in the Sdtra denotes the lemoral of the doubt that 
has arisen. There is no conflict in calling the Prakriti ereatei^ as well 
tunborit, for both are posable in her case. The word kalpaoA in 
this Sfltra means creation, and not ima^nation, as we find it used in 
the following Terse of the 9ifl Veda : — YalM p&rtam akalpayat, "as 
formerly the creator made the bun and the moon.” We call PradliAna 
created, because there is a statement in the Scriptures that she comes out 
of the tamas dakti of Brahman. The truth is this : there is a power of 
the Supreme which is eternal and veiy subtle called tamas. As we 
find in the liUg Veda 

Tama Astt tamasA gfi4ham agre. ((tig Veda X. 1. 29. 3.) 

"In the beginning was the tamas in union with Brahman.'* 

I YadA tamas tanna divA na rfitri. 
When .there was tamas alone neither day nor night Ac. 

“Ptskrti is a cow, but Toiceleas ” (Chulika Upanifad.) 

This tamas, at the time of pralaya, becomes united with Brahman, 
bat not merged in him. Daring pralaya thus united with Bhm, it 
remains as a part of Brahman ; and we cannot say that she has merged 
into Brahman. It is not a state of merpng, like that of the earth merging 
into water, or of water metptnp. into fire (gas) Ac., as mentioned in the 
Smtis. The ^rntis distinctly say that the elements beginning with 
P|itbiTl up to akfara, become merged into its higher ; but with regard to 
tamas there is no such statement of merging. On the contrary, it is 
distinctly said that tamas becomes united with the Supreme. This 
becoming united with the Supreme means that on account of its being 
extremely subtle, it is impossible to separate it from the Lord. It does 
not mean that it has become the Lord. The foroe of the affix ckvi in 
the word M lhavati , . ‘becomed one’ denotes such umon, not idetUitg. 
Therefore, when the Supreme Lord desires to create, then this tamas 
dakti, which was one with the Lord, becomes separated from Him and 
there arises the avyakta, called also Prakriti, with her three*fold attri* 
butes or gupas in equilibrium. The Scripture says the mahat merges 
(lays) into avyakta. The avyakta merges (lays) into akpara. The akpara 
merges (lays) into tamas. So also in the HahA BhArata we find ** From 
Him arose the avyakta, possessing the three-fold qualities (gupas). From 
this avyakta arises in succession, mahat and other tattvas. Thus the 
teaching being distinctly given that the AndhAna is created, we come 
to the Qonclnsion that the Prakriti has two states. It exists either m 
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s eauae, when it can be said to be unborn, or it ezista as an e/etf, 
when it ie eoid to be produced. So also we find in the Vifpn Pari^a : — 
“ From PradhAna and the Puru$a both unborn aa cauae and both alao 
aa effects of Brahma.” At the time of creation, the ffupaa like aattra, 
Ac., arise in her and she becomes distinguished by names and forms, 
and gets the names of PradbSna aryakta, Ac., and in that state 
JyotirupakrainA, born from the light, born of Brahman. The Sfitra then 
says, “ that this is analogous to the case of honqr and the rest,” for in 
the Chh. Up., Chap. III. there is a section relating to honey called 
madhu vidyl There it is shown that the sun ezista in a two-fold state. 
In its causal state all its rays become one in it, but in its state of effect, 
they becomo'sepaiete from him, and they become honey, or the object 
of enjoyment to the devas like Vssu, Ac. Similarly, the sun looked at as 
a cause is really unmoving ; but as an effect, he appears to move ; and 
rises and sets. As in the case of the sun, both statements are correct, 
that he rises, and he rises not ; so in the case of ajA, that she is created 
and uncreated ; that she is born as well as unborn. 


AdhikaravM. III. — The Pahdui-paneha-jan&h of Br. 
Up. I 4. 17 does not refer to the 25 elements of the 8dh- 
khyas. 


* 

«iN«r ipi^% 

iwt dm fi » I 

”He in whom the five beings and the ether rest, him alone I 
believe to be the Self,— I who know, believe Him to be Brahman ; I who 
am immortal, believe Him to be immortal” 

" They, who know the life of life, tho oyo of tho oyo, tho ow of the oar, tho feoA of the 
food, tho mind of the mind, ‘ they hare oomprehended tie eneient primeval Brahman.’ ” 

(Doubt).— Do the words five, five people (pancha, pancha janA^) mean 
the twenty-five categories of Kapila system or merely five ? Then the 
word Pancha jana^ would be a Bahu-vrthi compound, qualified by the 
term pancha, thus making a Karmadlilraya compound. In this 
it would mean “ The five beings, every one of which is called a Paficha- 
jana.” 


Ftfoy o).— In t he Bri. Up. (IV. 4-16, 17, and 18), we read:— 
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(Ptlrrapo/c^).— The phrase paScha-pancha-janA^ means * five times 
five, i.e. : twenty-five, and janil^ or products.’ It refeia to the twenty- 
five tattavas of the Sftfikhyas. Otherwise * five, five people’ has no mean- 
ing. No doubt, Kapila enumerates twenty-five tattva, swhile in this 
Upani^ad passage there are twenty-seven substances enumerated, includ- 
ing AkiUa and atman. This anomaly, however, is not of much impor- 
tance. The word janfih does mean tattva also, as we find in the sentence 
** janas tattva-samiihaka.” 

(Siddhanta ), — This objection is met by the author in the next 
Sfitra — 

W Na, not« fnsr Sahkhya, number. S^m W [ Upa-sahgrahsr, on account 
of mention, or enumeration, sif^ Api, even. NinS, many. wiffV Bhavat, 
beings. Ati-rekat, on account of excess, w Cha, and. 

11. Even the enumeration of numbers peculiar to 
the S&nkhyas, does not make this passage refer to their 
Prakfiti, because the tattvas of the SAhkhyas have diversity, 
and because there is an excess in the above enumeration. — 
119. 

COMMENTARY. 

The -word ‘ api ’ or ‘ even ’ shows possibility, that is to say, that if five 
times five products be taken for the Sdbkhya categories, still the passage 
will be open to certain objections. Those objections are two. (1) The 
categories of the SAfikbyas are not five collections of five ; they are twenty- 
five separate things that enter into the composition of every being. i2) 
The above passage also enumerates twenty-seven and not twenty-five, 
for it includes fttma and AkAda as sepamte entities, from the five times 
five mentioned above. We must not fall into the error of thinking that 
the twenty-five categories of the SAfikhyas are meant, merely by hearing 
the phrase ’ five times five’. 

How then you explain the above passage ? We reply to this as 
follows : The word pancha-janAh is a gi'oup denoting term, and is the 
special name belonging to all the members of that group. The group 
consists of five members, each of whom is called a pancha-janAh. There- 
fore the phrase pancha-pancha-jana^ does not mean five times five beings, 
but five beings, every one of whom is called a pancha-janA^. It is just 
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like die phrase saptar^i, which denotes the constellation TJisaMajory con- 
sisting of seven stare. The word saptar^i is a special name of every one 
of these stars, and when we say seven saptaryis we do not mean seven 
times seven stars, but seven stars each one of whom is called a saptarcL 
Therefore pancha-paiicha-jan4]ti does not mean five times five products, 
but five people every one of whom is called a paficha-janA^. 

Note .'—The tern p»Solui-]Aiia|i is formed tmder PAfiliii I. 1. Id, and denotes a speeial 
name. There are eertain beings, the speeial name of which is Sts people, and of these 
beings the additional word paSeha predicates that they are Sve in number. Thetwentj- 
Sfe tattvas of the SA&khjas are these : prakpiti 1-8 ssTen modiScatlons of It, namelj 
mahat, Ato., which are oaosal sabsianoes as well as effects ; and 8-14 sUteen eSbcts and 
(15) the 15 soul which is neither a oaosal sobstanee nor an effect. See Sihkhya KArlka 8. 

Who then are these beings called pancha-jan&h ? To this the next 
Sfitra gives the reply. 

StTRAI.4.tl 

1 1 ^ i n ii 

gngnm: prlnldayah, the prdga and the rest, ffitpi V8kyS| a sentence. 

l^sdt, because of the complement ; the subsequent passage which com- 
pletes the verse. 

12. The five beings referred to in the above passage 
of the Bri. Up. are the Pr&u and the rest, as appears from 
the next verse of that Upani^ad. — 120. 

OOMMBNTABT. 

The Ftfina and the rest are given in the following verse i— 

WiW liNw wNiwwrif mCr ^ idi fiiyt i 

**The 7 wbo know the life of life, the eye of the eye, the ear of the ear, the food, of the 
food the mind of the mind, they have comprehended the ancient, prlmevai Brahman." 
(Bri. Up.iy.4.18.) 

So the five being, are, life, eye, ear, food, and mind, every one of 
which is called a pancha-jan&h. 

(Ob;cetton.)— But this is possible only in the recension of tho M&dh- 
yandinas, who read the additional word annaqra annam. But in the 
KAnva recension that phiuse annacya annam is omitted and we have 
only four. This objection is answered by the author in the next Sfitra. 

80TIUI.4.18. 

u i I 9 I IX 

sM^JyotisA, by light; by counting " light” as among the above list. 
trUBTt Ekesam, of some texts or recensions, i>.: of the Kaqvas. smA A^iti, 
ni the absence of, or there not existing. Anne, food. 

as 




178 


VFDJNTA-Sl^l^Si lADHTlYA. 


[Oonnda 


13. In the text of some (Kfi^vas) the word ‘ light ’ is 
mentioned instead of food, and this makes up the number 
five.— 121.*. 

ooMionTAav. 

In the recension of the KA^vas though the word ‘ annam’ is not 
mentioned, yet in the passage immediately preceding, we find the word 
jyoti 9 or light mentioned. Taking this word jyoti^ along with the four 
words mentioned in the above verse, we get the number five. Thus in 
Bri. Up. IV. 4. 16 we find the word jyotie mentioned in the passage : 
" Him the Devas worship as the Light of lights.’* 

In both recensions, the word jyotif occurs in verse 15, yet in one 
case we make up the number five by counting the word jyoti?, and in the 
other by counting the word annain. 

Note:— The paBeha-Jsiia)i of the Bri. Up. Is the neme of the Sre eensee, every senee 
Isesllede paSeha-JenS^f ssA >o peSoha-pa&ehe-JsnA^ hu no referenoe to the SAhkhye 
eetesorieo. 


AdkikarafjM IV. — Brahman the Sole Cause. 

The SApkhya philosopher raises a further doubt. It cannot be 
said that the VedAnta texts teach only one doctrine that the Brahman 
is the sole cause of creation : * for in those texts we find other causes of 
creation also mentioned. Thus in Taitt. Up. II. 1. 1. we find that 
creation proceeds from Self or Brahman : From that Self sprang AkAAa, 
from AkAda, air,” &c. This passage shows that the cause of creation is 
AtmA. But in another passage of the same Upanisad, we find that asat 
or non-being is the cause of the universe. For in II. 7. 1. we read : 
” In the beginning was asat, from it arose the sat. That made itself 
its Self, therefore it is called the self-made.” 

This shows that the cause of creation is asat and not Atma, While 
in some other Upani^ads wo find that kAAa is the cause of creation. 
As in the passage Chh. I. 9. 1, we find that AkA^ is the origin of the 
universe. Similarly in another passage we find that Pra^a is the origin of 
the universe: ” All these creatures enter verily into PrAna,” Ac. (Chh. I. 
11.4). In another passage asat is said to be the cause of the universe 
(Taitt. II. 7. 1.) In another place sat is said to be the cause of the 
universe, as Chh. Up. VI. 2. 1. “Sat alone was in the beginning.” 
Again we find that avyakta is said to be the cause of the universe, as 
in Bri. Up. I. 4. 7. ” Now all this was then avyAkfita (undeveloped), 
it became developed by form and name.” Thus the Upani^ads are not 
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oonautent, as ngaids the cause of the miireiae ; whether it is m( or 
oMt, ikSia or PrAoa, aoydkfita or 4tiiieti, ail these are meatioaed as 
oaose of the nnivene. Thu it is not poaaible to aaoertain that Brahnan 
alone is taught in the Upani 9 ada as the oanae of the nnivene ; while it 
ia poeaible to ny that Prsdhtna alone is tanj^t to be the uue of the 
nnivene, u we find from the paaaage of the Bin. Up. alraady quoted 
above. Moreover the words tat and aiat, PrSva or dhdfci, and aaySkrita, 
can very well be applied to Pradhhna, for they an some of ^em the 
effects of PradhAns, such u Aktds and Prtpa, while othen an the names 
of PradhAna, itself. While these terms cannot be all applied to Brahnun. 
Of course, in some passages we find that AtmA and Brahman an also said 
tobetheuuse of the universe; but these two terms can be applied to 
PradhAna also. The litenl meaning of the word Atman is ‘all-pervading,* 
and PradhAna is all-pervading, while Brahman literally menu that whidi 
is pre'eminently great (brihat) ; and so PradhAna may be called Brah- 
man also. While PradhAna is called OMt in its aspect of modified things 
and it is called sat or being in its causal or eternal aspect Similarly 
it is cslled Pr&pa u it is an element produced from it And the terms 
thinking, Ac, npresented in those passages luy also apply to PradhAna 
in a metaphorical sense, meaning commencement of action. So when the 
Upanifod says : ‘ It thought let me become many,’ it menu that 
PradhAu commenced the action of multipliution. Tberefere all the 
Upaniyad passages relating to creation harmonise better with the theory 
of PradhAu being the creator than of Brahman. 

(Siddhdnta).— This objection is auwered by the author in the next 
Siltra : — 

Note The SsBSkrlt of the peMagsi referred to above am glvea below 

<fffiiQ(f wwfiww wnqqp I wiwnnvjt i v^iiAit i 

vdcrat I i trilnrat i i wmjWt i 

JW I (Taitt. II. 1. l.l 

**Froiii that Atman aprang ikiaa, from ikiaa air, from air Are, from flro irator, 
from water earth ; from earth, herba, from herba food, frbm food aeed, from aeed mao." 

nfiKf f^ini I wfr % i i 

<*The Non-Being (Aaat) waa thia in the beginning; from it aroae the being (flat). 
That made itaelf ita Self. Therefore it is oalled the Self-made." (Taitt II. 7. 1). 

ww tAew w riR i itw ws w iSr Iwiw edhi r w en^nfjniirf 
Vifebl swiw dti4fwHii*nwnit 

** What la the goal of this world?** He replied : **the AkA^ all beings rerllj oome 
out of the AkdAa, and merge into the AklAa, The AkAfa is greater than these ; the AkAAa 
ia the lefbge." (Ohh.I.9.1). 
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Inm fnrita f « 

vwiihUkI i 

**Wko*Iatk»t daltyf Ha'ivpltod: “Fiiiw. All thaa* batnga raril/ (aooia oat ot 
M|»aBd)Ba(gaiiitotlia?ii;m.’‘ (OU.Lm.). 

"ThaSATalonawaainthabagiiiiilaf." (Ohh.TI.ll). 

“AUthlawaathaaaTxlkrita, it beaaiaa Tytkfita (doTalopad) by naina aud fom.” 
(Br. Oy. L 4. 7). 

80TRAL4.14. 

TOnnftji sqqftd^j ii 1 1 « ii 

Kiraoatvena, u a cause, by being the cause. ^ Cha, ami. 
WWWAl with reference to Aka^ and the rest, ^qr Yatba,as. 

iqidci Vyapadiftah, described, Ukteh, on account of being declared. 

14. The Brahman is described in the Upani^ads as 
cause of fikfisa and the rest, and the Brahman so described 
must be taken to be the cause of the universe, and not 
fikfisa and the rest which are created by Brahman. — 122. 

OOMMBMTART. 

The word 'chs* ia used in the Sdtrs in the sense of 'but,’ and 
temovee the doubt raieed in the preceding passage: It is possible to 
aaoertun hom the VedAnta texts that Brahman alone is the sole cause of 
tbeuniyerse, because with regard to ether and the rest, Brahman as 
described in the Upaniyads is declared to be the cause. “The Brahman 
as described” of the Sdtra means the Brahman distinguished by omni* 
science, omnipotence, and other qualities as described in the defining Sfitra 
L 1. 8. That Brahman alone is described in the VedAntas to be the 
oauaS of AkAda and the rest Thus the passage of the Taitt Up. U. I. ], 
says “ Brahman is true, infinite and intelligence and shows that He has 
the qualities of omniscience, etc. This very Brahman is said to be the 
of the universe' in the next sentence “ from that Self (Atman) sprang 
avaA» etc.” Therefore, the word Self or Atman used here must refer 
to Brahman as described above — sattyam jnAnamanantam — and not taken 
in its etymological sense of all-prevading. Similarly in the Chh. Up. 
VI. 8. 1. “sad eva somya idam agre Astt “ Being alone was in the 
begiiming, one only without an equal,” shows that SAT was in the begin- 
ing. And the next verso shows— “He thought— let me become many — “And 
He created light, etc.’ Here also the creation of light, etc., proceeds 
from an intelligent being, who thinks, and therefore the SAT of this 
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paaaafB must mean Brahman, irho thinks ; and not Pradh^ an nnintel* 
ligent entity. Thus trherever creation is described, it refers to Brahman 
as defined in the beginning, namely a beug who is omniscient, omni- 
potent, etc. Of course effect is similar to the cause, and therefore, some- 
times an effect is spoken of as cause. But this argument con apply in 
the case of Brahman also. For where the text describes Akfida or 
PiAi^a to be the cause of the universe, we say they really mean Bralunan 
and not PradhAna, for though they may be the effect of PradhAna in a 
secondary sense, they are the effect of Brahman. This we shall explain 
later on in detail. The five words Stman, tJUAa, Prihd, Sat, and Brahman, 
literally denote aU-penading, oBrlumintnu, oRtontreUing, the Esienee, 
and the Qrent, respectively, and ao in their literal sense also, these terms 
are more appropriate with regard to Brahman, than with regard to 
PradhAna. While the term Otgan “thinking" is abadlntdy inappropriate 
with regard to PradhAna, and a metaphorical meaning is given to this 
term by the SAhkhyas, in order to harmonise their theory with the texts. 

The next SAtra explains the two words a$at (non-bmngl and anyAkri- 
ta (undeveloped). These two words in their ordinary sense cannot be 
applied to Brahman, for He is neither non-heing, nor undevdopei. There* 
fore, those Upsnifad texts which say that creation proceeds from the 
nonrbeing or the undeveloped, must be now explained. 

Non:— The tiord Ikfu ia fooad In tke OhkSadogyn paaMfe Mtarrinf to Set. 
FUe7Ll.LOhhAn«og7S. 

Bbm L4.U. 

smanff SamAkarsAt, from its relevency, from its connection. By 
drawing in (the word Brahman from a contiguous sentence). 

15. The words asat and avdykrita also denote Brah- 
man, because of the relevency of that meaning in the 
passages where they occur; and because the word Brahman 
may be drawn into the sentences, where these words occur, 
from the passage near them. — 123. 

OOlOfBNTART. 

The word Asat occurs in Tutt. Up. II. 7. in the followmg 
pasaage:— 

"In the befinninf this wm non-ezlsteot (sset), Ffoa it wu bora what eiistio'’ 




182 


VEDUUTASOBAS. I ADBYAYA. 


[Oomtiia 


lliis passage is preceded by the foltowing 

* He wUkedt mmj 1 be oienj, mej I gtow forth. He brooded orer Hlnuielf (like a rntn 
performing pennnee.) After He hid thof brooded, He tent forth (eiented) nil, whAieter 
there li. HATing lent forth, He entered Into It. HATing entered It, He beenme tnt (whet 
ii mnnifeit) And fpnt (whet ie not mnnifeet), defined end undefined, eopported end not 
•apported, (endoned with) knowledge end without knowledge (ne Atone) reel And anrenl. 
The enttjA (troe) beenme nil thiA whAtAoerer, nnd therefore, the wire enll it (the BrnhinAn) 
SnttjA (the tme).* 

On thiA there Ia thiA ^lokn * In the beginning thin waa non-eslAtent (oiat). * 

This fihowfi that the word ‘oiof ’ refers to Brahman, which is the 
subject under diacuasion in the previous verse. The word here does not 
mean * nonAmng ’ or * non-daciitdnt, ’ but it shows that before the creation, 
the distinction of names and forma did not exist, and Brahman also then 
did not exist in the sense that he was not connected with names and 
forms. And as he had then no name and form, he is said to be oM or 
non-existent In fact, the text of the Taitt. Up. in this portion deals 
with Brahman, for in a passage in the same Valli (II. 4. 1.) we find it 
stated that Brahman is bliss, and this Brahman called bliss which is 
treated in verse V. is the subject-matter of this seventh anuv&ka also. 

Ifote.— The word ssat hers eanncit sMsa AMtter or non-betng, beesiiAe in thiA yerj 
pAAAAgewofiiidtliAttkAdeAerlplioBgl?enof it oaa aptly only to BiaIibuui, .And not to 
matter or noo-being. To nnderAtand It we glTO the whole pearAgo here 

** la tk'i beginning thiA WAA non-eiiAteat (otof). Vrom it waa born what exiAte (aat). 
That paade lie Self; therefore It 1a called the SeH-made. That which ia Self-made ia a 
fiATonr(eAnbetAated)foronlyAfterperoelvittgAfiATonroaeoAapereeiTe plnaanre. Who 

eonJd bpAAthe^ who oonld breathe forth. If that bliao (Brahman) existed not In the ether 
(latheheart)? Bor He alone o a n ASA b l rAAA dn aAA. * * 

When be finds fifee d om firam foar and rest la that whioh is InTialble, inoorpoieal, 
nadefined, nnanpported, then he has obtained the'fearleoA. Fbr if he makes bnt the 
amalleAt distlnetlon In lt» there Is liar lor hink Bnt that fear exists only for one who 
thinks himself wisA^ (not loi the tme sage.) 

On this there is also this dloka 

From terror of It (Brahman) the wind blows, from terror the snn rises ; from terror 
of It Agni and Indra, yea Death mns as the fifth. ” 

This shows that oaat here cannot SMan anything bnt Brahman. BTon in this sixth 
annvika the seer of this Hpanlfsd elearly says that Brahman is not oast In the literal 
meaningof that word, thersloio when he nsss the words was in the beginning, ** he 
nses it In a sense totally distinot from Its ordinary denotation. Thus In the sixth anoTfika 
we find:— 

‘He who knows the Brahman as non-existing (oest), beeosMS himself non-exIstIng 
(oisf). He who knows the Brahman as existing (isf), him wo know himself as existing 
(•St).’ 

In the Chh. Up. alao we find that atU in the aenae of non-being 
abfiolntely is not the aonxofi of creation. Tbua Chh. Up. VI. 2 1. begina 
with the famoua text : Sad eva aomyedam agra laid ekam evddvitiyam, which 
means Being waa in the beginning one only, without an equal.” That 
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puBsago refutes later on the view that oiot was in the beginning. This 
also shows that asat could not but mean Brahman, and it means 
Brahman in his latent state, when this world, which we call ** aot ” was 
not. The Cbh4ndogya passage VI. 2 1. starts by putting two hypotheses, 
namely SAT was in the beginning, and ASAT was in the beginning and 
then it goes on to say 

**Some say that asat was in the beginning, one only without a 
second. ” And it refutes this theoiy by saying, “ how can it be, that 
being or sat could come out of non-being or asat. ” The implication is 
how can that which is absolutely non-heing or asat can have any relation 
to time also, and how can we say that asat uhu ? To say that asat was 
means that non-being existed, which would be an absurd proposition. 
For all these reasons the asat of Taitt. Up. refers to Brahman. 

Similarly, the word avyAkfita of Bp. Up. 1. 4. V. also means 
Brahman there. It literally means undeveloped and is generally applied 
to Prakriti. But in the passage above referred to, it could not have that 
meaning. To understand this we give the whole passage here : — 

How ftll tlilf was then ondeTeloped (avyAkrite). It beoMae developed by form and 
nemo, ao that one oonld aey, ‘He, celled eo end ao^ la snob a one.’ Therefore at present 
also all thia la developed by name and form, 10 that one oan Bay, * He, called ao and ao, la 
aaeh a one. * 

He (Brahman or the Self) entered thiUier, to the very tips of the anger nails, an a 
raaor might be Stted in a rmaoreaae, or as ire in a Sreplaoe. 

He cannot be seen, for, in part only, when breathing, he is breath by name, when 
speaking, speech by name ; when thinking, mind by name. All theae are bat the names of 
His acts. And he who worships (regards Him as the one or the other), docs not know Him, 
for He is apart from this (when qualiSed) by the one or the other, (predicate). Let men 
worship Him, as Self, for In the Self all these are one. This Self is tho footstep of every- 
thing for through it one knows everything. And as one oan And again by footsteps what 
was lost, thus he who knows this Snds glory and praise. 

The word avyAkrita used iii the above passage is to be understood 
to mean Brahman as the Inner Self of tho undeveloped. We roust draw 
in the word Brahman from the subsequent passage he entered in it up 
to the nails, ” and explain avy&krita in the light of the subsequent 
passage. It would thus appear that Brahman alone, by the mere force 
of his will, becomes developed io name and form, and avyAkfita or 
undeveloped, therefore means the state of Brahman, in so far as He has 
not yet evolved through name and form. Otherwise, if avyAkyita were 
taken as referring to Prakfiti, it would go against the whole current of the 
Veddnta texts, and against the Sdtra which declares that all VedAnta 
texts refer to Brriiman. It is thus a settled conclusion that Brahman is 
the sole cause of the universe, and not Pradhftna. 
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ADHIKABANA V. --The Purufa of the Kau4 Up. is 

Brahman. 


The S&hkhya raises another objection, and the author refutes it. 
In the Kau^ttaki BrAhma^a the sage BilAki promises to teach Brahman 
by saying ' I shall tell you Brahman. ’ And he goes on to describe 
sixteen things as Brahman, beginning with the sun. All these, however, 
are set aside by the king AjAtaAatru who says none of them is Brahman. 
When the sage B&laki is thus silenced, AjAtadatm gives the teaching 
about Brahman in these words 

« Inrv I %r I 

iRi I 

** He who is the cause of these different persons and to whom there 
belongs this karman. He is to be known.” 

Non.— TheSAnkhjrM azplaln tha abon aiaatra thus ; ^ 

*He who ii the oanie of theoe dUteieat parofas and to whom theie beloofi this 
kaiman. He Indeed la to be known. 

Non.-BI]Aki mentions Srst the Pnnifa In the snn as Brahman. Then on being 
lefnted by AJitafatra, he goes on mentioning the Tarlons Spirits (Pnrofas) In the moon, in 
the lightning, In the thnnder^lond, In the wind, In the ether, In the Sre, In the waters, In 
the mirror, in the shadow. In the echo, in the sonnd. In the sleep. In the body. In the right 
ey^ In the left eye. Thao B Ui kl exhausted aU his Idea of Brahman. Then AJdtmfatrn 
asks him thus 

Then Torlly the son of BAlika became silent AJAtasatm said to him, *Thns far only 
(reaches the knowledge,) O son of BAlAkaf •Then te only’ he replied. A)AU<atrn 
said, ' Speak not proedly without cause, ^ylng) ** Let me tell thee Brahman. ** O son 
of BAlAk% He who Is the maher of these spirits, whose work Is all this, He Tsrlly is the 
being to be known. ’ Then truly the son of BAlAka came up to him with fuel In his hand, 
saying. Let me attend thee (as my gum). 

AJAtasatm eaid to him. This 1 consider contrary to nature that a Kfatriya should 
Instruct a BrAhmana. dome, 1 wiU teU thee aU I know. Then haring taken him by the 
hand, he set forth. They came to a man isleep. Then he pushed him with his stall, and 
he at once rose up. AJAtaAatru said to the son of BAlAka, ’Where, O son of BAlAka, la; 
this spirit asleep, where was all this done, whence came he thus back' f Then the son of 
BAlAka knew not what to reply. AJAtaAatru said to him. This is where; O son of BAlAka, 
this spirit lay asleep, where all this was done, and whence he thus came back. The 
veieele of the heart named HitA proceeding from the heart, surround the great membrane 
(round the heart) ; thin as a hair divided into thousand parts and flUed with the minute 
UMenoe of various colours, of white, of black, of yellow, and of red. When the sleeping 
sosm sees no dreams soever, he abides la these. 

(DouAe.)— Here arises the doubt .'—Does this Upanifad teach the 
Puro^a of the SAffkhyas, who is the eujoyer aud the Superiuteudeut of 
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the Prakriti» or does it mean the Blessed Vi^^u, Lord of all? The 
phrase*— “ to whom this work belongs — connects the being to be known 
with work ; and such a being is mentioned there as the enjoying soul, the 
ruler of Prakfiti. Farther, both of them go to a sleeping person. That 
also shows that the teaching here given is about the human soul, and not 
about the Lord. Further on, also, the text treats of the enjoying soul, in 
the sentence : ‘ As the master feeds with liis people, nay, as the people 
feed on the master, thus does this conscious Self feed with the other Selfs.’ 
Therefore, the passage relates to the individual soul. The word Prfipa or 
life applied to iiim is also appropriate, for Pra^a here means the individual 
soul, in 80 far as supporting life. The sense of the Upani^ passage is 
this. He who is the cause of different persons residing in the sun, Ac., 
and who is instrumental towards the retributive experiences of the 
individul souls, and to whom there belongs Karinan, good and evil, to 
which there is due his becoming such a cause, He indeed is to be known. 
His essential nature is to be recognised, in distinction from Prakfiti. 
Thus the SAtikhya's Jiva is the object of knowledge taught in this 
Upaui$ad. And, therefoi^e, the Brahman which Ajatadatni promised to 
teach is this Jiva in a state of emancipation and free from Prakfiti ; for, 
as a matter of fact, there is no other Idvara except the emancipated soul. 
And thinkiiig, Ac., also are appropriate to such a soul, and He is ruler of 
Prakfiti who is the mother of the universe. 

(SMUhdnta.)— This objection of the SfiAkhyas, the author answers by 
the following Sfttra : — 

sOtiu 1. 4. IS. 

II 1 1 « I II 

Jagat, the world, Vadiitvat, because of the denotation. 

16 . The word ' karman’ in the Kaus. Up. does not 
mean v^ork^ but it denotes creation or the world. — 124 . 

COMMENTARY. 

In this passage, the individual soul of the Sfthkbyas is not the topic 
discussed ; but the Supreme Person, the sole object of the Vedf nta teach- 
ing. The whole difficulty arose from the sentence ” to whom Uiis karma 
belongs,” and if the wonl karma were taken in its ordinary sense, the 
above passage could not refer to Brahman, for Brahroah is not bound by 
karma. But the word karma there is accompanied by the word jaget ; 

14 
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in the above Upani^ad, and therefore, we tako this word harma there to 
mean the univene consisting of the individual sonls and matter, (spirit 
and matter). In fact, the force of the word is this. In the phrase to 
whom this taorfc belongs, the word karma refers to the universe, because 
Brahman is the cause of the univene, and therefore, the word karman 
must refer to the word v)orld. The truth is this The word karma is 
derived from the root fcfi, * to create, to make *; and it means here creation 
aiid not work and not the technic^ karma. And when this meaning 
can be given to karma, it is wrong to give it the meaning of good and 
evil actions. When karma is taken to mean ‘creation’ aIso» then the 
word etai “ this” also receives its proper force. It removes then the 
doubt that the individual soul is the creator. And according to the SSh- 
khyaa the idividual soul is not the creator, for creation belongs to Prakfiti. 
Nor can you SAAkhyas say, tliat Parana may be called ‘creator* by Adhytea 
or superimposition and connection with Prakfiti, for according to StAkh- 
ya the Puru^a is asaOga, or free from all connections. Therefoi-e, the 
above passage does not refer to the Jlva of the SAAkbyas, but to the 
Supreme Lord, who alone is the creator of this universe. This also frees 
Aj&tarfatru from the censure of having told a lie, for lie promises in the 
opening passage ” I will teach you Brahman,” and when Balaki mentions 
sixteen Puru^as one after the other, he tells him this is false and himself 
then goes on to teach the true Brahman. Thus Aj&tadatru implies that 
the various Puru^as of BAl&ki were not the true Puru^ and he(Aj&ta&tru 
was going to tell the triiih j. Therefore it is clear he meant to teach some 
Person, other than the various persons spoken of by BAlaki. If he also 
meant to teach a Jiva, then there would be no difference between his 
teaching and that of B&l&ki whom he implicates of teaching a false doctrine. 
His teaching is, therefore, something different. He says, ‘‘The 
various persons mentioned by Bal&ki are not Brahman, but that they are 
creations of Brahman, and that He is the maker of those persons.” What 
he meant to say is, that the Being of whom this, namely, the univeiae, is 
the karma or creation, is the Supreme Lord and the Highest Cause. 

Note:— The pMsage which gaye rise to thedoabt wm the phrase ** jasya vA etat 
karoM sa vai yeditoTyaii’* of whom verily this is the karma, He ought to be known." The 
word hormo generally means the good and evil d eed s of a Jiva, and so the above passage 
was open to misoonoeption. But the word etot in the same passage If the real key to 
right interpretation. Of whom THIS is the work. To what does the word THIS refer f 
It, in fact, refers to the sixteen persons mentiond by Blliki. Therefore, the word isorfc 
does not mean here the good and evil deeds of the Jlva, but the world or the universe. 

The PArvaptkfiii raises another objection saying there are inferen- 
tial marks in this Upani^ad passage pointing to the Jl?a and the 
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eireamtanM that tha mantion ia laada of tha chiaf Titsl air or Pr49a wa 
moat hold that thia aeoUoii treata of tha Jiva and not of the Highaat &lf. 

Thia objection tha author diapoaea of in tha next Sdtra : 
atTlUL4.17. 

♦l JIva, the individual aoul. pHUI^ Mukhya-prAua, the principle 
life breath, the chief vital air, Lihgdti because of the inferential nirkap 

Na iti, not thus. ^ Chet^ if. Tat, that, VyAkhy«Um, haa 

been explained. 

17. If it be objected, that in the above passage of 
the Kaus. Up., we have characteristics given, leading to the 
inference that either the Jtva, or the Chief Pr£na. is the 
subject taught there, and not Brahman ; we reply that this 
is not so ; for the reasons already given in Sdtra I. 1. 31. 
-125. 

OOMMSSTilRV. 

In the Sdtra I. 1. 31., which dealt with the topic of the dialogue 
between Indra and Pratardana, thia objection was raised and answered. 
All those arguments would apply here also. There it was shown that 
when a text is interpreted as referring to Brahman, on the ground of a 
comprehensive survey of its initial and concluding clauses, all other 
inferential marks which point to other topics, such as Jiva or Pr&na, Ac., 
must be so interpreted, that they may harmonise with tha principal 
topic. In this passage also, the initial clause refers to Brahman, in the 
sentence * Shall I tell you Brahman ? ’ So also the concluding clause is, 
' Having overcome all evils, he obtains pre-eminence among all beings, 
Sovereignty and supremacy, yea, he who knows this.’ Thus initial and 
concluding clauses here also refer to Brahman ; and if in the middle of 
this passage we find any mark, from which Jiva or any other topic may 
be inferfsd, we must so interpret that passage as to refer to Brahman, 
in order to avoid contradiction. Nor is this topic redundant, as being 
already taught in Sfitra I. 1. 31, for the chief point discussed here is the 
word karma, which was liable to misinterpretation. Therefore thia 
Adhikarana does teach something new. 

An objection is raised The word karma was in grammatical cons- 
truction with the word etat in the above Upani^ad passage, and so the 
the word karma was explained as this universe, and though the word 
Pr&na also found there is in construction with etat and so is applied to 
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BrahmaD, and thus the whole context may be applied to Brahman, so 
hr as these two words aie concerned ; but how do you get over the dif- 
ficulty of the other references in this very passage to Jiva. The words 
karma and FMna have been interpreted by you as meaning the universe 
and Brahman, because the word etat is there in construction with them. 
But there is no such word in regard to Jiva, and from the questions and 
answers given in this passage, we find that the Jiva is taught to be 
Brahman, and that there is no separate Brahman other than the released 
Jiva. The reference to Jiva is very clear in this passage ; and admitting 
your argument that the topic here is Brahman, the thing taught is that 
there is no Brahman other than the Jiva. The question asked in the 
above passage is, “ Where, 0 B4lAki, did this person sleep ? Where was 
he? Whence did he thus come back?” This shows that the question 
relates to Jiva only. And that the place wheie the Jiva goes to sleep 
are the nifis : and all the sense-organs become one in this Jiva at the 
time of sleep ; and this Jiva is called also Pr&na here. Thus the whole 
question and answer shown that reference is to the Jiva. And when 
the awakening takes place, the Jiva conies out from the place of sleep. 
Thus the whole passage proves that the topic is of the Jiva, and that Jtva 
who is called here PrA^a is Brahman. To this objection the next 
SAtra gives an answer. 

sOtra I. A 18. 

spqfifl AnySrtbam, a difierent meaning or purport, g fu, but. 
Jaiminihi Jaimini. in8 Pratfna, from question. wgWeP UT VySkbyanabhyAm, 
from answer, or explanation, wft Api, also. ^ qfSfCha evaro, and thus. 

AkCi some, that is some texts. 

18 The sage Jaimini thinks that the mention made 
of the Jtva in the above Upanisad passage has another 
meaning, namely, it aims at conveying the idea that Jiva is 
different from Brahman, becuse the question and answer 
shows it ; and some recensions show it clearly. — 126. 

OOMMBNTART. 

The word tu ** but *' shows that the above doubt is wrong. The 
description of Jiva, in the passage under discussion, is not with the 
object of showing that the topic is that of the Jiva, or that the Jiva is 
Brahman. But it aims at showing, according to the opinion of Jaimini, 
that the Jiva is separate from brahman. Why do you say so ? Because 
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the qaeation and answer in the above passage shows it. We give the 
whole passage here to understand properly the discussion raised : — 

‘Then Tsrily tha ton of BAUka became iUeiit. AJAtacatru said to him * Thu far 
oalj (reaohw thj knowledge), O ton of Bal&kA f * Thu far only he replied. AJAtasatr n 
uid, *8pmk not prondly wlthont eaofle, (saying) ** Let me tell thee Brahman, " 0 son of 
BalAUU He who is the maker of thue spirits, whue work is all this. He rerily is the 
Being to be known. * Then truly the son of BalAkA ume np to him, with fuel in his hand, 
nying *Let me attend theo (as my gurn). * AJAtsatrn uid to him, *Thls I eouider con- 
trary to nature that a Kfatrlya should Instruct a BrAhmana. Come,! will tell thee all 
I know. ' Then haring taken him by tho hand, he set forth. They came to a man uleep. 
AJAtasAtrn ulled him, (uylog) * Oh thou vast ono, clothed In white raiment, king Soma. * 
The nmn still lay uleep. Then he pushed him with ^Is staff, and he at onoe 
roM np. AJAtoAatru uid to the son of BalAkA. * Where, O son of BalAkA, lay this 
spirit uleep, where wu all this done, whence ume he thu buk ?' Then the son of 
BalAkA knew not what to reply. AJAtasatrn uid to him, * This is whore, 0 son of BalAkA, 
this spirit lay uleep, whore all this wu done and whence he thu ume buk. The resuls 
of the hurt umed Hits, proceeding from the hurt, surround the grut membrane (round 
the hurt) ; thin u a hair dirided into a thousand parts ; and fllled with tho minute 
esunce of variou colours, of white, of black, of yellow, and of red. When the sluping 
man seu no drums surer, he abldu in theu. 

* Then is he absorbed in that PrAna. Then the speech enters into it with all uhies, 
the sight enters with all forms, huring enters with all sounds, the mind enters with all 
thoughts. When he awakes, u from bluing flro, sparks go forth in all dirutlou ; so from 
this soul all the PrApAs go forth to tholrureral statlou, from the PrApu go forth the 
deru, from devu the worlds. This is the true PrApa, identiul with PrajdA, entering 
this body and soul, it penetratu tho nails and hairs of the skin. Just u a rasor placed in 
a ruor-case, or tire in the home of Are, thu this soul, lUelf PraJftA, enters this body and 
uni, to the hairs and nails. The inferior souls follow this Boul, u the house- 
hold, the houuholder. As the houcholder feeds with his houuhold, and u the house- 
hold feed on the houuholder, so this floul, itself Praj ft A, feeds with thou souls, and thu 
thou uuis feed on this Soul. As long u Indra did not know this Soul, u long the Asuru 
orerume him. When he knew It, then haring uiiqnered and slain the Asuru, he attained 
the pre-eminence of All gods and all beings, he attained ureuignty and empire. Thu 
too is it with him who hath this knowledge, haring dutroyod all siu,— he attaineth the 
pre-eminenu of all beings and sovereignty and empire, who knoweth thus, who knoweth 
thu.* 

The question ** where was this person when asleep, Ac., " and tlie 
answer, " when sleeping, he sees no dream, then he becomes one in that 
PrAna alone, Ac. ” shows that Jiva is separate from Brahman. So also 
the passage, ** from that Self the organs proceed, each towards its place, 
from the organs the gods, From the gods the worlds, Ac.,*' — all this shows 
that the passage teaches Brahman as something separate from Jiva. The 
word PrAqa here means tho Supreme Self, because He is well-koown as 
that into which the soul enters and sleeps. In Him the Jivas merge in 
sleep, and in Pralaya ; and from Him they come out on awakening. The 
mention of the veins or the uadis is not to show that they are the abode of 
the Jiva in deep sleep, for the abode is Brahman, called PrA(ia here but 
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that these nAcJie or veins act as gateirays merely to the abode of sleep 
The whole passage thus teaches that the Supreme Self is the abode, to 
which the tirod Jlva goes after the day’s labour, to find rest in sleep, and 
from which it comes out in the morning to begin his work again. 

Not only Jaimini is of this opinion, but in the recension of this 
Upani^d story according to the V&jasaneyiiis, a clear distinction is drawn 
in their texts, between the Jlva* and Brahman. In their reading of the 
dialogue between Ajfitadatru and B&lAki, they use the word Vijnfinamaya, 
and read it as different from Brahman. The text is : — 

** Where wee then the pereon, eonelsting of Intelllgenoe, and from whence did he thne 
eome hack?— When he was thus asleep then the intelligonb person, haring through the 
Intelligence of the senses, absorbed within himself all intelligence, lies In the ether that 
is within the heart.'* 

Now the word ‘ether* is known to denote the Highest Self ; c/. 
the text ‘there is within that the small ether’ (Chh. Up. VIII, 1. 1). 
This also shows that the Supreme Lord is the object of knowledge taught 
in this Upani$ad. 

AdhikaraM VI. — The Atman of the Br. Up. IV. 

5. is Brahman and not jtvatman. 

(Vifaya ), — In the Bri. Up. there is a dialogue between Yftjfiavalkaya 
and his wife Maitreyi. In the course of his teaching, after premising 
“ verily a husband is not dear, that you may love the husband, but that 
you may love the Self, ^erefore the husband is dear, Ac., Ac.,” he goes on 
to say ” Verily everything is not dear, that you may love everything, but 
that you may love the Self, therefore everything in dear. Verily, the 
Self is to be seen, to be heard, to be perceived, to be marked, 0 Maitreyi ! 
When the Self has been seen, heard, perceived and known, then all this is 
known. ” 

{Doubt ). — What is this Self which is to be seen, to be heard, Ac. Is 
this the jivdtinan, taught by the S&pkhyas, or is it the Supreme Self? 

(PUrvapakfo ). — The Pfirvapak^in says it refers to the Sdfikhya jlv4- 
taman or Puru^a, because the opening clause begins with the statement 
about husband, wife, Ac., and love for them. In the middle also there 
is reference to jivfitman, when it is said. *' When he has departed, there 
is no more consciousness.” This also shows that the reference is to a 
transmigrating soul, subject to birth and death, love and hatred. So also 
the concluding statement “ how should he know the knower, ” also shows 
that the individual soul, who is the knower, is the topic of discussion. Of 
course, there is this statement also contained here, that by knowing the 
Self, everything else is known, and so one can say that the Self referred 
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to liere cannot be the indindual soul, bat the Supreme Self ; for the 
knowledge of the indiridnal aoul doee Oot lead to the knowledge of all. 
Bat this ie no valid objection, for all created objects are for the sake of 
enjoyer, namely, the individual sooL Tlieretore, when the aoul is kndwn, 
we can figaratively say, that all objects are known, for thoy exist for the 
sake of the soul. Similarly, the objection is raised that this passage 
teadtes also that the knowledge of the Self leads to immortdity, therefore 
the Self should be the Supreme Self and not the individual aoul or Jlva, 
for gettisjg a knowledge of the Jlva is not a cause of immortality. This 
objection is also not valid, because according to SAhkbya system also, 
immortality is obtained through the cognition of the true nature of the 
Jlva viewed as free from all erroneous imputation to itself of the 
attributes of non-aentient matter. Thus all other characteristic marks, 
in the above passage of tlie Bri. Up., hy which one may think that 
they refer to Brahman, should be explained away. Therefore, says the 
pdrvapakfin, the diacuasion here is about the jlvktman, and not the 
Supreme Lord, and Prakfiti ruled and guided by tiie Jlva, is the cause of 
the universe. 

fStddhdnta).— This objection the yuthor removes by the following 

Sfttra 

To anaiiritiBfl UUs AShlkaraya we (ire below tie eaUre pMHce of the Bil. Op, 
foarth AabySye, tlth Bfibnape. 

1. YiJteTilkajA had two wiToa, Maltfeji and EAtyiyanL Of thnna, liaitroTi was 
conTOnant with Brahman, bat KAtyftyant ponwaaed aaoh koowladfa onlj aa woomn 
pooaaa a . And YAJftavalkaTa, whdh ho wiahod to got roadj for anothor atato of lifo (whon 
ho wiahod to giro ap tho atato of a hoaaoholder, and retire into the foroat) 

wiw BondW iRii 

1 Said, ** Maitreyi, yerily 1 am going away from thin, my honao (into the foroat). 
Voroooth lot me make a aettlement between thee and that KAtyAyanf." 

bmayratn RAr tfB Iibtb b ib bw> b A b I iw.bbb> OriBB b^ A 

dhy^BBiBOBWoi 5 bwhOb AibMA i b i 

S. Maltreyt aaid : * My Lord, if thia whole earth, fall of wealth belonged to me, tell 
me ahoald I be immortal by it, or not f ** 

*Nok’ replied YAJAayalkaya, * like the life of rich people will be thy life. Bat there 
ia no hope of immortality by wealth. 

BBiNieAAdABiA oniBr Bit M Ab bAw w ib hA b 
BAwAlbiOfB IBI 
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4. And nld« * What ihoiild I do with that by which Ido not boconoloi- 

■ortol Y What my Loid knowoth (of imindrtallty), toll that clearly to mo^* 

Rnr I «i9 d snd od O w wfur ^ dlr 

i wda tm P i i viiPi » g t ii h ii 

5. TAJfiaTalkaya replied : * Thoa who art truly dear to me, thoa hast inereaced what 
la dear (to me In thee). Therefore If yon like Lady, I will explain it to thee, and mark 
well what I aay." 

elmvwvTidqi^sininif qatCdr vrnm qTp 

fiitr maTj w id wwt win Cwi mnniMQ mum wir fim 
maiiWwtfiTvt vinra s«p film m m i wwig mum jmi firm 
wiWj w w ^ iwfw winw wrw m wmw iw niw wwiwi 

w m ^ inura mm firm mfd, «r 

m id nrmt mum amfinf nmumuji muni iwfini.mfir,^ mid 
evmmnmm* finr mMimi^ mmw firt mifii *im iddmit 
mww ifimp film nf miww^ mnw ifim» film m mttmd 

mnira tmt tarn iw m i i wiig mnni tmt firm mifiei,« mid Opd 
rnium %et dm iw m iiwiig «i«im dm «nfd, w m 
mmii ^r^ifii fiirnfm inmiuni^ mimi njiifii firmfiiinifiii,nmm^ 
mi'll mum mf fim umiwwig mum mf finf «n%,mnm m vnm 

ifiqi fi iwnd F>iRt*^ »d mm r hlmimfii mci^ fi ifidiRi 

0. And he eaid : * Verily a hnaband is not dear, that you may love the hnaband ; but 
that you may love the Self, therefore a hnaband la dear.’ 

* Verily aona ate not dear, that yon may love the aona ; but that you may love the 
Self, therefore aona are dear.' 

* Verily, a wife la not dear, that yon may love the wife ; but that you may love the 
Self, therefore a wife la dear.' 

* Verily, wealth la not dear, that yon may love wealth ; but that yon may love the 
Self, therefore wealth la dear.’ 

* Verily, cattle are not dear, that you may love the cattle ; but that you may love 
the Self, therefore cattle are dear.’ 

’Verily, the Brahman-claaa la not dear that yon may love the Brahman claaa; but 
that you may love the Seif, therefore Brahman-claaa la dear.’ 

’ Verily, the Kfatrlya-claaa la not dear, that yon may lyve the Kfatrlya-claaa ; butthat 
yon may love the Self, therefore the Kfatra-elaaa la dear.' 

** Verily, the worlda are not dear, that you may love the worida ; but that yon may 
lore the Self, therefore the worlda are dear." 

* Verily, the devaa are not dear, that you may love the devaa ; but that you may love 
the Self, therefore the devaa are dear.' 

’Verily the Vedaa are not dear, that yon may love the Vedaa ; but that you may love 
the Self, therefore the Vedaa are dear .’ 

’ Verily, ereaturea are not dear, that you may love the creatnrea ; but that you may 
love the Self, therefore the ereaturea are dear.* 
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*Verllj eYerything isnotdoftr, fchftt joamftj lore ererjihliig ; batfehai joa mkj 
loT6 ererjthiiig, therefore ererjthing ie deer.' 

* Verilj, the Self if to be teen, to be l^eerd, to beperoeifbd,to be merked. OMaltreyi ! 
When the Self has been teen, heard. pereoiTed, and known, then all thin is known.* 

■V (f Mmwfrwu i im ii nr tf wl if 

^ WnWHn^ Wwlfci 

TOJ^awHm wvffi TOJwTWWffH^f ^niiw W 

M O f illi j Wii we fd ir w^ idf w iii wwi ev* t^Rdf WiMf 

«Nv if dl tfT imfr edfi tg^neYikwr*' rirriwi i « i e rw 
a*li d» R»«RW R RW H W HHM I lHHni'Wq fVSWraiRW 

RTiMdudin iTRRriqrcR wiRi i ww R Rwmwwwetnf 
WR Vfgw S RffR iqiWIR RT fP^ t\t 

7. * WhoeoeTer looks for the Brahman-olass elsewhere than in the Self, was abandon- 
ed bj the Brahman-olass. Whosoerer looks for the Kfatrlya-olass elsewhere than in the 
Self was abandoned by the Kfatriya* class. Whosoever looks for the worlds elsewhere 
than in the Self was abandoned by tho worlds. Whosoever looks for the Devas elsewhere 
than in the Self, was abandoned by the Devas. Whosoever looks for the Vedas elsewhere 
than in the Self, was abandoned by tho Vedas. Whosoever looks for tho croatures else- 
where than in the Self, was abandoned by tho creatures. Whosoever looks for anything 


elsewhere than in the Self, was abandoned by any thing.^ 

This Brahman-class, this Kfatriya-olass. these worlds, these Devas. those Vedas, 
all those boingH, Jhis ovorything, all is that Self. 

8. * Now as tho sounds of a drum, when beaten, cannot be sbisod externally (by 
themselves), but the sound is seised, when the drum is seised, or the beater of the drum, 

9. * And as tho sounds of a conch-shell, when blown, cannot be seized externally 
(by thoiusolves), but the sound is seised; when tho Shoil is seised, or the blower of the 
shell; 


e Rw 4mA ririrrA 
RfhR AwR if f R RriwftuAiP 
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10. And as the sounds of a fluto, whes played cannot be seised (externally by them- 
selves). but the sound is seised, when the flute is seised, or tho player of the flute. 

u RRdfRiAiwAmRR rwyw W» iRRi A4 Ri vAsw neh 
9?iRR Ae rf bqfwf A^ Rx4f> Rn^4bRR%nr ihnmp jopAur- 
rrArv> wAsn s gi i w s ii ww i fR wr«RfRf4lrv'^ ftniM ii Awiir»r- 
Aw RWR>^w efim V ^^a iw AtaiA udm AwAw i A i 

11. *As clouds of smoke proceed by themselves out of lighted Are kindled with 
damp-fuel, thus verily, O Maitroyi, has been breathed forth from this Great Being what 
we have as Big Veda. Yajur Veda. 8&ma Veda. AtharvAh Oirasas, ItihAsas, PurApa, Vidya, 
the Upanifhads. blokas. SOtros, AnuvyAkhyanas. VyAkhAnas, what is sacrifleed, what is 
poured out. food and drink, this world and the other worlds, and all creatures. Prom Him 
alone all these wero breathed forth.’ 


RRhR») irihra wirA niAwR«ARa» eiit wrirI 

wfRTK inrRt r h^ rt rr4 r<( wNt w N im i RRiA dihr'i. 

efWIRt RR RWRRhRi: AVfRI'J^ Cf«A«IRR4R'< slRt 

u 
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fljro'nwt ^i^jiiit iHNcn^ ii ii 

11 *Ai^l waten And tMr nnntfn In tho Mn, nil tonehen In thnakin, nil tnntan in the 
tonfM, nil nmnllt Inthnnonn^ nlloolonn lutAeejo, nllionndn In the enr, nil pefeeptn 
in the mind, nil knowledfa In the henrt» nil netlonn In the hand, nil BOTene^U in the feeti 
and nil the Vedna In the npeeeh.' 

h 4 Mi^ Ihm mvmi ii u n 


11 'AnnmaM ofanlthnn neither inside nor oniis!de, bntis altogether nnnss of 
taste, thns has indeed that Self neither inside nor ontsido, bat is altogether a naas of 
knowledge ; and haYing risen from out the elements, Yanlahes again in them. When he 
has departed, there is no more knowledge fname), I aaj, 0 Maltrejri,' thus spoke YAJAaTal- 
kya. 

«r hdai^ nr wwinilRmiiiienmi nr urM nnm r S ftr 
« tme n nr vtaliN nr nt Mw i w i AgM Ri nd a in a 

14. Then Maitreyi said : * llere Bir, thoa hast landed me In otter bewilderment. 
Indeed 1 do not anderstand him.' 

Bat he replied : * Maitreyi, I say nothing tiiat is bewildering. Vorily, beloned, that 
Self is imperishable, and of an indestraotiblo nature.' 

nnflln^ nn^ arf^erC nw^ nS[m: ere ^mnnftfnrr 
eR^nani% n%nR tnoifiinnf^ n^nv wn;^ nfi[rR; erf n^ 
nfob n^[m: me Ri n mi t n nn ww qfw i dnm n d tR <n 
nftw^ e fSnwtn wiUrdwd4 ’rinrodn « 
n^ <ndn d nnrdnin'^^ei* rnwnirn n Sn f^wd- 

emei tftr ^enmsed n koiAsdtwf nflddi^sn^n 
n nine n n e nwn ^ Sn Urwdnif^tSnnsore^ Mda inn ^ 
nt n u^t ’ afUb bntnr nrnnwd ftnwre >i a q*n<iiiiir«i(ii mi 


16. * Fbr when there is as it were duality, then one sees the other, one smells the 
other, one tastes the other, one selates the other, one hears the other, one perceives the 
other, one toaohos the other, one knows the othor ; but when Self is only all this, how 
shculd he see another, how should he smell another, how should he taste another, how 
should be salute another, how should he hear another, how should he touch another, how 
should he know another ? That Self is to be desoribed by Bo, no 1 He is incomprehensible, 
for he cannot be comprehended, he is imperishable, for he caouot perish, he is unattached, 
for he does not attach himself ; unfettered, he does not suffer, he does not fail. How 
O Beloved, should he know the kuower ? Thus O Maitreyi I Thou hast been instruct- 
ed. Thus for joes immortality. Haviog said so, YAjffavalkya went away (into the 


forest). 


sCTRA 1. 4. 19.. 


t I « I H H 

VAkya, (of the) seiiience. WifBBl Anvaydr, because of the connection, 
or the connected meaning. 
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19. (The whole of the above text of the Up. 
refers to the Supreme Self only) ; for (thus alone a satis* 
factory) connection of its, sentences (can be made out). — 127. 

COMMBNTikRy. 

In this portion of the Bfi. Up. the Supreme Self alone has beer 
tanghtani! not the Jivaof the SSftl^ya system. Why do we say so? 
Becanee by studying all that has gone before that passage, we find that 
it is related to Brahman, which is the snbjeot-matter of the whole text 
In fKt, the whole sentence “ the Self must be seen, Ac.,” can give a proper 
meaning, when so considered, in connection with all that precedes or 
follows it 

This construction of the sentence is further strengthened by the 
opinion of the three sages Admarathya, Audulomi, and KUakritsna. 

SOTRALtM. 

n 1 1 « Mo II 

Sfilur FratijUi, promise, enunciation. R|%! Siddheb, of fulfilment. 
Lihgam, mark, u i w t ss t Admarathyab. the sage Admarathyi. 

20. (The word Atman in the sentence * Atman must 
be seen, Ac.,’ most mean the Supreme Self), because thus 
alone the promise made (that by the knowledge of the Self 
everything is known) can be fulfilled. This fulfilment of 
the pratijila is the mark that the word Atman here refers to 
the Supreme Self. This is the opinion of Asmarathya. — 128. 

OOMMBNTARY. 

Yfijfiavalkya laid down the proposition ” by the knowledge of the 
Self everything is known.” This proposition itself shows that the Self 
means the Supreme Self, and cannot mean the Jlva-self. Therefore, 
when he says in a subsequent passage “ the Atman must be seen, heard, 
Ac.,” he could not have meant the Jtv&tman, but the Paramktman, for 
the knowledge of the Jivatman cannot lead to the knowledge of all ; 
while on the other hand, the knowledge of the Supreme Atman, who is 
the supreme cause, leads to the knowledge of everything else, because 
it is its effect Nor can you say, the knowledge of every* effect is merely 
a figurative speech, and the knowledge of the human soul may figure, 
tively be said to lead to the knowledge of the universe. For had it been 
a figurative speech merolyi having promised that by the kimwledge 
of the Self everything is known, then YAjfiavalkya conld not have said. 
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*' whoaoerer looks for the Brahman clam elsewhere than in the Self was 
abandoned by the Brahman-claaa, whosoever looks for the KfatnMiam 
elsewhere than in the Self, was abandoned by the K^atrarclass, Ac.,” 
for this shows that he meant by the word Self, the Supreme Self, the 
abode of the Brahman, K^atra and other classes, and support of the 
whole universe, and who is in every form. This is imposmble in the 
case of any self other than the Supreme, for He alone is the support 
of the universe. Moreover inverse 11 he says "As clouds of smoke 
proceed by themselves, out of lighted fire kindled with damp fuel ; thus 
verily 0 Maitreyi, has been breathed forth horn this Great Being what 
we have as ^g Veda, Yajnr Veda, SSma Veda, Atharvfilkgirasas, Ac.” 
This also shows that the Self about which Y&jfiavalkya is speaking is 
the Supreme Self, and not the Jlva^elf, because he is represented as the 
Creator of the whole universe, and all that it contains ; and it is not 
possible in the case of the Jtva-eelf, who is in the bondage of karma. 
Nor a compassionate aund true teacher like Ykjfiavalkya would teach his 
wife Maitreyi the truth about the JlvaWf and not about Brahman, when 
she had proved her worthinem for it, by discarding all wealth; and 
deoiling only release. The knowledge of the Jlva-self never leads to 
immortality, while there are numerous texts which declare that the 
knowledge of the Supreme Self alone is the cause of Mukti. Therefor^ 
thejltman of the passage under discusuon is the Supreme Self. 

Now an objection is raised again: TheAunan of this passage 
must be the JIva because dearness, etc., is attributed to it, in the shape 
of husband, wife, Ac., and that it is the transmigrating self and therefore 
Jtva. Nor is it proper to explain Atman as paramAtman, merely because 
thereby the promise (of knowing everything by knowing one) is fulfilled. 
Nor is it right to say that the worshipper God becomes the creator of 
all and the support of all : and gives satisfaction to all. Nor is it right 
to quote the following verse of the Padma PurApa in support of your 
position " He who has worshipped Hari has given sstirfaction to the 
whole universe. All animals feel delighted there, all plants and living 
things get satisfaction thereby.” 'Phis is merely a poetical exaggeration, 
for the worshipper of Hari does not show forth the power of satisfying 
the whole universe. We do not find it as a &ct 

To this objection the author replies : — 

SOnULASL 

ii t i ^ i ii 
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Utkrimisyatal^, of the pertcn about to depart, or about to 
approach the Supreme at the time of MuktL ft Evaaa, thua. fifiv Bbivit, 
condition ; evam-bhlvdt meaiia " on account of thia condition*' namely, ^ becom* 
iiig beloved of all, &c." fAf Iti, thua. Av^ulomi)^, the aage Au^iflomi. 

21. In the opinion of Au^ulomi, the human soul at the 
moment of entering into Release acquires all these con- 
ditions of the Puru^a. — 129. 

OOMMBKTiJlT. 

The word utkramieyatah meana '‘of a person who has become 
perfect in his practice and is about to attain the Supreme Self.” Such 
a wise man acquires this state (evam-bhfiva) namely, becoming dear to 
all, etc. Therefore, the word Atman used in the initial clause of this 
passage also means the Supreme Self, and not the Jlva«self. This is the 
opinion of the sage Audnlomi. The meaning of the initial passage is this : 
“ Verily a husband is not dear that you may love the husband, but diat 
you may love the Self, therefore the husband is dear.” This means, if 
one thinks that for the sake of the husband or for my sake I should 
become dear to him, this will not make the husband dear to her, but 
when you love the Self, namely the Supreme Self, then your husband 
will love you, for through the Supreme Self flows all the love of the other 
seifs, and the grace of the Supreme Self on His devotee makes every other 
inferior self love that being. 

Note ;—Tii8 Lord blesses his dev ot ees by mylaf '*Let every ohieet be pleasant to 
my devotees and nsefal to them. Let my devotees hnviiif me In their heart, as their 
roler and gnide be pletsant to ell objeete neeftfl to them." This blessing of the Lord 
istheobjeetwhioh the devotees alwmjs desife to attain. Hnsband, Ae., appear dear to 
the devotees not beeanse they are hnsband, Ae., bat beumse they are the abode of the 
Snpreme beloved, the Lord. And thus thinking, every ohieot becomes helpfnl to the 
devotees, and becomes pleasant to them. 

The word * k&ma’ in the above sentences means ” wish or will ” 
and the phrase ” fitmanastu kamAya” means “ to fulfil the will of the 
Supreme Self, to carry out the will of the Supreme Self. ” The force of 
the Dative case in the word kAmAya is that indicated in the PAnipi Sfltra 
2, 3. 14 S. 581. When the Lord is worshipped with perfect devotion. Re 
causes every object to become pleasant and dear to His devotee. As we 
read in the BhAgavata : ” One who is humble, calm, quiet in mind, and 
controlled in conduct, and who is content in his heart, finds the whole 
universe full of joy, for such have I made it for him.” 

Or, the passage may mean, to please the husband or to carry out 
the will of ihe husband, it does not make the husband dear, but to cany 
out the will of the Supreme Self, the husband is made dear. As we read 
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in tbe Bhigmyato Who is a greater object of endearment than He bj 
relation to whom everything else beooniea dear, whether ii be PrA^a or 
Bnddlii, Manaa, or body* wife or children, riches or wealth, Ac.” In this 
interpretation, the word kima mnat be taken to mean ^happincea.* That 
ia to aay, it ia the joy a the Supreme Self that makea the hnaband dear, 
Aa, not the buabuid by hie own power. Therefore, hj oon^eotbn with 
whom, by the mere wihl of whom, or by relation with whom, even an 
unpleasant thing becomes pleasant, that Hari alone should be searched. 
He alone should be questioned, He alone should be seen for He is the 
Most Sweet. Moreover the word Atman uses here cannot mean the Jlva, 
for this reason also, that the primary significance of this word ia the 
Supreme Lo^d. It is only in a secondary sense, that fitman means 
jtvfitman. Therefore, in the initial clause Atmanastu ktmfiya*’ in the 
middle clause ‘^AtmAvA are drastavyah,** the word Atman means the 
Supreme Self in both places. We cannot take the word Atman to mear 
Jtva in the initial clause, and to mean the Supreme Atman in this middle 
clause. For if you were to do so, we should be going against the well- 
known maxim of interpretation by which one and the same word, occur- 
ring in a single passage, roust be interpreted in the same way. Other- 
wise there would arise the fallacy called vikya-bheda or splitting of the 
sentence. Even if we were to split the sentence, and interpret the word 
Atman in the intitial clause as moaning the jtv-Atman, and in this middle 
clauso as meaning the paramAtman, we do not gain anything thereby. 
For the Atman is taught as the object to be seen, and as the means to lead 
to immortality, which the fitman of the initial passage could not evidently 
be, and the command that Atman must be seen would be tiselees with 
regard to tbe Jiva-Atman. Au(}uloroi is evidently a nirgnna AtmavAdi 
and his opinon ia that the sole nature of Atman is intelligence only. Aa 
wc find from SQtra IV. 4. 6. How can then, we ascribe to this Audulomi 
the view that in the state of Release, the soul manifests divine powers. 
For according to him, in the state of Release, the soul is pure intelligence 
only, and has no other powers. Moreover Audulomi is not against Bhakti 
and in order to remove avidyA and to manifest the true nature of the Self, 
namely the pure intelligence, Audulomi does countenance the view that 
Hari must be worshipped. For in a subsequent Sfitra his view has 
been set forth, that Bhakti ia necessary in order to get Brahma-knowledge. 
That Sfitra is Arttvijyam iti Audulomih tasmai hi parlkfiyate (III. 4. 
45). Thus Bhakti alone is the accomplisher of all deairea and nothing else. 

Let it be so. But the explanation is open to another objection. 
In the same passage we find in verse 12 : — 
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"Aaalwipof Mit, whM thfom into tkewktar bMomM dl«olf«d Into water and 
aaaaot be takea oataiain, bat whimarer we taete water It ie ealtk thM eetilp O Maitrejrl. 
doee thia Greet Baliig. eadleee, enlleiited, eoeaUtlas o( aathlag bet knowledge, riae 
tnm oat tbMO olemaate, and Tanlah again Into the*. When he bee departed there la 
no aura eenaeloneaeaa. I eap, O If aitieri.'' 

How do jon 'reconcile this ststeineiit with yonr theory that the 
whole passage of this dialogoe between YajARvalkya and Maitrgyi refers 
to the Sapreme Self and not to the Jtva ? Evidently the above extract 
can refer only to the Jtva, for it states that when a man dies, thne is 
no eonscionsnem left Therefore, it is more appropriate to explain the 
whole of this dialogne as having reference to the Jtvitman of the SAtikhya 
philosophy, than to the Paramktman of the 'Vedknta. 

The doubt thus nused is answered in the next Sfitra. 
sOtra i.4.n. 

frvMv: Avasthite^p because of abiding, because the Brahman abides 
within the Jiva, ^ Iti, thus, gsraputf: KAsakritsnah, the sage KUakfitsiia. 

22. Kfisakfitsna is of opinion, that departing from 
the body in the above passage, though primarily applicable 
to the Jiva, applies to Brahman also, on account of its abid- 
ing within the individual soul. — 130. 

OOMlfniTARY. 

Brsbmaa is to the human individol soul, like the lump of salt to 
water ; both are In dissolubly united together. It is this Bnihman, which 
is denoted in the above passage as “ vijft&naghsna," *' consisting of 
nothing but knowledge," and is other than the Jlva. He is called the 
Great Being, endless and unlimited, attributes which apply only lo the 
Paramdtman. The death mentioned there is only with reference to the 
Jtva in a secondary' ’sense. It is really the Brahman that passes out of 
the bo^y, and as Brahman abides within the Jtva, He is said to go out 
of the b^y, when the Jlva goes out. The above passage really teaches 
that Brahman is inside the Jlva, as the salt is inside the water, and so it 
teaches something about the Supreme Self, and not about the individual 
soul. According to the opinion of KUakfitsna, the Great Being, endless 
and unlimited, consisting of nothing ^t knowledge, is the Supreme Self, 
and not the individual self, because the distinction is drawn between 
those two, in this passage, where one is spoken of as salt, and the other 
as water. 
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To recaphalato, Maitroyi aska Y&jiiavalkya ihe meana to immortali- 
ty, when she says : “ What should I do with that by which I do not 
become immortal ? What my Lord knoweth (of immortality), tell that 
to me.” To this question, Y$jiiavalkya replies : — 

* Verily the Atami is to be seen, to be heeid, to be pneetved, to be muked, O 
Maltra/i I When wa Me, beer, perceive, end know the Self, then ell thli Is known. ** 

Thus he declares the means of attaining immortality, namely, 
knowing the Atman. Then he mentions some of the characteristic 
marks of this Atman in the passage : — 

* Now es the eonnds of e dram, when beeteii, eennot be seised extemelly (by them- 
selves), bat the sound is Mised, when the dram Is Mised, or the beater of the dram.* 

*Andsa thesonnds of a eonch-shell, when blown, cannot be Mised externally (by 
themselves), bat the Mand is Mised, when the dram is Mised, or the beater of the shell.* 
This shows the means of meditation, namely, the control of the 
senses. Thus to get immortality, the only means is worship of and medi- 
tation on the Lord, ami the method of such* worship and meditation con- 
sists in the control of our senses and mind. Thus having given general 
instruction as to meditation and worship, YAjilavalkya goes on to expand 
the idea of Brahman, and His all-creative power, in the next two verses 

to. As oloads of smoke prooeed by themMlves oot of a lighted Are kindled with 
damp ftaol, thus, verily, O MaltreyU has been breathed from this Great Being what we 
have as Big Veda, Ysjar Veda, SAma Voda, Atharvadgirasas, Itihasa (legends), ParAna 
(oosmogonlM), VidyA (knowledge), the Opaniyads, t lokas (Verses), SAtms (proM rules), 
AnnvyAkhyAnas (glosses), VAkhyAius (oommentiries). From him alone all thcM were 
bseathed forth. 

11. * As all waters And their Mntre in the sea, ali tonohes in the skin, all tMtes in 
the tongue, all smells In the nose, ail ooloors in the eye, all Mnnds In the ear, all percepts 
in the mind, ali knowledge in the heart, all actions in the hands, all movements In the 
feet, and all the Vedas in spoech. 

Thus having repeated the object of meditation, and the means of 
meditation, in the above two verses ; YAjnavalkya winds up with the 
saying " as a lump of salt, when thrown into water becomes dissolved 
into water,” &c., in order to encourage the aspirant, and increase his 
desire for getting Mok$a or immortality. He shows, in this passage, that 
an aspirant for immortality is always in the presence of his Lord, as 
water is always in contact with the salt. But the pei*son wlio does not 
worship the Lord, gets separated from the I/ord, and of him it is said 
that the Ix)rd rises out from these elements, and vanisheth again in the 
end. This rising and vanishing of the Tiord applies only to the Jiva 
who does not worship the Lord, and who therefore constantly undergoes 
repeated births and deaths ; and is bound to ihe wheel of SafisAra, because 
he identifies himself with his borfy, and does not know the Supreme Self. 
Then YAjnavalkya goes on to say ; ” When he has departed there is no 
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more SanjnA (^); which means, irhen a person who has reached Mukti, 
(for ''departed” here means ” attaining Mukti”) by final separation from 
all bodies, there is no more sanjnfi or distinction of names, with regard 
to Mukta Jiva. For names like man, angel, deva, etc., are applicable only 
so long as the Jiva has a body. As in the state of Mukti, the Jlva has 
no such body, he has no such 8aiijn>l or name. His consciousness then 
is not limited by his body, and he attains to his natural, innate self- 
knowledge and he unites in his self all elemental forces, and does not 
think of himself as a man or a deva, etc. Then YAjnavalkya goes on to 
say : ” For when there is, as it were duality, then one sees the other, 

one smells the other, Ac.” This shows that even of the released or Mukta 
JIvas, the Supreme Lord is the abode, and such Jlvas are not apart from 
Brahman, for being apart from Braman is duality. And he further adds 
” how should we know him, by whom he knows aii this,” which means 
that the Lord is a most difiicult object of knowledge. And Yfijnavalkya 
ends by saying : ” How, 0 Beloved, should we know the Knower ? ” 
Which means, ' how can that omniscient Lord be known, without His 
grace and without worshipping Him.* The only method of knowing Him 
is his worship, coupled with His grace. Thus even in the labt sentencei 
Yijfiavalkya* reiterates the idea that the worship of the Lord is the means 
of attaining immortality, and the immortality itself consists in attaining 
the Supreme Self. Thus in this Br&limana of the Bfi. Up. the topic 
throughout is the Supreme Self, and not the Puru 9 a of the S&Akhya 
philosphers, nor their Prakfiti, guided and ruled by such Puru^a. 


AdhikaraiM VII. — Brahman is both the operative 
and the material cause. 

(VifOLtfa .) — Having thus refuted the theory of Pradhana and Puruea 
of the Niridvara Sahkhya, the author now refutes the doctrine of Sedvara 
S^hkhya, namely. Yoga ; and proves that all passages and texts of the 
Upani^ads, referring to the cause of the universe, are to be interpreted 
referring to Brahman, the Supreme Self. Thus we find the following 
texts : — 

fffUQff vnbTn; wtsupi \ ^ wAitfln i 

fmi^i 

From that Self (Brahman) sprang ether (Ak4s<^ that through which wo hear) ; from 
ether (air that through which we hoar and feel) ; from air, lire (that through which we 
hoar, fool, and aoel etc. -Taitt. IT 1. 1. 

w finPi i 

vN, &c. a 
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{Qomnia 


Thit ^Iran whaoM thaM Moft aie bora, that bj whieh whaa bora th^ lira, that 
IbIo which thaf eater at their death, try to know that That ia Brahaian.->Taitt II 1. 1. 

dw II etww, if WHwe d f i 

*la the baglBiiiBg, my dear, theie waa that oalj who la om oniy without a aeaood.* 
It thoaght **BMy 1 be omay, may I grow forth.*' 7 -Olih. Up. VI. 1. 1 • 

wwf If viw I Ww Rim I ff iRwwi 

la Um b.(inBla(aUtklainaMU,oiMoiil]r;thM«in»MitUBgdMbUnklat«lMtao> 
«nt. Battioa(kt "■haUlMad^aiih worlda." Ha atatlorlk thaaa mrUn— Altar. Op. 
Ltl 

(Doubt ). — Now in these paasagee is Brahman to be conaidered as 
meraljr the opentive canse or the operative as well as the material cause ? 

(Atreapshpa).— The PQrvapak^in says, that all these passages of the 
Upanifad show that Brahman is the efiicient cause only of creation, and 
not Its material canse, and though matter is said to come out of Him, it 
is so said metaphorically only. In fact, the creaUon is always said 
to proceed from the Ikfsn or thinking of Brahman, or looking of Brah- 
man. Therefore Brahman is tne creator of the universe in the same 
sense ss a potter is said to be the creator of a poL The material cause 
of the universe is the eternal Prakriti. Moreover, the material things of 
the world have more resemblance with the primordial matteratuff Prakriti, 
than with Brahman who is pure intelligence. Nor can you say that the 
eflkeut cause is itself the material canse. For we 6nd in this world, 
that the material cause is always the inert matter, separate and distinct 
from the eflioient cause, .rhich is always an intelligent being. Thus the 
material canse of pot is the material and non-senticnt clay, while the 
efficient canse is the intelligent being, the potter. Similarly, we find in 
this world one single effect, the result of many different contributing 
causes, and instrumental agencies. Therefore, we cannot discard the 
well-known rule of experience and say, that one and the same Brahman 
is both the material and the operative cause of the world. Therefore, it is 
Prakriti, superintended by the Lord, that modifies itself and constitutes 
the nuiterial cause of the whole universe, while Brahman *3 the operative 
cause alone. Nor is this the theory of onis based upon mere reasoning. 
We have authority for it also 

(nm) ncmnnit i 
umidmiidigi Bw, liMm jiir t 
03^1 ^butvIlKIT I 

bRnaHi w WT w wimiiini ^lift i 
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(**Tli« motlMr of til ohoofM, the non-intelligeni, hoTliig eight^fdld fora (the flfo 
etoamte end menee, bnddhi end AhenkAie) unborn, peraenent, Is PerkfitL The Lord 
thinks of her end being oontrolled bj the Lord end snperlntended hj Hla,sheereetes the 
nnlTerse end ooamended 1^ Him, she prodnoes ell these effects. Under His gnidence she 
ereetes ell these objects for the benefit of the sonl.") Her who prodnoes ell effbots, the 
non-knowing one, the nnbom one wearing eight foras, the lira one-^she is known (bj the 
Lord) end ruled by hla, she is spread ont and incited and rnled bj hla, she glTCS birth to 
the world for the benefit of the souls. A cow she is without beginning end end, e 
mother prodncing all beings white, black end red, milking ell wishes lor the Lord. 
Many babes unknown drink her, the impartial one, but one Qod only, following his own 
will, drinks her submitting her to him. By his own thought, and work the mighty Qod 
strongly enjoys her, who is common to all, tho milk-girer, who is honored by the holy 
•acrifloers. The non-oroWed when being oounted by twenty-fonr is called the BfolYed." 
(Ohnlllke Up.) 


Thd two veraea preceding these are al^ given below 


All men ageing, do not see this brilliant Harfiaa having eight feet, 
and thi^e cords, this unchanging jewel existing in two conditions and 
refulgent with light. 

Note . — ^The eight feet are the five elements, earth, water, air, fire and 
ether, mind (manas) intellect (Buddhi) and self-consciousness (Ahaifakfira). 
The three cords are either Dharma, (virtue), Artha (profit) and J^ftma 
(pleasure), or the gunas or the three ndcjis. The two conditions are the 
subtle and the dense bodies. The Atman is like a necklace on our 


throats, but we do not see it. The Haiiisa literally means the destroyer 
of ignorance. 

M fnHb i ymx qwRr wsw fiiif d u*- 

*U^ I miw» disww fsniR ii 

When the dark ignorance, the deluder of all men, the great Nesci- 
ence, the veil covering the Lord, is rent asunder, then he sees the nirguna 
Lord, within him, dwelling in the Buddhi, in the cavity containing all 
gupas. He the Blessed Child, the Eternal Youth is to be seen by medita- 
tion alone and not otherwise. 

So also the Sipfiti (Vi^u PurAna) : — 
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Utawmi ^HL4 flO* I 

n WiMiihi II 

mwn iBc i hiyf wifr I ^mww< ■ 

•*Afl ft ftoeiit, by Ite mare eontftet with olAiptor j nanraft, prodoeea ft mantel ehnaga 
(thangliltdoeftnotdlraotly ftotonihemind), so the Snprama Lord, without any dirart 
ftaUoo, prodnoea Tibratioiis (kfobhft) in matter. Aft Space, Time, Ac., by their mare 
preftenoe are laid to ba tha eanae of the growth, Jbc^ of a tree, though they do not diraatly 
eaufla sneh growth, Ac., ao the Lord Hari, without undergoing any modifleatlona Hinmelf, 
la aaid to be the oauae of the universe. 

In the aet of ereation, the Lord is merely a eoneomitant (nimitte) aanao, and not an 
aotiva agent, the creative foroea (^tia) are verily the primary eanaea.'* 

Therefore texts which declare that Brahman is the material cause 
of the universe, should be somehow explained away. 

(8uUhdnfa).~To this the author answers :~ 

sCtra i. 4. 13 . 

srfifgT n t i ii 

Prakritih, the material cause, the Prakriti. tfCha, and. gfitiu PratijAA, 
the proposition to be proved, promisory statements, the enunciation, ffim 
Dfifllnta, illustrative instances, Anuparodhdt, on account of this 

not being in conflict, 

23. Brahman is the material cause also, because this 
view is not opposed to the illustrations and the proposition 
sought to be established, in the Upanisad texts under consi- 
deration.— 131. 

OOMMBNTARY. 

Brahman is no% only the operative cause of the universe, but is the 
material cause as well ; for thus alone is harmony eetsblished between 
Upanisad texts which show the propositions to be established and illustra- 
tions to be given. Thus in Chh. Up. VI. 1 3. welfind UddAIaka asking 
his son Svetaketu, who had returned from his teacher’s house, after having 
finished his days, conceited, considering himsef well read and stern : — 

^ vw wK f ftatiwr lu iiawf’ w I 

a v mnwi ite 

ORra^i Hfnm law* i Pidvra 

afraar e r mteiwia b bn- 

aawaa aa afbi iq ft a wliiR i aig g anai a abMU 

•*Svctekcta, aa you are ao ooaoelted cmldering yooraclf so weU-iead sad ae stem, 
my dear, have you ever aakad for that Adena (generally tranalated aa Inatraoiloii, bet 
meaning here the Ruler) by wlyah we hear what eannot ba heard, by which we pereelve 
what eannot be perceived, by wuieh we know what eaimot be koowof** 
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Here the pnqwiitiMi to be proved is the exiatenoe ol that Ruler or 
Adeds by knoiving whom alone, everything ehe is knowo. IliisAdsda 
or Bnler must be the material osnae also otherwise how oan His knowledge 
lead to the knowledge of the material nniverae. If he were merely the 
operative cause, then from mere knowledge of an operative cause you 
cannot know the material cause. In the case of the potter and the pot, 
the two causes are diierent, not so however here, for the above passage 
clearly shows the unity of the operative cause and the material cause. 
Not only the proposition to be proved asserts this unity, but the illustra* 
tions given in the whde of that chapter of the Clih. Up. prove the same. 
Thus to give a few illustrations : — 

ipQir fUiwi ^ ww mi wiw wnwiwi^ nwu mHW 
wm II itii m frf* tdvnl NviwB) 

Hpmnptf ^ni^* IriMIvbpi. ii ^ ii inriNtn^ 

wT lhwHr'*s ffnwRW€ mnW twww f i ifti wdiiwX 

mi it uniiiMfv wMafiilllNfli am diAfti |im« ii « i 

“My dMr, as Iqr slod of olsy all that Is wads of day is ksown, ths dilwwMS 
baiat oaly a nasM, arisias bom qwaeh, bat tho tratk belag that all is clay. 

i. Aad, as my doar, by ona aagfat o( gold all that Is mada ct gdd Is kaowa, tba 
dilsfMioa baing oaly a aaaia, ariatag iNm apasoh, bat the tratt baiag that all is gold. 

6. Aad as my daar, by ona pair o( adl soiason all that is mada ol iron <kArfaAya> 
asm) iskaowa, ths dlgaiousa bsi^ oaly a aama* aiisiag bom ap aaoh, but ths troth 
baiag that all la Iron, thas, mj diar, la that id ada. 

These illustrstions show thst by knot^ng tlie msterisl ceuse, you 
know the venous substances or effects of that matter, and they are oppos- 
ed to the view that Brahman is only the operative cause. Nor is it possi- 
ble to know the pot, from the knowledge of the potter alone. But here 
the text says “ you can know thu universe by mere knowledge of Brah- 
man alone.” Therefore, for the sake of harmony between the proposition 
Ui be established ‘and illustrations pven tlierein, we conclude that Brah- 
man ip the material cause of tlie universe, while the text expressly 
declares Him to be the operative cause as well. 

uOnu 1. A 14. 

^ in 1 9 i u 

Wffrmi Abhidhyd, will ; reflection, UpadefAl, on account of ins- 

ti uction or teachings or siatemeut. w Cha, and, on account of the statement 
of many creatiobs. 
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24. Bralunaii is both the opeistive and the material 
cause of the universe, because of the statement that the 
creation is His will and because former creations were also 
from His will. — 132. 

OOMMISTART. 

The fi»«e of “ Cha” or “and” is to include creations that have gone 
before. The text suts 

qisvi i «nicinn> 

(TAITT. Up. II. 6. 1.) 

Ha wlahad, may 1 be many, may I be many, may T grow forth. He brooded orer him« 
•elf (like a man performing peoanoe). After he had that brooded. He lent forth (created) 
all, whateTer there ie. Haring aont forth. He entered into it. Haring entered it| Ha 
baoame mt (what ie manifeet, and tyat (what ie not manifbet). 

This also shows that from the Supreme Self comes out this universe, 
consistiug of sentient and non-sentient beings, and dwelling in various 
localities, and all this is merely the result of the will of the Lord ; so it 
is established, that He is the material as well as the operative cause of 
the universe in this creation, as well as in all the previous creations. 

sOTRA L 4. IS. 

n « I II 

fnin^ S«k^^ directly. ^ Cha, and ; (baa the force of incluaion). vnu 
Ubhaya, both (the material and the operative caiiae). auwmi. AmiianAt, becauae 
of direct autement. 

25. And both are directly stated, therefore. Brahman is 
both the material and the operative cause — 133. 

OOMMBRTA&T. 

The force of ‘ cha ’ is here that of denoting incluaion. The scripture 
directly states that Brahman is alone the material as well as the operative 
cause of the world : — 

av «i(iv i 

inAM iniw b 

Whnt WM tbs wbnt wood in footh prodnoed it, from which they feshioned ont 
the esrth and benvon ? 

Ta tbongbifni oaan enquire within your epirlt, whereon he stood when he esUhliahed 
■11 tkiagi. Bmhmin win the wood, Bimhmsn the tree from which they ■imped heaven and 
•artk ; ys wisa onsa 1 tell yon, it stood on Brahman, supportiiig the worlda.— (Wg Vsda 1, 
tl. 4) eaS (TSitt. Bfahwm U a •. 1) 




BhMffa.] 


TV PADA, VIT ADHiKABA^A, SA. 25. 


The question asked here, and the answer given, shows that Brahnum 
is botli tlie material and the operative cause of the nniversa The ** tree *’ 
here refers to the material cause, and its effects aia heaven and earth. 
The Lord of the world, created the heavens and the earth, from the tree 
which was its material cause, and that tree was Himself. They fashion- 
ed ” is in the plural number, but the sense is really he fashioned.’- The 
anomaly of the plural number used for the singular is a Vedic license. The 
question is put from the worldly point of view, namely, what is the 
tree, whst was the support of that tree, what was the support of the uni- 
verse, what materials and instruments were used by Brahman when 
creating. To all these worldly questions the answer given is transcenden- 
tal, and shows that Brahman is not to be judged by any worldly standard. 
He is transcendental in His attributes and substance, and thus is both the 
operative and the material cause of the universe. 

sOtra 1. 4. 16. 

q fb in s i ri ii n ^ i ii 

Almakriiett, on account of making itself, ParipkmM, 

owing to modification. 

26. Brahman is the operative as well as the material 
cause of the universe, because of his making himself so, and 
by modifying himself into the universe. — 134. 

aOMMaNTARY. 

In the Taitt Up. II. 6. we find SmSTIHnr I “he wished may I be 
many ” and a sabeeqoent passage says that g q iW WHf W H f W I “ itself 
made Its Self." This shows that the object as well aa the agent, in the 
act of creation, is the same Supreme Self alone, who was mentioned in the 
opening passage “He wished may I be many.” Thus He alone has both 
these forms, namely the agent as well as the object. But,— says an 
objector how can one and the same being, established in one place aa an 
agent, become also the object, with all its imperfections, etc. ? To this 
question theSfitra answers by the word parin&mat Brahman becomes 
the object by modifieation. This parinnraa or modification does not con- 
flict with the idea of Brahman being eternally unchangeable (KutSstha) 
for there can be a modification not in conflict with utichaugeableness. 

The truth of the matter is this. Brahman has three powers, as we 
learn from the following ^utis : — 

II 
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-aatottolMdol II>taM(PndUM) aWofttowMl fKftln|to)M<«lM ngdatw 
•( 0«Ma. Vp. TL 

ww I wwi M>ii» w «B> w i % II 

*Bls Twloof pomMi MBg In tiM Vntai tkn dMdnof wMoa nnd dnedi of 
■liongthpiinliifBltoMB. (tff6tUp.VL8).** 

So also is the following Smriti : — 

UrmmKvi ^ rihsf ijNniiMi wnv i 


viMiiw ii 

‘‘TheYlfhnnSiktlloMllod Part CEiMp Hlo poim as oMiitaM In tin mlo of non 
la eiaied Apafi Hlathiid 4ktl la ealMATldyA naiaad alao Xanaa.'* (Ylfpa 

ParApa). 

In the SAntraa Brahman ia described as being both the operative and 
the material nanse of the world. He is the operative cause through his 
poumr called the PhrA Sakii. He is the material cause, through his other 
two ^ktis called the AparA Sakti and AvidyA Sakti, which work through 
the souls and natiue (matter). Aa when a person is said to be a white 
man, it means that the attribute of whiteness is predicable of him, and the 
attribute of blackness cannot be applied to him. The qualities positive 
or negative exhaust their force with expressing the quality of the objects, 
and do not go further. 

The ^mti also says : — 

PiSawl MS 

^iie fr ^ ia ^ jw fpWT II 

** The one, fonnleM Mnf, with his porpoM ydden, who» with wrioef poiom, oieetos 
■say forms; from whom the world rUweinte bestaniiif end to whom it lotame at the 
ead,mey hegimatssfiwdnndeisteDdiiig. (dretUp.lY.L) 

Thus with regard to the one and the same Brahman, botfi these 
powers are valid : — As the operative cause He is KAtastha or unchangeable, 
as the material cause He is ParipAmi or subject to modification; as 
possessed of subtle nature,. He is tbe agent ; and possessed of gross nature 
He is the object. This we infer from illustrations of the clod of clay, Ac., 
given in the Chh. Up. VI. 1. 1. as well as from the very words of this 
aphorism, which uses the term ParinAmAt. 

In this way we have thus refuted also the doctrine of Vivarta, which 
says that the world is an illusion, a superimposition on the true Brahma, (as 
the snake is a superimposition on the rope, which appears like a snake), and 
that the world is therefore not real. It is not possible that there should be 
the superimposition of the world on Brahman, as is the superimposition 
of silver on the mother of pearl, which through mistake may appear like 
silver. Because this superimposition presupposes that the object is in 
front of tlie person who falls into the illusion. But Brahman is not an 
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object placed in front of anybody, like the mother of ailver or rope, 
because He is all-pervading. 

If it be said that AkArfa or space is also all-pervading, but 
ignorant people superimpose upon it the qualities of colour, by say- 
ing the sky is blue, Ac., and so an all-pervading object may be 
liable to superimposition ; to this vre reply, this is not so, because 
superimposition is not possible in Brahman, as it is in the case of Akfida, 
since Brahman is not an object of attainment or perception as Ak&ib is, 
and it is never possible that Brahman can have any Upadhi. Moreover 
the appearance of a thing* as something which it is not, is the same to all 
intents and purposes, as if that thing had changed its nature. And this 
is not possible, unless there is illusion, for without illusion there is not 
possible of mistaken appearance. This illusion being separate from Brah- 
man falls in the category of Vivarta, and thus we come to the vicious 
circle in reasoning. For we have to assume the existence of a separate 
entity called illusion, in order to explain the theory of Vivarta or illusion. 
In the Scriptures, the world is sometimes said to be a -mere illusion, no 
doubt, but it is said so in order to produce disgust and indifference 
towards it, and not that the world is really non-existent or an illusion. 
Thus say the wise who know the truth. Had the world been a mere 
illusion and hallucination, then there would be no definite laws in this 
world, such as we find in the elements which constitute the world, such 
as a particular group of atoms constitutes a particular object, and that 
object always has the same number of atoms, neither more nor less. If 
the world were an illusion, we should expect the indefiniteness of elements, 
for illusion has no laws and may be subject to any change. The change 
of condition is seen only with regard to objects which are real and subject 
to law. With regard to objects which are non-real, and whose nature is 
not fixed, we cannot say that they can undergo any change of condition^ 
for objects of illusion undergo changes at every moment, and such change 
is not a change of condition, but inherent in the nature of illusion. 
Therefore, the true Scriptural dv>ctrlne is that of Parin&ma, namely, that 
die world is a modification of Brahman and is real ; while the theory of 

illusion or Vivarta has no foundation in the Scriptums. 

SUTRA I. 4. 27. 

m I « I II 

4fir: Yonihi the womb, the source, w Cha, and. fk Hi, because. 
Giyate, is sung, is described, or called. 

27. Brahman is both the material as well as the ope- 
rative cause of the universe, because some texts so describe 
Him.— 135. 

17 
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OCMMaNTARY. 

The following teito of the Mn^claka Upaniyad call Him the yoni of 
the universe : — 

** That whom the wIm regard ma the womb of all beinga." (1. 1. 6.). 

WnKRn JPT II 

** The Maker, the Lord, the Peraon, Brahmao, the womb." (111. 1. 6.) 

The word ** maker '* shows that he is the operative cause, while the 
term “ teom6 *’*8hows that He is the material cause also The word yoni 
or womb always denotes the material cause. As in the sentence : — ** The 
earth is the yoni or womb of herbs and trees, Ac” 

True, in ordinary language and in the Vedas, a distinction is drawn 
between the material and the operative cause, and ordinarily we do not find 
one person combining in hiuiself both these qualities, for many causes 
are required to bring about any particular result in worldly life ; yet the 
express texts above quoted leave no room for doubt, that so far as Ood is 
concerned. He is both the operative and the material cause. 


Adhikarana VIII . — All names are names of God. 

{Viifya ). — The present section is commenced in order to show that 
there aiB no Upanifad texts, which would go against the propositions 
above established. There are some texts, which apparently establish 
that Pradh&na or iSiva or some other deity than Visnu is the cause of the 
universe, while others prove that the individual self, the Jiva is such a 
cause. In the lSvet4i(vatara Upani$ad we find the following texts, showing 
that iSiva is the cause of the world-creation, &c., and not Hari : — 

II II 

** The PndhSna is changeful ; Hara (lit., the Destroyer) is immortal and nnehange- 
able. The one Ood roles the changeable PradhAna and the unchangeable human sonl. 
By meditating on Him, by communion and unity with Him, the world-illusion is com- 
pletely removed and comes to an end." ((. 10). 

IwrMan I w wew i- 

0^ f^T iprnfH II R 11 

** Rudra {lit. the killer of all pains) who rules all worlds with His powers, is one only 
—the wise do not acknowledge ra second. He exists behind all persons. He creates all 
the worlds, proservos them and rolls them up at the end.” (III. 2.) 

^ mWi i irvhuh 

« k fi«qr gymr 1 1 « 1 1 
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**Ile who li the eauio of the birtii end tho power of all the deTM, Redra» the Lovd 
of all, the Omoiaeieiit, who, at the beginning begot Hlmnyigarbha, maj He grant na good 
nnderatondlng. (111. 4.) 

w fihw wr mnbpi w tnw « 

*' When darkneaa la removed, there la neither daj nor night, neither being nor non- 
being, bnt only the ^iva alone. He la nnohangeable. He la adored by the Sivitri. From 
Him dowa the Aneient Wiadom.'* (IV. 18.) 

The following texts similarly show that the creation proceeds from 
Pradhdna : — 

mBt iwi i Afi i mwn wo* ntniiit 

** From Pradhina (l/t., the Heat, the Chief) ia prodneed thia nnlverae, it goea back into 
Pradh&na, it la auatained by Him ; verily there ia no other eanae reoogniaed by the wiae.*' 

The following text shows that the world proceeds from the JIva : — 

dNiv i 

an vaqSienr, w i 

M From the JIva (lit., the life, the Giver of life) prooeeda all beinga, they remain ana- 
tained by the JIva Armly, thoy merge into the JIva ; there ia no higher eanae than the 
JIva.** 

(Douht). — Here arises the doubt Do the words Hara, Ac., used in 
the above extracts, denote what they ordinarily mean or are they to be 
taken in their etymological significance, as denoting Brahman ? 

(PUrvapakja ). — ^'Hiese woitls must be taken in their ordinary signi- 
ficance, and denote Siva, PradliAiia and Jiva, respectively. 

(Sidihinta).— This objection is met by the author, by the following 

Sfitra. 

sOtka 1. 4. ss. 

^ SO T SqiS T g ^fW m n; 

qiH Etena, by this, by the. method of iiiterpretatioii indicated in the 
above sQtras. srf Sarve, all (words like Hara, Rudra &c.) igraaRir: Vyakhyd- 
tdh, are explained. 

28. Thus are (to be) explained all words (like Hara. 

Ac.).— 136. 

OOMMKNTAJIY. 

The words like “ Hara, ” Ac., should be explained by the hia ^Iiq^ 
above indicated. Ml such words denote the Supreme Brahman, becanae 
all uamee and words are His name. As eaye the following text 

vimlh w <1^ ki% w^ii 

* All namas that exist amoiig Bianhiiid have come out ftem Him, the Purofa (and ae 
priamriiy apply to Him)." 



212 


VEDANTA-SOtRAS. I ADEYAYA. IQovinda-Bhitya. 


Tlie BhAllaveya i^ruti also says the same : — 

^inrf^ nmf^Pv, tr I ii 

“Him denote all the names, they all declare the Supreme Brahman, 
the Lord Vianu." 

Vait^ampAyana also has said that all these names are the designation 
of l§ri Krisna. In the Skanda Purana also it is written — 

“ Eicepting the names of NArAyana and sneh like, Hari gave all hia other names 
(like those of Rtidra, Ac.) to different Deities.** 

The guiding principle, however, is this: — Where there is no con- 
flict of teachings, there the names like Kara, Rudra and the rest, denote 
the respective devas popularly so called. But where there arises n con- 
flict, there these names denote tlie Lord Visnu alone. 

The repetition of the woi*d vy4khyatAh is meant to indicate the ter- 
mination of the AdhyAya. 

Let our hearts be ever fixed on the L^rd Kfif na, who as if In sport, creates, main- 
tains, and destroys the whole nniversc, who is the Supreme Lord, whose powers are in- 
conceivable, infinite and true; and in whom all the Vedas find their final goal and 
fulfilment. 

Here ends the fourth Pada of the first AdhyAya. 

Note.— Thus tho word Hara when applied to God means the Destroyer, who breaks 
up all the elements into their primordial state at the time of Pralaya. (Harati tattvfini, 
layabhimukhyaro nayati) ; Rudra means the destroyer of all pains. (Rujam drAvayaii) ; 
Siva means the Blessed One, the Auspicious One, PradhAna means the Best, the Chief ; 
Jiva means tho Life, the giver of life ; and so on. 



SECOND ADHYAYA. 

First Pada. 


vRi^Qmwv it *iRn ii 

Ifay that Lord Kri9hi^ be my refuge and goal, who with Hia 
discus called SudarAma protected in the womb of hia mother Uttar$, the 
holy Paitkftta, the son of Abhimanyn, even before his birth, from the 
burning arrows of the cruel son of Drops. 

Note ThU tomo has a doable Deanlnc. It atay be applied to Kpiffapa OvalpdyaBa 
aad the aathor of the SStma alao. 

In the first AdhyAys, it was established that the Lord of all is the 
chief objMt, which the Vedfinta texts teach ; that He is the material as 
well as the operative cause of all ; that He is different from everything ; 
that He is the Inner Self of all things ; that He is free from all imperfeo- 
tions ; that He possesses inconceivable infinite powers, and has measure* 
less auspicious qualities. This was established by the Samsnvaya or 
correct interpretation of all the VedAnta texts. But in the second AdhyA- 
ya, it would be proved that all contrary views establishing PradhAna to 
be the cause of the universe are wrong ; and it will reconcile the con- 
flicts of Smriti and reasonings, which go to establish that contrary vidw, 
by proving that those reasonings are fallacious, and the systems of crea- 
tion, Ac., established by the VedAnta are the only right view. Thus this 
chapter proves that the philosophy of Eapila is not supported by VedAnta 
texts. 

At first, Uie aathor of the Siltras disproves that SAhkhya is opposed 
to the sacred texts and removes the doubt that the VedAnta view oontra- 
dicts those texts which establish the SAftkhya theories. It shows that, 
properly speaking, there is no foundation for the SA&khya view in the 
VedAnta texts. 

(Doubi). Here the doubt arises, whether the view that Brahman is 
the sole cause of the aaivsrae, as established by the reoonciliation of the 
texts, in the first AdhyAys, is not oontradioted by the Sinkhya Smriti. 

(Pdpsapakfs). The opponent says, if Brahman isthescfle eaaasof 
the nnivetas, then what becomes of those texts which establish the 
i 
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84Akhy» view that PMulhAna is the msterial esnae of the nnivenei Ao- 
cording to Vedfints, this S&hkhys Smpti would find no scope. KiqtUa, 
the snthor of SAftkh 7 % is colled o ^ip in the following text of the Svei 
Up.:- 

W p|NRm ISwW Hw I 

irf^ aqst iKPi# fiMhfv «niin^ 

"ttls tteoMwho sapMlBtaiids •vary eMwe, «I1 toms sad all gwiM;iikonwtaiM 
with kaowMe* tto wIm BapIU, tb« Ont bon, and who aaw Uw bon."— <S*al. Cp, Y. t). 

This ssge Kapils is thus an anthoritadve person, hsMuse the ^roti 
itself calls him the Itip Kapils. This tlip acknowledges the validity 
of fireoaorificee Ac., as taught in the Karma Kkpda (and is not a scoffer 
of ritualism like some other heretics).. He has compoeed the Sd&khya 
Smriti, as Jnina KA^da, in order to teach men the nature bod means of 
getting release, to those who desire Mukti. The first aphorism of his 
system is: — 



WW Atha, now. f%fku: Tirvidha, three-fold. Dukha, sorrow. wSMi 
Atyanta, complete. Ar|f%: Nivrittih cessation, wsiwr Atyants, complete, 
leeidi Purttsdrthah the sumum bonum. 

** The oonplotoenaasthm of tbreo aorta of sorrows is the hicbsat and of BHm. '* 

In another aphorism he says : — 

_ _ ib t 

w % wwi I 

a; Ns, not. md DfisUrtha, visible means, Mir Siddhih, aiuinment. 

Nirvritteh, after cessation, Api, also. wnAr Anuvritti, return. 

Daifiandt, because of being found. 

‘■TUsosassUoa ofpaiaisnotpossIblobi’MatarUlatsaiw.beesiwthoiolMalotdsd 

bythaoi lstea^ponryo■l]r;andtherolsthenearraaeootpaia.'' 

In this pystem the non-sentient PfsdhAns is the independent «fn ff e 
of the world; and PradhAna creates the world in order to give release to 
the bound jtvss, or for her own sake. Though insentient, it creates the 
wmid ; just ss the insentient milk turns of its own scoord into cud, Ac. 
If, therefore, Brahnum be held to be the sole cause of the universe, thfr i 
the SAAkhya doctrine becomes contradicted and will find no scope any- 
where, because it is entirely devoted to the setting forth of theoretical 
truth and not practical doty, and if it is not accept^ in that qnali^, it 
is of no use whatsoever. Therefore VedAnta texts shonld be ao construed 
as not to contradict the pystem of Kapils who is a great authority. It can 
not he said, that if we interpret VedAnta texts in cmformity with SAAkhya, 
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thon Haaa and oUapr Smritu* like that woald be ooatradioted. There ia 
no harm, if Smritie like Mann and the reat are ooatradioted tm theoretioal 
points, for suoh oontradiotione would not make those works useless. For 
Menu and similar works inouloate praotioal religions duty, and are autho- 
ritative in matters of Karma Klpd* end will thus have a scope of their 
own. The Si&khya Smpti, however, is purely theoretical. 

{SiddhAitta). — ^This objection the author replies by the fcdlowing 
Sfitra t — 

sOtba n. l 1. 

II R M M U 

<VA Smriti, the Siufiti, the Kapila philosophy, n e e e w Anavaksia, 
non-room, want of appiicatioa, redundancy. dKr Uoaa, fault, nf: Pra- 
•angah, result Iti, thus^i^ Chet, if. i| Na, not. Anya, other, 
flft Smfiti, the Smfiti. sietnRW Anavaksda, non-scope or redundancy, 
dhv Dofa, fault. PraaahgSt, because of the result. 

1. If it be objected that )the Kapila) Smyiti will 
find no scope (under Vedfintic interpretation) we say no ; 
because (under the Sfiukhya interpretation) there would 
result the fault of want of scope for other Smyitis (like that 
of Manu, Ac.) — 137. 

OOMMBNTART. 

The word Anavekkds means want of room, want of scope, in other 
words, becoming totally useless. The objection to the Vedanta texts 
being explained, by force of Samanvaya, as teaching that Brahmap is the 
sole cause of the universe is, that the SlAkhya Smriti does not find any 
scope under that interpretation ; therefore, the Ved&nta texts ought to bo 
explained in a way opposite to that which would appear from their super- 
ficial plain meaning: This objection is raised in the first part of the 
Sfitra. 

It is answered in the second half of the Sfitra, which says, let it be 
so that the Sihkhya Smriti finds no scope, for otherwise other Smritis 
like those of Manu and the rest which are in harmony with the Vedfinta 
teaching and which declare that Brahmap is the universal cause, would 
become useless. Thus there is a choice of two evils ; should the VedAnu 
texts be interpreted in a distorted way, so as to give scope to the 
S&Akhya Smriti, or should they be interpreted in a natural way, so as to 
give room to Manu and the teat The greater evil is not to give scope to 
Manu and the rest Ifanu and the Smyitis like that, establish that the Lord 
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w th« cauflf of the creation, Ac., of the univerae, and that the theory of 
Kapila ia not correct. Time Manu (Cliaptor f. V.) nays : — 

qjiifrsvfin vunrui i « <i«t 

I t mm i «n tnq 

if nwwtjm u fKiitg fimr«ii( i 

II 

** This (anlvorae) oiltied in tho ihApo of darkiieot , iinporooivod, dootituto of diniino- 
tlYO marks, uuattalaablo bj rsasoaing, uaknowable, wholly iniaorsod, as it wore, in doop 
sloop. 

Tbon tho diTlno Mf-existont (STajambha, bimsolO Indisoorniblo, (but) making 
(all) this, the groat olomonto aad tho root, disoomiblo, appoarod with irrosistiblo oroatiro 
powor, dispoUing tho darkaoM. 

Ho who oaa bo poroolfod by tho latomal organ (alono) who la snbtlo, indiseom* 
ibio, and otomal, who oontains ali oroated boiags aad is inoonoolfablo, shono forth of his 
own (will). 

Ho, dosiring to prodaoo boings of many kinds from his own body, first with a 
thonght oroatod tho wators, and plaood his sood In thorn. 

That (sood) booasM a goldon ogg# in brillianoy oqnal to tho sun ; in that (ogg) Ho 
hioisolf was bom as Brahman, tho progenitor of tho whole world. 

Similarly Parteara says in the Vi^nu Purfina 

hnf I ff iRr # s w pd h i ontww ame 
«t II wnwwat I wtn Ihsiv trwrt nwt# 

mfw II 

Brom Vif pa there sprang tho world, and in Him it abides ; He makes this world 
persist and ho roles it Ho is tho world. As tho spider draws ont tho throsd from his 
slomaoh, and again draws it into his body, similarly tho world Is omitted from tho body 
of tho Lord and oMrges baok into it—Vfi 70 PurAna. 

There are other Smritie also to the same effect. These find no pcopo 
in Karma and are concerned with theoretical truth only. They 

cannot be explained as helping Karma Khneja. They are taught for tho 
sake of JnAna, because they teach practical duties, with the object of 
purifying the mind, so the knowledge of Brahmap may arise therein. 

(All abstract science and philosophy are of no practical utility, except 
in so far aa they conduce to mental culture ; or to put it in the words of ike 
Hindu Philosophy, JnAna Kaneja has no concern with actions, but only 
with the purification of the mind.) The following l^ruti text shows that 
the purification of tho mind is the object of JiiAna KAp4a 

oM olw wmrimabf 1 1 

«n.BtttMk,..to7tokMwiUMthiMghlh.Ml«o(tk.V.dM, bjriMrltM., by 

by MHlwiUM Md by iHUiif.'’— SJI. DR, /.R 4-11. 
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No doubt in some ewes we find the performance of tb'eee things 
lead to the falling of rain, to the begetting of sons, to the attainment 
of heaven, 4c. That is however only side-results or bye-products, which 
arise occasionally ; with the object to produce faith in the scriptures ; and 
their higher object is to produce knowledge of Urahmap. In fact the 
entire Veda including the Karma KAprla has this object, as says tl>e 
text , 

nfipvwRinm- 

** Wluwe form and eiMtitiol imtftre all the Vedas declare and in order to attain Whom 
they prescribe aostorltlesi desiring to know whom the great ones perform Brahmacharya, 
that symbol I will brledy tell thee. It is Om. ’’—Knfha UP. L 3. 15. 

So also the text : — 

HIMtH We 4c. 

<* All the Vedas declare Ndrdyaoa alone/* Ac. 

Nor cau we settle the meaning of the Ved&nta texts by means of the 
SAnkhya Smyiti of Kapila, for then we should have to accept the extremely 
undesirable conclusion, that all the other Sinritis quoted are of no authority, 
and it would be establishing a conclusion opposed to tlie whole tendency 
of the sacred scriptures. For settling the meaning of a text is to show 
clearly the whole current of the scripture. The Sdfikhya Sinyiti does not 
possess this qualiheation. Therefore, it is against scripture, evolved out 
of one’s own inner consciousness and not the production of any authorita- 
tive (Apia) person. We are, therefore, not afraid of the contingency that 
the SAnkhya Sinyiti would find no scope in Veddnta. Let the S&nkhya 
Smyiti be toUlly discarded, when by so doing we save those other 
very numerous class of Smyitis which closely follow the doctrine of 
the Vedanta. 

It is not proper to show undue preference for SAnkhya Smyiti merely 
on the strength of its being composed by an Apia or authoritative person. 
For in tba^ case, we'shall have to admit many a conflicting Smyitis, such 
as those of Gautama, Ac., who were also Aptas, but who have given 
diflerent theories about the world, soul and God and thus we shall be 
landed into the absurdity of believing contradictory theories, merely because 
their authors were Aptas (or reliable honest persons). The result of which 
will be that we shall never know what was the truth. Moreover, it is a well- 
known maxim that when there is a conflict between two Smyitis, then that 
Smyiti alone is to be followed which is in harmony with the sacred 
scripturea (^ruti): and that alone ought to be respected. 
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Since our opponent raises the objection on the strength of Kapila’s 
Sinifiti, therefore our author says, “we shall refute him by his own 
argument,** namely, by tlio strength of other Smptis such as those of 
Manu, Ac. For if the argument of the opponent has any force, it comes to 
this, that scope should be given to the Smfitis, and the VedAnta should be 
so explained that the Smfitis should not be discarded. 

Taking our stand on this proposition of our opponent we say, that 
we must so explain the Vedanta that it may give scope to the largest 
number of Smfitis, such as Manu and the rest. 

As regards the objeiUion, that the author of the SAhkhya is spoken 
of respectfully by the l^ruti itself, in the famous passage of dvetUvatara 
Upaniead (V. 2), we reply that you have not properly understood that 
verso. It does not refer to Kapila, the founder of Atheistic SAhkhya, but 
to a different l)eing altogether. Tho verse really means, “ He who before 
the creation of the world produced the sage Kapila (namely, the Golden 
coloured Brahin/i), in order to maintain the universe and who sustains 
this BrahmA with the knowledge of tho past, present and future, we wor- 
ship that Lord UckI.'* The word Kapila here means Golden coloured, and 
is another name of Bralimd called Iliranyagarbha, referred to in this very 
Upani^ad in Verse 4 of the 3rd Chapter : “ He who is the cause of the 
birth and power of tho ginls, Uudra, the lord of all, the omniscient, who 
at the beginning, begot Iliranyagarbha, may he grant us good understand- 
ing.’* That this first’borii with the Golden colour is BrabinA, we Gnd 
also from Verse 12, Chapter IV of this Upani^ad. Thus tho sacred 
scripture refers to another lioing altogether, when it uses the word Kapila ; 
and it does not refer to tho founder of the atheistic science, for be 
misinterpreted the meanings of the iSruti. Therefore, if this latter 
Kapila is called an unauthoritativo person (Anapta) we are not show- 
ing any disrespect to the iSruti. On the other hand, the authori- 
tativeness of Manu is stilted in unambiguous language in the Taittirtya 
BrAhma^a, where it is said “whatever Mann has declared that is a 
panacea.’* 

Similarly, iSrt ParAdara is mentioned in the Vi^nu PurAna to have 
obtained the knowledge of tho supersensuous worlds and of tho true nature 
of DovatAs, through the blessing of Pulastya and Vadi^tha. Thus both 
Manu and ParA4ara are undoubtedly Aptas, but not so Kapila. Tlie sage 
Kapila who founded the SAAkhya Sinfiti opposed to the Vedic doctrine, 
was a particular Jtva, horn in the family of AgnivariiAa, and deluded by 
the mysterious power of the Lord, be propounded this false philosophy. 
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He is not that Kapila who was the son of Kardams, for he was an incar- 
nation of Vifpn. 

iVote.->Tliere are two penona of the name of Kapila mentioned In onr hooke : they 
ahoatd not be confounded. The founder of the atheietio fldnkhya wee a diieient pereon 
fkom the Kapila mentioned with great reepeet in BhAgavata Puripa and the BhagaTad 
Qltd. Bee our ChhAndogya Upanifad, page ML 

Thus we find in the Padma Pur&na : — 

efkd euNiwt uM wir^ 1 1 

fqMn ^pnniMifinin ti i 

e4 i 

frfilf taw wnf f li 

**One Kapila called alao VAandeTa taught the philosophy of SAdkhya to the DoTaa, 
BrahmA and the rest, to the Rifle, Bhrign and the rest, aa well as to Aauri. He taught 
the doctrine full of harmony with the teachings of the Vedas. There was another Kapila 
who also taught a SAnkhya philosophy, fully oppoeed to all the Vedie teachings, and he 
had also a disciple called Aauri, who waa other than the first Aauri. Hie Philosophy ia full 
of false reasoning and bad arguments." 

Therefore there is no fault if the Sahkbya Smriti be entirely discard- 
ed, because it is opposed to the Vedas and is the work of a person who is 
not an Spta. 

sOtju II. 1. 1. 

iM I ^ I R II 

fS^vni ItaresAm, of others, namely, of other points mentioned in the 
philosophy of SAhkhya. w Cha. and,W3qii«^: Anupalabdheh, because of the 
non-perception, because of their not being found in the Vedas. 

2. Many other doctrines taught in the Sahkhya phi- 
losophy are also not found in the Vedas, hence this system 
is not authoritative. — 138. 

COMMENTARY. 

It is not only because Sdfikhya teaches that PracI Inina is the author 
of creation, which makes it unauthoritative ; but it teaches other dociriucs 
also, which have no foundation in the Vedas. Thus it tenches that souls 
are pure consciousness and all-pervading, that bondage and release is the 
work of Prakriti alone, and these two are effects of Prakfiti. It further 
teaches that there is no Supreme Spirit, the Lord of all. It also holds that 
time is not a Tattva. It holds that the Prunas are merely forms of the 
functions of the five senses, and have no separate cxislcncc of tlieir own. 
All these heterodox doctrines arc to bo found there. 
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Adhikarana II. — The refutaHon of Yoga. 

Says an opponent, admitted that the VedAnta text should not be 
explained in the light of the S&hkhya philosophy, because it is opposed 
to the theoiy of VedAnta. Bat they may be explained according to the 
philosophy of Yoga, because it is based on the teachings of VedAnta and 
is not opposed to it. In fact. Yoga is in harmony with sacred scriptures, 
and may be called a Srauta philosophy. It is mentioned in the Upani* 
9 ads thus 

ABWTOfi[T M « II 

That they hold to be Yoge, whleh !• the Arm reetreliit otthe mium. Thenonebe- 
eomee not heedleee. Yogi shoald be performed with regard to the Loid, firom whom le the 
origin nnddeetraotion of ell things.— Xntha Cfpiinisad, YU 11. 

\7e find many such reference to Yoga in the UpaniAads thus ; — 

9VBif ^ihRiOpmi i hiivihi 

^ hu ni wti II td I 

Naohiketes heying then obtained all this knowledge and praetiee of Yoga imparted 
by Yama, attoined Brahman, beeame free from rajas and beyond death ; another who thas 
knows the spirit oertaioly becomes so.— JEiitha OanUkadt 18. 

tSimilarly, the method of postures and other members of Yoga are 
taught in Oltft also where it says, that one should sit with his body straight 
and neck not bent, &c. Therefore, the Lord Patanjali composed this Yoga 
Smyiti in order that men may conquer Sa&sara, by crossing over the diffi- 
cult ocean of the world. He is one of the best authors and he has composed 
this philosophy through his great Yoga powers. Thus his first aphorism 
is: — 

mbriiiluranH^i i— i. 

** Now an explanation of Yoga.”— 1—1 

a — 

Yoga ia the oeaaation of the modifteationa of thinking prineiple.”—!— 1 

These Sfitras are not opposed to Veddnta. If this Yoga Smyiti, 
which merely deals with the teaching of the concentration of the mind, be 
held unauthoritative, then it will find no scope anywhere else ; and if the 
Vedfinta texts are to be explained by the method of Samanvaya, without 
regard to any other Smyiti, then this Yoga becomes redundant. There- 
fore, the Ved&nta texts should be so explained as to give room to Yoga 
Smyiti, and the doctrine of Samanvaya should not be carried to this extreme. 
^Katha Upanishad VI. 18.) 
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The Sinritis like Menu and the rest, being concerned with Karma KAnc]a 
may be contradicted in certain parts, by the Yoga Smriti ; but they will 
still have room, inasmuch as, they teach practical duties (Dliarma). 
Therefore, says the Purvapak^in, the Ved4iita texts should be construed by 
the Yoga Smfiti and not in accordance with the above-mentioned Saman- 
vaya. 

{Suldh&nta ). — To this the author replies by the following S(itra : — 
SUTRA 11.1 S. 

VPT: 51^: II R I t I ^ H 

Etena, by this ; namely, by the refutation of the Sahkhya Smriti. dl>r; 
Yogah, Yoga doctrine as to creation. gifiK: Pratyuktah, has been refuted. 

3. By the above refutation of the Sahkhya Smyiti, 
the Yoga Smriti is also to be understood to liave been re- 
futed — 139. 

OOMMBIVTARY. 

On similar grounds as those by which the Sankhya theory of creation 
has been refuted, the theory of Yoga is also refuted thereby. For the 
Yoga theory on this subject is opposed to Vedftnta. If the Vedftnta texts 
are to be explained by the light of the Yoga Smriti, then the other Smritis, 
like that of Manu and the rest which are in harmony with the Vedas, 
would become useless ; and will have no scope. Therefore, the VedAnta 
texts about creation are not to be explained in accordance with the Yoga 
Smfiti. 

It cannot be said that the Yoga theory about creation is not opposed 
to the VedAnta theory about cosmogony. For in the Yoga philosophy 
also, the PradhAna is said to be the independent cause of creation. Accord- 
ing to the Yoga, the Lord and the Jivas are mere consciousnesses (Chiti- 
inAtrah) and both are all-pervading (Vibhu). Not only is the Yoga theory 
opposed to Vedanta in these matters, it is opposed also in other respects, 
such as : — Yoga holds that Mukti is merely the ceasation of pain, which is 
a result of Yoga practice. All these theories are opposed to the teachings 
of VedAnta on these points. We do not find in the Vednnta texts the 
mention of the three-fold means of right knowledge, admitted by the 
Yoga. The latter holds that the PramAnas are perception, inference 
and testimony. Nor do we find in the VedAnta texts the mention of the 
five Vfittis or functions of the mind, mentioned by Yoga. The Yoga 
holds that Chitta or mind or thinking principle has five modifications 
riglit knowledge, false knowledge, fancy, sleep and memory. Tliore is no 
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•aeh cUHnifioation of menUl fniietioiu in tho VedAnU texts. AH these 
things ere to be found in the Yoga philosophy alone. Therefore, Yoga 
Smriti being opposed to Ved&nta on these matters, is not a valid Smriti. 
If it he said, the Yoga philosophy would find no scope otherwise, we say 
let it be so. But mnce it is opposed to the VedAnta, we are not afraid if 
it has no scope left to it In fact, all the arguments adduced to refute 
SAftkhyamay be adduced against the Yoga also. The real tnitli about the 
Lord as revealed in the Vedfinta, about the Jivas, about the cause of 
bondage and salvation, and the means of getting salvation will be des- 
cribed later on. 

This being so, how do you explain those VedAnta texts which express- 
ly mention Yoga and its various membera, such as the following : — 

Dnmr* iqvi wi tfliitiiita in«r crfMipr i 
nn[T^W€iira wnwi wnironf men 

** Making hla bodjr, with its three raised parts steadj and placing his senses into the 
heart with his intelleot, the wise men ahonld rross all the fearful stieama by means of the 
rafter of Om, the Brahman.— St'et. Up,, II 8." 

M BRffPft vrit ^ hnrviarwiiRi 

SlWf W fi w I 

** The Eternal among the eternal ones* th;' Gonsclonsnoss of the conscious beings, who 
ihongh one, dispenses to many their objects of desirc^nc who knows that God, the eauso 
who is knowable by Sinkhya and Toga Is freed from all bonds.— Sort. Up., VI. 18." 

The words Sdfikbya, Yoga, however, here mean roetaphysicai know- 
ledge and meditation, and have no reference to the ftyatema of pliilosopliy 
bearing those names. 

Release cannot be obtained by the method taught in Yoga, namely, 
by the discrimination of tlie difference between Puru^a and Prakfiti, 
which is the favourite method of Yoga and S/iftkhya. According to 
VedAnta, release depends on the grace of God plus the knowledge of God, 
and not upon the knowledge of the difference between man and matter. 
This will be proved by tbe following texts : — 

qiW nvm mm ftirl wq w i ^ ii 

** I hnow this Great Spirit, shining like the son and transcending tbe world of darkness. 
It is only by knowing Him that one escapee death ; there is no other path to go upon.— 
Suet. Gp., III. 8.” 

vitS^aimffltfeVRIirwiI q is vgwn qirmi w iiSl Mff- 
M II 
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** Knowing Him alone, let the wlae BrAhma^a eonatantlj meditate. Let him not atndj 
many hooka, for verily all that la waate of energy.**— Br. Up., IV. 4.11. 

^ tf wiqRr feftr »t«Rr Ois^ I 

** He who meditatea on Him, feela Joy in Him and la devoted to Him, alone geU 
immortality and no one elae." 

Moreover, that portion of the S&ftkhya or Yoga, which in not opposed 
to the Vedanta, is admitted valid by us also. We do not cherish any 
animosity against the wliole of SAhkhya or of Yoga : but take exception 
only to certain theories of theirs, as to creation and the method of obtain- 
ing release. The fact is, we simply discard the portions expressly opposed 
to the Ved&nta, and accept tlie rest of the philosophy of Yoga and 
Sdhkhya. 

True, the Yoga is not non-theistic like the Sdhkhya, for it admits 
the existence of God, in its several Sdtras, such as the following 

iMvara, Ood. Pranidhin&t, by resignation to the will of. Va, or. 

** Concentration may bo attained by complete devotion to the Lord.** 

fwMM two I 

Kle^a, pain. Karma, acts. Vipika, fruits of act Asayaili, by -the store. AparA- 
mrlytati, untouched. Purufs, Vi^eyaha particular Spirit, lavara^, Lord. 

** The Lord la a particular Spirit uotaiuted by evil, auffering, seta aud the frauta of 
actions," etc. 

Yet these Siltias are not absolutely necessary for the Yoga system, 
and many say that the author of Yoga was not in his right mind when 
he framed these particular aphorisms, and they are merely a mistake of 
his. 

Similarly, Gautama, the author of Ny&ya, and Ka^Ada, the author 
of the VaiAei^ika, were deluded when they propounded their theories 
regarding citation and I'eleasc : which are also opposed to the VedAnta. 

Tliese will be refuted later on. No doubt these authois are also 
very learned and wise, but their delusion is the result of either too much 
conceit of their own knowledge, thinking that they were omniscient, or 
because the Lord had so willed that they should start such theories, for 
some mysterious purpose of His own. In fact, some hold that these 
theories were necessary in order to clearly bring out the perfect symmetry 
and harmoniousness of the VedAnta. 

The present Sitra opens a new Adhikara^a, inasmuch as the Yoga 
differs from the SAhkhya in admitting the existence of the Lord ; and so 
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the doubt arose that tiie refutation of the SaAkhya did not necessarily 
involve the refutation of Yoga. To remove that doubt, this adhikarana 
has been started. The saOgati is atide^ or analogy. Though the author 
of Yoga is 110 less a personage than the Great Hiranyagarbha liimself, yet 
even he should he discarded on points where he contradicts Vedknta. 

Adhikarana III. — The Vedas are eternal and infallible. 

Says an objector:— If the Smritis like the SkAkhya and the rest 
are to be set aside as non-valid and ankpta, merely because they are 
opposed to the Vedas, then you must first establish that the Vedas them- 
selves are infallible and contain nothing which is opposed to science or 
reason. The present section is commenced to remove that doubt, and 
to establish the infallibility of the Vedas. 

(Doa 6 t).— The doubt is raised in the following form. Is the Veda 
fallible or infallible ? Is it the production of an kpta or an ankpta ? 
Had the Veda been infallible, then all that it says would come out to be 
true. But that is not the case, for example, it says, Lot a person desir- 
ing rain, perform the Kkriri Sacrifice.” Now the performance of Uie 
KAriri Ysjna does not invariably produce rain. Therefore, the Veda is 
not infallible. 

(Siddkdnfa).— To this the author replies by the following Sfitia 

80TRA II. 1. 4. 

^ im i n v ii 

•I Ns, not. VilakjMQaCvlt, because of the difference of charac- 

ter. tam Asya, of that, of the Veda. nwiwniTathatvam, suchness, the eternity, 
the authority. W Cha, and. WV|P| Sabdat, from the Word, from the Scriptuie. 

4. The Veda is not nnauthoritative (like the Saukhya, 
&c.) because of its being of a different character altogether, 
and because its eternity is established from the Word. — 140. 

OOMMBNTARY. 

The Veda is not uiiauthorilative, like the Smritis of the SAbkhyas 
and the rest. Why? Vilak:i^natv 4 t. Because it has a different charac- 
ter. Every human production is liable to four-fold error : that is, heedless- 
ness, wrong-lieadednesB (tyring to establish a proposition merely tlirough 
a spirit of arguinenUtion and against one’s own inmost conviction), error 
or delusion, and want of ability, owing to imperfection of instruments. 
No such errors of authorship are possible in tlie case of the Veda. For 
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it is eternal and has no human being /or its author. And its tathatvs, 
sochness, the possession of such attribute, namely, its eternity is proved 
from the Word itself. As says a Sruti ; — 

spi iifiirt wwf Piiwt I 1*5^ 

Tasmsi, to him, to the Agni, NOnam, now, Abhioyave, to the welhsatis* 
lied, VachS, with Speech; Virupa, Osage Virnpa; NityayS, with the Eternal ; 
Vrisije, to the Powerful. Chodasva, praise; Su-slutim a fair praise. 

“ Now, O VIropt, ronse for Him, Strong God who is ever Self-content, fslr pmise 
with the Bternnl Vedic Speech.*’— Rig Vcdn, VII, 91. 6. 

Thus the i^ruti itself calls the mantras, by the significant epithet 
of the nitya-vAk or the Eternal Voice. The Srofitis also declare the 
Veda to be eternal. Thus in the following 

^ wt edt vifw I 

**Th6 Self-existing Iiord, in the beginning Of creation, sent forth the eternal, begin- 
ninglesa Voice, the divine Veda; from which proceeded all the other scriptures. ’’ 

The Smntis like those of Manu and the rest, are authoritative, 
because they are based on the Veda, and for no other reason. In the 
Sfitra L 3. 29, the eternity of the Veda was established by reasoning, 
in the present Sfttra it is established by authority ; herein consisto the 
difference between these two Sutras. 

But, says an objector, the Vedas are non-eternal, because we find 
in them a statement to the effect that they were created, at s certain time, 
and every thing that is created, has an end, necessarily, some time or other. 
The following verse of tlie ruiu?a Sukta shows that the Vedas are 

created : — 

Tasmit, from Him, Yajnai, from that Sacrifice, Sarva-huiab. all-offered, 
general sacrifice, Richab, the Rik hymns. Simani, the San.a hymns. Jsjftire, 
were born or produced, Chhandamsi, the Chhandas. Jajfilre, were born or 
produced. Tasmat, from Him, Yajus, the Yajur Veda, Tssmat, from Him, 
Ajaysts, was born, produced. 

“From that great, gensrsl Sseriace, Richas and Sama bynma were bom, therefrom 
were apella and produced ; the Yajns bad iU birth from Hlm."-Bip Vtia, X. 90. 9/ 
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To this we reply, this is not so. By the word jan ** was bom,’* we 
mean was manifested ; ” and not horn in the ordinary sense. As has 
been said in the following verse 

jcr I 

fignmn ^ krw i 

** This Lord Veds is Self-eiistont (that is etemsi). Thon, O God, hast sang it out 
of old. The great ones from ^iva down to the Bif is are its reciters only and not its 
anthers." 

Nor can it validly be objected, that the Vedas are unauthoritative, 
because they do not always produce the results promised by them. 
The production, of any particular result, depends iipoji the capacity of 
the person performing the act A competent person (like a competent 
chemist) always gets the predicted result, by the proper chanting of the 
hymns, while an incompetent person (like a tyro in Che<ni8rry) fails to 
got the expected result. The failure of the result only proves the incom- 
petency of the agent and not the defectiveness of science. While the 
Smritis like the Sfihkliya and the rest are unauthoritative, not because 
they fail to produce the results promised by them, but because they are 
in conflict with the teachings of the Vedas on these important points of 
Creation, llelease, &c, 

Adhiharana IV. — TJie Superintending Devos are denoted 
by terms like Fire, Earth, &c. 

Objection . — Let it be so. - But how do you loconcile the absurd say- 
ings of the Vedas, such as the following •* — 

” The Fire willed let me become many ; the Waters willed let lis 
become many.”— CfcfcoiKfo«/?/a Up., VI. 4. Ac. 

” These Prdnas quarelling among themselves went to Brahm4 and 
asked who was the best amongst them. — Br. Up. 

The elements like flie, Ac., are iion-sentient objects, and tosayihat 
they willed or quarrelled, is as reasonable as to say that the sons of a 
barren woman held a discussion. Therefore, one portion of the Vedas 
being proved unauthoritative, the portion relating to Brahmap being the 
cause of the world, is also without authority. The FradhAna is, therefore, 
the cause of the world. 

(Reply)— To this the author replies by the following Sfltra* 
sOtraills. 

II ^ n 1 II 

irifwsfA Abhimani, the presiding deity of the elements, &c. Vyapade- 

jah, pointing out of, denotation of. g Tu, but. Visefa, on account of 
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distinction, because of being so qualified. The epithets applied to these ele- 
ments show that the superintending devas are meant. Anugatibhygih, 

on account of their entering. The subsequent passage cxpressl}' shows that 
the devas entered into them. 

The words lire, &c., however, (ienote there the 
superintending devas, because the epithet “ Deva” is men- 
tioned there, and the statement that they entered these ele- 
ments prove it also. — 141, 

COMMEMTARY. 

The word tu " shows that the doubt above raised is being removed. 
In the phrases ** the fire willed/* the conscious superintending devas of 
these elements are meant, and not the unconscious elements. Why do you 
say so? Because o[ the specific epithets **deva'‘ is given therein In 
those very passages we And that Fire, &c, are called devas. Thus the 
whole passage is given below to understand the argument. 

Sn^vnir 

an* awnfw t ii K l 

1. The Set nlone wm in the beginning, one onljr, withont nn equal. About this the 
others say, the Asat alone existed in the beginning, one only without a aeeond. From 
that Aaat waa produced the Sat. 

winCfWlnlenW^ I R I 

2. But, O child, how could it be ^hus, laid the father. How from Asat ahould be born 
the Sat. Therefore, the Sat alone existed; O child, in the beginning, one only, without an 
equal. 

ntwf wwt uei^Ri nCaiMtnn ifwt 

mwr Ii 

2. He thought ** 1 shall assume many forms and create Imlnga." He created Fire. The 
Fire thought ** I shall assume many forms and create beings.*' That created the waters. 

w iftn win w wiwwi i 

4. The Waters thought **We shall assume many forms and create beings.** They 
created the Food. 

fWfSiinainh SHNRmfqprfliw *niiih 

wnmndtftriRi 

1 That God thought ••thoMithM. DwratM at. wellMsretitod ; now I .hall enter 
into then with that upeet ot mine called the Living Belf, and shall derdop name and 
from.*' 

Thus the specific epithet of the Devata is applied to these three, 
and 80 they cannot mean inanimate eleinenta, but are aentient beings, or 
cosmic Intelligences. 
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Similarly, the quarrel aJbou( the PrAnaa refers to the devatfis, as the 
following extract will show : — 

vsrar mtm 

q«qiShf« 

vMv ’Z«vviraT 

«wT^qww aWw gfW’W ^ i a’ a ^ g ^ n » «t% 
in arw^ H ii nwntii^^ii qy ^w gt wfw*^ : i 

*' Next follows the recognition of the pre-eminence of the PiAna by the other devstis. 
All the devstis contending with one another to assert their own pre-eminence, went out 
of the body. It lay like a piece of wood. Then speech entered into it. It spoke and 
lay down still. Then the eye entered into it, when it spoke and saw, but still lay down. 
Then the ear entered into it, when it spoke, saw and hoard, but stili lay down. Then the 
mind entered into It, when it spoke, saw, heard, and thought, but stiil lay down. Then the 
Prina entered into it, when it immediately got up. All these devas knowing the Prina to 
be pre-eminent and fully comprehending Him as the Conscious Self went out of this world 
with all these." Kuuaitaki I/p., II. 9. 

Thus here also the epithet Deva is applied to these senses. Conse- 
quently the quarrel was among the devas of the senses and not between 
unconscious sense organs. 

Not only the specific epithet Deva is applied to these, but in another 
Upani^ad we find that the devas entered into these elements. &c, in order 
to regulate their activities. Thus in the Aitareya Arnayaka II, 4. 2. 4 

iTfi vikr ^ mSmx i i 

1. Those devatis, Agni and the rest, after they had been created, fell into this great 
ocean. 

4. Then Agni having become speech, entered the month. V4yu having become scent, 
entered the nostrils. Aditya having become sight, entered the eyes. The Dio, having 
become hearing, entered the ears. 

Thus it shows that the superintending devas of senses are meant by 
the terms Agni, &c. This entering of the devas constitutes another reason 
for holding that sentient entities are meant, and not unconscious elements, 
Ac. Similarly, the Bhavisya Parana is to the same effect ; — 

m: I 

“ The superintending devas of earth, &c., posaeaaed of mighty powers, and inooneeiv- 
able energiea are actually seen by the aagea.*' 

Similarly, the phrase the stones float, Ac.,” are to be explained as 
praises of the devas within them. And, as a matter of fact, they did float 
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on tho water when Sri Rama bridged the ocean. The dev^a held np the 
stonea and made them float on water. Thus there is nothing unauthori- 
tative in the Vedas. Consequently the Vedanta teaching, that Brahma? 
is the sole cause of the universe, is firmly established, and is not open to 
objections raised by the SAftkhya. 


Adhikarana V. — Brahman the material cause oj the universe 
established by reasoning. 


iOhjcction .) — The Sankhya comes to the attack again, this time not 
relying on the texts, but on pure ratiocination, and says that Brahman 
cannot be tiie material cause of the universe. It is true, that the Sdnkhya 
himself admits tlnit in matters transcendental, relating to the true nature 
of the Self and of cosmogony, Ac., reasoning is of little avail, and iflust be 
abandoned in favour of theSruti. It has the following aphorism 







Srutf, the sacrad Revcalation Virodhat because of the conflict or contra- 
diction, not. Kutarka bad reasoning. Apasadasya, of the inferior person. 
Atma-Ubhah. attainment of the Self. 


** The attainment of the Self oannot take place by mere false reasonui^g, beeanse 
opposed to tho Scripture.">-VI. 86. 

This homage paid by the Slnkliya to Sruti is merely a lip homage, 
for the Sankhya appeals to Sruti merely to find fault with his opponent. 
The doubt raised is to this effect. 


(Douht).--h it possible for Brahman to be the material cause of the 
universe or is it not ? 

(Piltvap€Lkfa),^The opponent says that Brahman cannot be the 
material cause of universe, because the world is of a different nature 
from Brahman. Brahman is conceived to be Omniscient, Omnipotent, All- 
pure and possessing pure joy as His nature. The world, on the other hand 
is admittedly seen to consist of ignorance, impotence, impurity, and sorrow. 
Thus there is no dispute that the two, the God and matter, are diametrically 
opposed to each other in their nature. It is a fact of daily experience that 
the effect has the nature of the cause. Just as a jar or a crown, or a piece 
of cloth have the same nature as the clay, or the gold or the threads of 
which it is made. Therefore the world being of a different nature to 
Brahman, cannot have him as its material cause. We must, therefore, 
search out some appropriate material cause of the world. And that we find 
in tho Pradhi.na alone. The world consists of joy, sorrow and delusion, 
s 
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tnd for SQch • world, tho Pridhtoft consisting of Ssttvs, Rsjss snd 
TtmMis ths most sppropriate csuss. "But,’* says tho Vedantin, “w« 
sxplun this by positing the existence of two energies (^ktis) consisting 
of Spirit and Matter, and both dwelling in Brahdnap , and thus there is no 
difficnlty in understanding bow this world, as an effect, proceeds from 
Brahmap.” But this also does not solve the difficulty. The world 
still remains of a different character from its material cause, the Brshmap. 
From a very subtle material cause, like the two energies. Spirit and 
Matter, it is not easy to explsin how this gross world, that we see around 
ns, comes into existence. Similarly, there are other differences between 
the world and Brahmap. Therefore, the world has not Brahmap for 
its material cause ; because it is essentially different from Brahmap ; and 
the Scripture must, in matters worldly, take the help of Reason to ascer* 
tain the truth. This then is the Pi!trvapak$a. 

(8t(Idhdnta).--The next Sdtra answers this objection. 

BOTRA ILl. «. 

§ II ^ i n < n 

Ifidb Dfifyate, is seen. The coming out of the gross from the subtle is 
a matter of experience, g Tu, but. 

6. But it is seen, (that a thing totally different from 
another may be the material cause of that thmg).— -142. 

COMUniTARY. 

Tbs word '* but ” rsmoves the doubt above raised. The word “ not ” 
of Sfftra II. 1. 4. is understood here also. Hie statement that the world 
cannot have Brahmap for ila material cause, because it is of a totally dif- 
ferent nature from him, is not correct ; because it is seen in everyday 
experience, that things entirely different in their essential natures, stand 
as material cause and effect. Thus the rise of different qualities fiom 
things of different nature. (As the quality of intoxication arising from 
sugar.) Or as the birth of living worms from the dead honey. Or as the 
coming out of elephants and horses from the tree of all-desire. Or of 
gold from the philosopher's stone. Referring to this coming out of matter 
from the Spirit, the Atharvanikas say 

u^i^urfiRt ^ ei mar iwi g PM I mt 

“A* the tpidwr liMtebM forth and gathort tofothor ita throada, u horba grow ont of 
tbonartbpaafromaUTiagmanoomooiit tbo bair, •• from tbo laporiabablo ooms ottt 
this uiTono.^lfiindalMig L 1. 7. 
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Adhikarana VL — Non-being not the First cause. 

An objector again comes foriTard and saysi—If the material cause 
be different in its essential nature from the effect, if Brahihan differs in 
nature from its effect, the world ; then it means that the cause and effect 
being essentially different, the world before its origination was non-existent 
in Brahman, the cause. In other words, the world was a nothing (Asat), 
before origination and the one (Brahman) only existed then. But you, 
who hold that the world is a real effect, and is real, cannot hold this 
view. 

To this the author replies : 

SfiTRA II. 1. 7. 

f mftfh 5r, srRfWrxwRi ii i n vs ii 

Asat, non-existing, absolute, nothing, fiff Iti, thus. Cher, if. g 
Na, not. sBAH Pratisedlia, a denial, a prohibition, MatratvSt, because, 

merely. 

7. If it be objected, that the world is then an absolute 
unreality, we say no, for there was merely a denial in the 
previous Sdtra of the sameness of nature between the cause 
and the effect, and not that the two are mhatantidUy differ- 
ent. — 143. 

OOUMEHTARY. 

The objection raised by the opponent is no real objection. Because 
the denial in the previous Siitra was only with regard to the rule that the 
cause and effect must be of the same nature essentially. It was not meant 
that the iuhstancea of the two should also be different. (Thus the effect of 
the union of oxygen and hydrogen is essentially different in qualities 
fi-om the two gases but there is no subHantial difference between the effect, 
water and the cause, oxygen and hydrogen. The substance is the same.) 
Our position is that Brahman himself becomes modified into the world, 
and then manifests different characteristics. The meaning is this. When 
you say that because thei'e is difference of nature between the cause 
Brahman and the effect world, and therefore, Brahman cannot be the 
material cause of the world, do you mean to say, that because all the 
attributes of Brahman do not a re-appear in the effect, therefore, the effect 
is not due to Brahman, or do you intend to say that because only some 
characteristics appear and the others do not, therefore Brahma^ is not 
the cause. You cannot mean the first, for then there would be no 



232 


VEDANTA-S&TBAS. II ADR? At a. 


[Ootnnia 


such thing as cause and effect, for the cause and effect are not identical 
in all characteristics. The veiy relationship of cause and effect implies 
that there is some difference between them. For though the lump of 
clay be the cause of the jar made out of it, yet the jar does not possess 
tlie lumpiness of the clay, but has a different form altogether. If, however, 
you mean the second, and say that no characteristics of Brahma^ appear 
in the world, you are evidently wrong. For Drahinau is Sat or Being, and 
this characteristic of His re-appears in the world, for the world possesses 
existence. Nor can you say, that because these paiticiilar attributes of 
Brahmap do not appear in the world, such as His joyousness, etc., therefore, 
the world is not His effect. You cannot pick and choose the qualities at 
random, for then anything may become Uie cause of any other thing ; 
and everything will be the cause of everything else, and the law of 
causation would be reduced to absurdity. 

Says an objector, we do not hold any such absurd position. But 
we demand that the particular attributes which differentiate the cause 
from other objects, should re-appear in the effect, for the relation of 
cause and effect is constituted by the persistence in the effect of those 
characteristic points which differentiate the cause from other things. The 
characteristics by which the thread differs from gold, persist in the clotli 
manufactured from the thread, and in the bracelet made from gold. 

To this, we reply, that this is not an invariable rule. For this rule 
is violated in the production of worms from the honey, and so on. Nor 
is gold in every respect the same as the bracelet ; there is the difference 
of condition between the two. Though the world and Brahman are 
different, as the philosopher’s stone is different from gold, yet they have 
this in common, that both are essentially one in substance, as the gold and 
bracelet. Therefore, the world, though an effect, is not unreal. 

The SAhkhya opponent comes forward now with another objection : 
tfOTRA II. 1. 8. 

w ^ i n ii 

Apitau, at the time of pralaya or the great dissolution in re-absorption, 
mu Tadvat, like unto that, like the effect. The cause would become like the 
effect, when the effect is re-absorbed in it at the time of pralaya. PrasaA- 

gat, on account of the consequences, frwanifrq. Asamaihjasam, inappropriate. 

(Objection ). — K Brahman is the material cause of the 
universe, then in pralaya, when the world is re-absorbed 
in Him, Brahman would have all the consequences of the 
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world (tainted with all its defects), and thus the Vedfinta 
texts would become inappropriate. — 144. 

COlfMENTART. 

If Brahman, with His subtle energy consisting of Spirit and Matter, 
is the material caiise of the world,— a world full of misery and many a 
defect, injurious to the progress of the human soul; — then when it is 
re-absorbed in Brahman, at the time of pralaya, Brahmap would become 
tainted with all the concomitant consequences of matter. The force of 
vat in the Sdtra is that of tvi or * like.* As the world is not the final 
object of man, (for admittedly the goal is different) so the Brahma^ would 
not be the goal of man. For in the state of pralaya the world being one 
with Brahman, the latter will have all the defects of the former. (As the 
pungent assafostida when mixed with any condiment, scents the whole 
food with its pungent and disagreeable smell.) That being so there would 
arise inappropriateness, for all those Upani^ad texts which declare that 
Brahman is Omniscient, free from taint, etc., would become contradicted 
Thus, for this additional reason also, Brahmap is not the material cause 
of the world. 

(8iddh&nta).--The author sets aside this objection in the next 
Sfitra : — 

aOTRA n. 1. 9. 

5f g i n i « 

c| Na, not. g I u, so, but. fsiRT Dristanta, instances, illustrations, tfnifll 
Bhavat, because of the existence of. 

9. But this is not so ; as there are instances to this 
effect. — 145. 

COMMENTARY. 

By the word “ tu,’’ the possibility of the objection is set aside. 
There is no inappropriateness in the Brahman’s being the material cause 
of the universe. For there are instances to show that tlie cause is not 
tainted by the defects of the effect lliough the world is full of misery, 
etc., yet the Lord God is all pure, etc. He remains always untouched by 
evil. As in one picture, the different coloura, like the blue, yellow, etc., 
remain in different parts of the canvas, and do not overlap each other ; so the 
qualities of the world remain in their proper locality in Brahrnap. Or, to 
take another instance. As youth, childhood, and old age, which are 
attributes of embodied beings, belong to the body only and not to the 
embodied Self ; or the attributes of the blindness, deafness, eto., belong to 
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the senses and not to the embodied Self; so the defects of the world do not 
appertain to Brahman. Thus all those modifications belonging to matter 
and antagonistic to the highest end of Man, appertain to the energies of 
Brahman, and are attributes of His Energies tSaktis) and remain in His 
daktis and do not pervade tlie pure Brahman. We hold that Brahman is 
the material cause of the world. This theory is not only free from any 
objections, but the opposite theory of the Safikhyas, that the Pradhana is 
the material cause of the world, is open to the following objection ; — 

sOtra il 1. 10. 

1 1 n* u 

Svapakse, in his own side, in the theory of the Ssakhya himself. 

Dosat. because of the fault, or objection, sr Cha, and. 

10. The objections raised by the Sankhya to the 
Vedanta theory apply with equal force to the Sankhya theory 
itself. — 146. 

COMMSNTARY. 

“ 0 S^fikliya, the faults that you find with our theory, are to be found 
in your theory as well. Tliese have been pointed out in anotlier place. ” 
One fault found is that the Upidana or the Cause is different from the 
effect, or the world. In the SA&khya also the same objection applies. The 
Pradh&na is conceived to be void of sound and the rest. The world 
generated by Pradh&na has tiie attributes of sound, Ac. Tims the Cause is 
different from the effect here also. The effect thus being different from 
the cause, the objection that the effect is non-existent, and unreal re- 
mains. Similarly, when in the slate of re-absorption, all objects merge into 
Pradhanaand become one with it, there is pervasion into the Prndliana of 
all the effects of tiie world, and so the objection raised in SQtraS applies to 
PradhAna also. Similarly, all the objections raised against the Brahma^ 
theory apply to the Pradhina theory as well. The Brahman theory 
deduces the creation from a conscious Being or Spirit ; the PradliAna from 
unconscious matter. Moreover in liie Pradhana theory of creation, the 
very motive of creation falls to the ground ; for the Pradhana being un- 
conscious, can have no motive at all. This will be mentioned in greater 
detail, when examining that theory later on. 

The author now shows that the scriptures, when supported by 
ratiocination, are the cause of ascertaining the truth, and consequently 
regsoD baa its proper place in this system. 
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sOTRA II. 1. It. 

II ^ I n n ii 

ml Tarka, reasoning, ratiocination, controversial reasoning, 
Apratis(hanat, because r.ot having any fixity or finality, vf) Api, also, ipiqr 
Anyatba, otherwise, contrary, Anumeyani, to be inferred, inferable. 

lii, thus. Chet, if. ^ Evarn, thus, Api, thus, also. vAiffW 
Anirmo sa, want of release, gffg: Prasuhgalt, consequence. 

11. If it be said that there being no finality about 
reasoning, it is always possible to infer the truth of the 
opposite ; we say “no,” for then the undesirable consequence 
would follow that there would be no final release 
also. — 147. 

COMMBKTTARY. 

Owing to tlie ditTerences of the brains of men, their reasoning powere 
are also dillereut. There is no finality «ibout reasoning. A position 
established by reason by one man, is found to be demolished the next day 
by the stronger intellect of the other man. Therefore, showing no regard 
to reasoning, we must believe Brahman to be the material cause of the 
world, because the Upani^d teaches so. Even with regards to the acknow- 
ledged great thinkers, there is no finality about tlieir reasoning also. 
Great thinkers like Kapila, Kandda, &c., are seen to refute each other. 

(06;€etion).—Nor can it be said that there is no reasoning which is 
absolutely unassailable, for then the reasoning by which argumentation is 
held to be non-conclusive would itself become invalid. If every reasoning 
be inconclusive, then all worldly activities would come to an end. Human 
activities are all based upon inference, the future is predicted from the 
present, and past. The actions which have been found pleasant or pain- 
ful ill their results in the past, are followed or avoided, by reasoning 
alone. For it is inferred that they would produce the same ccnsoquenceB, 
in the future also. 

(Reply ). — In this view also, ihe existence of Release would not be 
established. A proposition established by pure human intellect, unaided 
by intuition, is always liable to be set aside by a higher intellect, born 
in another time or place. Release, therefore, can never be obtained by 
methods evolved by human brain, but is to be found by Upaiii^acl me- 
thod only. 
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It is perfectly true, that in certain secular matters, reasoning is 
absolute (such as mathematical reasoning) ; but in matters transcendental, 
such as the existence of Ood, of after life, of final Release, Ac., the pit>- 
nouncements of human intellect can never be perfectly free from doubt; 
because these are matters not within the scope of mind ; they are beyond 
its scope. For Brahman is inconceivable, and consequently unarguable. 
If yon allow reasoning in the matter of Brahmap, then you not only 
contradict the ^ruti, but your own assertion becomes incongruous. For 
says the Sruti : — 

yi w Ni fn sit i ^ ii 

** Tbit belief whleh thoa httt got. etnnot be bronght tboat nor deetroyed hj trga- 
sent. When teaght by the Troe Teacher the Sell beoomet ettlly realised. O dearest, 
stfOBg is thy resolotion. Enquirers like thee» 0 Naehiketas, are not many." Kaiha 

I. S. S. 

The Smriti also is to the same effect : — 

wHf nqSftIfISi IWwnMn HTgaH II 

**OBifisl the sages with their body, senses and mind tranqnil, realise that 
Tmth, bnt when it is OTer#helnied with dry reasoning, it.Tanishes." 

Therefore, as Sruti is the highest authority in matters of Law 
(Dharma), so also it is the only authority, in matters theological (Brah- 
man). Of course, the reasoning auxiliary to ^ruti is always allowed, for 
the word Ifantavya, used in the druti itself, shows that Brahman should 
be mantavya or reasoned about also. The Smyiti also says that one must 
interpret a passage of law by reasoning and looking to all that precedes 
it and follows it. See Manu, XII. 106. 

Adhikarana VIL — Kanada and Gautama ref uted. 

The author has refuted the arguments of the Sft/ikhyas and the Yoga 
philosophers as regards God being the operative cause only and not the 
material cause of the world. Now he refutes the Smyitis of Kandda 
and Gautama, and auswers the objections brought forward by them. 
According to Kap&da and others, if Brahman be taken to be the material 
cause of the world, then those philosophies would find no scope at all. 
For, according to them, the bigger atoms are formed by the aggregation 
of smaller atoms. When two small atoms unite they give rise to a molecule 
called dvianu or a dyad, and so the triad, Ac. The whole world is mode 
up of atoms, which are the ultimate material cause of the universe and 
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not the Brahman or Prakfiti. Brahman being supposed to be ail-per- 
vading, cannot be the material cause of the world, for it is limited. 

(Siddhanta.) —To this the author replies by the following sAtra : — 

SOTRA II. 1. 11 

^ ftrer qftnipr wBr sqrsqMi: ii ^ 1 1 n n 

Etena, by this, by the above reasoning ften ijistsht the remaining 
systems like those of the Atomists. vifrqfr: AparigrahShf '’Ot acknowledged 
by the Vedas, not accepted of the Vedas. Api, also. stmnfVr* Vyakhyaiabi 
are explained or refuted. 

12. Hereby other systems not in harmony with the 
Vedas, are also refuted. — 148. 

COMMENT ART. 

The word distah means the remaining. The word aparigrah&h 
means tliose systems which do not acknowledge or accept (parigraha) 
the Vedas as authority on these matters, but wliich rely on reason alone ; 
and which are not countenanced by the Veda. The SAtra teaches that 
by the demolition of the Safikhya doctrine given above, the remaining 
theories not comprised within the Vedas are also refuted, such as the 
theories of Kauada and Aksapiida, &c., for they are opposed to the Vedas 
on these points. The reasons are the same as in the case of S&Akhya. 

Nor is there any fixed rule in the theory of the Arambha V&da 
that this is the minimum with which a thing must commence. For we 
see it contradicted in the case of a cloth commenced with a large thread 
in n double cloth ; and in the case of sound born of ak&sha. 

We give below an extract from the commentary of liAm&nuja, to 
show the exact bearing of the question treated in this section. The 
translation is from Dr. Tlii bants* VedAnta SAtras, Ramanuja. 

Here however % new objection may be raised* on the ground, namely, that since 
all these theories agree in the view of atoms constituting the general cause, it can not 
be said that their reasoning as to the causal substance is ill-founded. They indeed, 
we reply, arc agreed to that extent, but they are all of them equally founded on Reason- 
ing only, and they are seen to disagree in many ways as to the nature of the atoms, which 
by different schools are held to be either fundauieutally void, or non-void, having merely 
eognitional or an objective existence, being either momentary or permanent, cither of 
a definite nature or the reverse, either real or un-real, Ac. This disagreement proves all 
those theories to be ill-fonnded, and the objection is thus disposed of.**— 'RIm&nuja. 

Thus even as regards the nature of the atom, there is no unanimity 
of opinion. KanAda and Gautama hold it to be permanent, while the 
four Schools of the Baiuldhas hold it to be impermanent. 

Note The Vaibhdsika Bauddhas hold that the atoms are momentary but have an 
objective existence, (kyanlkin arthsrbhfitin). The Togiohira Banddhaa hold it to be 
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■Mnl/ eofaiHoiuU (JiUiui-rApiBi The MAdhyaaikae hold it (o be feudaoienteUp void 
(eehTe-rdpto) The Mum hold it to be reel end aon-reel (e a dH we d-fdpto). 

The author raises another objection and disposes it off 

sOtra n. 1 . 11 . 

H R m u H 

Blioktra, with the enjoyer, with the jiva. frM(: Apaiiel^, from be* 
coming. Avibhftgah, non-distinction. Chet, if. ivf SyAt, it may be, 

Loka-vatp as in the ordinary life; as in the world. 

13. If Brahman be the material cause of the world, 
then there would be no distinction between the Enjoyer 
(Jtva) and the Lord. To this we reply, it need not be so, 
as we see in ordinary life. — 149. 

COMMENTARY. 

{Objection), — Your opinion is that Brahma^ as possessing the 
subtle energy is himself the material cause, and as possessing the gross 
energy he is even the effect. Let us see whether this view is sound or 
not. Now energy is not different from the substance of which it is the 
energy ; tiierefore the Jiva, the subtle energy of Brahman, is not different 
from Brahman. Thus your theory of the two energies of Braliman, lands 
you into this contradiciion. Thus it follows that the Jiva and Brahman 
become one. Therefore, the texts like ** two birds ” when it sees the 
other as the Lord,*’ &c., become null and void and the difference estab- 
lished by them is ignored. 

(Reply}.— To this objection we reply ; — It is not so. Even in ordinary 
life, the energy is seen different from the person posseasing it. Thus 
a man armed with a sword is a single man, but the sword is different 
from the man, though it represents the energy of the man. Therefore, 
Brahma^ possessed with iiakti is nothing more than Brahman, yet the 
^akti is diffei-ent from Brahma^. Thus there is no fault in this theory 
of Brahman and His two Saktis. 


Adhikararux. VIII . — The world non-diff event from Brahman. 

Now the author wislies to establish that though the world may be 
considered as having Brahman for its material cause, yet it does not follow, 
that the world is the same as Drahmarji. In the previous S&tra II, 1, 7, 
and other subsequent Sfftraa, the non-difference of the world from Brahmag 
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was assumed, nnd it was on this aasumptioD, that the proof was given that 
Brahmap was the material cause of the world. The present Sdtra raises 
an objection against tliat very non-difference, and then proceeds to refute 
it. 

The question is Is this world, which is an effect, different from 
Drahmap or is it not different ? Tlie followers of KanAdo hold the view 
that the effect in always different from its cause. Their reasons are as 
follows : — (1) The difference of ideas. For cause and effectare the objects 
of different ideas. For a lump of clay, which is the cause, is a different idea 
from the jar, which is its effect. (2) The difference of words. The word 
“ jar” applied to the effect, is never applied to the " lump” of clay which 
is its cause. Thus the cause and effect are not only represented by differ- 
ent ideas in our minds, but by different words also. *3) The difference 
of adaptibility. Tims a jar is used in fetching water from the well, while 
no water can be fetched in a lump of clay. (1) The difference of forms. 
The cause clay is a mere lump in shape ; the effect, namely the jar, has a 
different shape, with a broad neck, etc. (5) The differeiiee of time. The 
cause is prior in time, the effect is posterior. Thus for all these reasons, 
the effect is different from the cause. If it were not different, then the 
activity of the person producing the effect would be useless. If a jar be 
the same ass lump of clay, then the activity of the potter is useless. For 
a jar would come into existence in spite of such activity. If it be said, 
that the effect, although always existing, is at first non-manifest ; and then 
is manifested ; so the activity of the agent is necessary; and thus activity ia 
not purpose-less : this view also is not correct. The question arises, does 
the effect exist Ijefore manifestation or does it not? Or is the manifes- 
tation existent or non-existent prior to the activity of the agent. The 
manifestation cannot be existent prior to such activity, for then that 
activity will be purposeless, and it would follow that the effect should be 
ever pereeptible. .Moreover, this would result in removing the distinction 
between the eternal and non-eternal things. If it be assumed that one 
manifestation requires another manifestation to account for it, then we are 
driven into o regrestut in infinitum. If it be held that manifestation is 
non-real (Asat) then we lapse into the theory of the asat-kAry v4da ; according 
to which the effect does not exist Itefore its origination. Therefore the 
pflrvapak§a is that the effect is different from the cause, and that activity 
of the agent is not necessary for the production of the effect, if the effects 
were unreal. Therefore, the Naiy&yikAs hold that from a material cause, 
which is Asat, is produced an effect which is Sot. 
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(SuHMnla ). — ^This vieir of the Vai^efikAs is refated by tbe author 
in the following sfitra : — 

sOtra n. L M. 

H ^ n n« « 

Tat| therefore/ from that, from Brahmao the cause of the world. 
llWf^ Ananyatvaiu, a non-difference, the identity. Arambhana, the 

word arambhana as found in the Clih. Up. viflfri: l^bdadibhyahy from the 
words the beginning of which is the term Arambhana, 

14 The noQ-diflFerence of the world from THAT 
(namely, from Brahman is established in those verses of 
the Chh. Up.) which commence with the word Arambhana 
—150. 

OOMMBNTART. 

The word I'at means from that, namely from Brahman, the material 
cause of the world, and who po-^sesses two daktis called the Jlva and 
Prakfiti, the Spirits and Matter. This world is verily an effect, which is 
not stall anything other than its canse, namely Brahmap. How do you 
know this ? We learn it from all those passaged which commence with the 
word Arambhana. We give those passages below : — 

^ vRi f ftvtar «« mnic? n I 

^ ^ nfimr i q wi r w't 
ijif irnwiff mniftvnf i 

(1) HariS, On, Thera lived onoe Svetaketa A raiieya (the grandson of Aruijw}. To 
him his father (Oddilaka, tho son of Arti na) said: **dTetaketa, go to school ; for there is 
none belonging to our raoe, dariiag, who, not having stndied (the Veda), Is, as it were, a 
BrAhmaiia by birth only. ” 

(4) Having begun his spprentieeship (with a teacher) when he was twelve years of 
sge^ Svetaketa returned to bis father, when he was twenty-four, having then studied sll 
the Vedas, conceited, considering himself well-read, and stern. 

(8) His father aaid to him : ** Svetabetu, as yon are so conceited, considering yourself 
so well-read, and so stern, my dear, have you ever asked for that instruction by which we 
hear what cannot be heard, by which we perceive what cannot be peraeived, by which we 
know what cannot be known ? 

3 «inv> e Mei4is<i1Ri4iw usra* Mr 

sa w i f f smm i fVwtr rwW \ i 

(4) * What is that instruction, Sir ?' be asked. The father replied : ** My dear, aa by 
one clod of clay all that is made of clay is known, tho difference being only a nam^, arising 
from speaoh, but the truth being that all is clay ; 
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«nii ^iPwl wlHiVlf fHi mfUli iWInS) l(<IW^K^HIi IV^iIm 

mww >nn i ^w q m ^i. 

(0) * And M, my dear, by one nugget of gold all that is made of gold Is known, the 
diflbrenoe being only a name, arising from speech, bat the troth being that aU is gold ? 

q<n <i«r«[f»«ZM fdf «i<dKiS fkfr«n wi i ww i S 

fkeib mskvfvvrasnRtv Am e vitAr i ^ i 

(6) * And as, my dear, by one pair of nail-scissors all that Is made of iron (kArfhni^ 
yasam). is known, the difference being only a name, arising from speech, but the troth 
being that all is iron, thus, my dear, is that instruction. ' 

w I ^ k ^raeiMk «nrao)i 

ikikskr iiw An^ tnini I V I 

(7) The son said : * Sorely, those venerable men (my teachers,) did not know that. For 
If they had known It, why should they not have told it mo ? Do you, Sir, therefore tell, me 
that.” * Be it so,' said the father. 

oka Ank^nn viAA * *des v|wiii nsikii i 

That which is Being (<.e., this world which now, owing to the distinction of names 
and forms, bears a manifold shape) was in the beginning one only (owing to the absence of 
the distinction of names and forma). He thought may I be nunv, may I grow forth.— (Ohb. 
YI. 1 8.) 

The whole of this is thus eiplained by lUmAnnJa For these texts prove the non- 
difference from Brahmap of the world consisting of non-sentient and sentient beings. 
This is as follows. The teacher, bearing in mind the idea of Brahman constituting the sole 
cause of the entire world and of the non-differenoo of the effect from tho cause, asks the 
pupil, * Have you ever asked for that instruction by which the non-heard is heard, the non- 
perceived is perceived, the not-known is known *; wherein there is implied the promise 
that, through the knowledge of Brahman the general cause, its effect, i.e., the whole Uni- 
verse, will be known ? The pupil not knowing that Brahman is the sole cause of tho 
Universe, raises a doubt as to the possibility of one thing iwing known through another, 
* How then. Sir, is that instruction ?* and the teacher therenpon, in order to convey the 
notion of Brahman being the sole Universal cause, quotes an instance showing that the 
non-difference of the effect from tho cause is proved by onllnary experience, as by one 
clod of clay there is known everything that is made of clay ?' the meaning being * as Jars, 
pots, and the like, which am fashioned out of one piece of clay, are known through the 
cognition of that clay, since their substance is not different from it. ' 

In order to meet the objection that according to Kanada's doctrine the effect consti- 
tutes a substance different from the cause, the teacher next proceeds to prove the non- 
difference of the effect from the cause, by reference to ordinary experience ' Kdchdmmbhn- 
pam vifcuro tidniadheyam mrittikety em safynm.” Amiiibhanam must here bo explained as 
that which is taken or touched (a-rabh-a-labh ; and *alambhah sparsahimsayoh*) ,* compare 
Panini III, 8, 118, as to the form and meaning of the word. * VAohS,' ** on account of 
speech," we take to mean " on account of activity by speech" ; for activities such as the 
fe ebing of water in a pitcher, are preceded by speech, * Ketch water in the pitcher,' and 
so on. For the bringing about of such activity, the material clay (which had been men- 
tioned Just before) touches (enters into contact with) an effect (viklra), i.c., particular make 
or configuration, distinguished by having a broad bottom and resembling the shape of a belly 
and a special name (nfimadheya), vis., pitcher, and so on which is appliecf to that effect ; 
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or to pat it dUtorently to the end that eertein eetiTltiee nej be eeeonpliebod, the tnb- 
■tenee eUy reeel?ea e new eonflfnnition end e new name. Henee Jem end other things of 
elejr or eley (uflttlke), ie;, ere of the eubetenoe of elejr, only, thie only is troo (eetyen) 

known through enthorltetlTe meene of proof, only (oTe) beoeuee the edeote ere not 
known ee diferent eabetenoee. One end the eeme eubetenoe, therefore, eueh ee oley or gold 
giree oeeeeion for different Ideee end worde only ee it eeeumee different oonlignretion, jnet 
ee we obeerve thet one end the eeme OcTedette beoomee the objeet of different ideu end 
terme end given riee to different effeote, eeoording to the different etegee of life, yonth, old 
age, which he hen reeehed. Tho feet of our oeying * the Jer hee periahed* while yet the 
oley pemiate, wee referred to by tlie PArvepekf in ee proving thet the effect ie aomething 
different from the ceiiee, but thie view ia dieproved by the view held by ua thet origination, 
deetrnetion, end ao on, ere merely different ateten of one end the eeme ea eeuNel anbetenoe. 
According ea one end the name aubateiice ia In thin or thet atete, there belong to It differ- 
ent terma end different eetivitien, end theae different atatea may rightly be viewed an 
depending on the activity of an agent. <Dr. Tbibent.) 

If it be held that the pot is dilFerent from tlie clay, there would arise 
objections aa to their having double weight, Ac. The weight of a lump of 
clay being one unit, and that of the pot another ; when it ia weighed in 
the balance, the weight ought to be doable. (But tlie jar does not show 
any increase of weight. Thus the substance remains the same. The jar 
is not the lump of clay plus jar, but the same lump). So also in other 
respects. (The chemical analysis of jar ahows the same materials as that 
of the lump of clay.) 

The jar is not an effect like the illusion (vivarta) of silver in the 
shell. For silver is found to exist separately as a distinct substance from 
the mother of pearl. 

Thus also is answered the objection of those persons who say that 
tlie word fft * iti’ in mrittikd iti era eatyamia useless. 

Nor can you say that the theory of manifestation (abhivy kti) has 
no scriptural authority for it. For we find in the Bbkgavaia Purfirui the 
following 

wvA amntciH i 

vSiwm wv bte vdiMr I 

** At tbe end of the Knlpt, the ■elMamiuoas Lord mani/eefed (tbhivynnak) this world 
which was covered with blinding darkncM wrought by Time, through His aelf-luminious 
Power (Chitaaktl).” 

Nor is this theory open to the two objections of (1 ) accomplishing 
a thing which is already accomplished, (2) and regresaus in inrmitum. 
For it is not acknowledged by us that manifestation existed prior to the 
activi^ of the agent. Nor do we acknowledge that one manifestation re- 
quires another manifestation to manifest it and so on. 

Says an objector : — If so, then you are open to the objection of 
maintaining the theory of asatkarya (namely, that tbe effect does not exist 
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Ijefore its origination). For the activity of the agent manifests the effect 
which did not exist before : and thus the activity of the agent creates the 
effect. To this we reply, this is not so. The activity of the agent produces 
manifestation, but does not produce the effect~for the manifestation is 
not effect. The effect is that which has the power of self-manifestation. 

Manifestation is proved by the substratum of which it is the mani- 
festation. In other words, the manifestation of the substrate constitutes 
the manifestation of the world. But the manifestation in the form of 
sansthAna Yoga is a constant manifestation and thus there is no fault in 
the theory set out by us. On the other hand (hose who maintain that an 
effect is tlie result of a cause which is Asat or non-existent (in other words, 
that an effect is altogether different from its cause) are wrong, because it 
is not capable of any proof and is self contradictory. For if it were so, 
then the result will be as follows :-~the effect will be non-existent before 
the activity that manifests it, and consequently anything would be the 
effect of any other thing, and everything would produce the same effect and 
everything would come out of everything else. Since non-existence is 
present everywhere, and an effect before its manifestation is noli-existent, 
according to you, therefore an effect can be produced from anything. Thus 
not only oil would be extracted from sesamuin, but we shall get milk from 
the same seeds also. Because oil being non-existent in the seed, and being 
the result of the activity of the agent, milk may be extracted, likewise, 
from the seed by the same activity. Moreover the theory is open to 
another objection. If the effect were altogether non-existent prior to its 
orgination ; then production of a thing would be agentless. Nor can you 
say that some energy inherent in the cause would regulate the particular- 
effect which that cause would produce, for there can be no relationship 
between an existent cause and a non-existent effect. 

Moreover we have the following dilemma also : — Does the origination 
originate itself or does it not? If the First, then there is regressus in 
infinitum ; for one origination we require another origination to originate 
it, and so on. In the second alternative the effect being non-existent and 
non-eternal, the origination becomes impossible. Thus both these 
alternatives are wrong. It would follow also that we must pe]*ceive an 
effect always or must not perceive it at all. If you say origination being 
itself an origin, what is the necessity of imagining another origin for it ; 
then we say it is the same thing as the theory of manifestation ; and in that 
case the theory of origination and the theory of manifestation become 
identical. 
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The author now shows from further arguments that the effect is 
noil-different From the cause b}' the following aphorism : — 

dOTRA 11. 1. 15 

II R I t I tvi II 

BhSve, in Uie existence, in the alternative that the effect exists. 

Clia, and. Upalabdheht because of the perception. 

15. And because in the effect is perceived the cause. 
—151. 

GOMMBNTARY. 

In the effects, like a jar or a crown, we perceive the existence of the 
clay or gold which are the causes of the effects called jar and crown. In 
fact, the i-ecognition of the clay, etc., in the jar, etc., would not have been 
possible, had the effect been absolutely diffeient fi-om its cause. An 
objector may aay, but we do not recognise the cause in the elephants, 
horses, etc., which are produced^froiti the Kalpa tree, for tbei'e is nothing 
in common between the tree, and its eife'^t, horses, elephants, etc. To this 
we reply, that there is no force in this objection. Hem also there is the 
recognition of the cause in the eflfect. The Kalpa tree is a physical 
object, and so also are the boi-ses aiul elephants ; tbemfore, as far as the 
physical matter is concerned, the recognition is possible. But— says an 
objector— there is no recogiutioA of fire in the smoke and smoke, being the 
effect of fire, ought to show fire in it. To this we reply, that smoke is really 
the elf^t of damp fuel, which when coming in contact with fire throws off 
its earthy particles, in the form of smoke. That the smoko and the fuel 
are identical, and that we can recognise the Fuel in the smoke, is proved 
by the fact tliat smoke has smell as well os the fuel, and the smell is 
generally of the same kind as that of the fuel. 

sOtra iM-ie. 

II R I t I II 

SattvAi, because of the existence, er, Clia, add. mn, Avaraaya, of 
the posterior, namely, of the effect which is posterior in time to the cause. 

16. The effect is non-different from the cause, because 
it is existent in the cause, identically even, prior to its 
manifestation, though ijj time it is posterior. Or, because of 
tho existence of the effect, which is posterior in time to 
the cause, in which it exists, even from before, as an 
identity. — 152. 
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OOMMBNTARY. 

The effect is non-different from the cause for this additional reason 
also that before its manifestation it exists in latency in the cause. Thus 
says the ^riiti : — ** Being only was in the beginning.*’ So also says the 
Smriti:— 

eiMHr ^ q«i¥<^ <rar I 

«iqr %nr«rar «a(« I 
vnm fRcft % iii^ia4AvRiM*it i 
n^iilflvraiitiinnv vf^nraw i 
fwnr fsniffBBQi moft i 

fnncnv lAitHtKiiPv % ii 
« « a«i< ^ vi^i 
fpw ^ fMfv II 

As ia the seed ot barley, there exists in latency, the not, the stem, 
the leaf, the bud, the carpels, the oraiy, the flower, the milk, the rice, the 
husk, and the seeds; they manifest out of the seed when they get pnqwr 
conditions and materials to manifest them. 0 best the sages ! Similaily, 
in innumerable karraas exist all bodies of Devas and others. When tbqr 
come in contact with Vi^pu energy they get into manifestation. Verily 
that Vif^u is the supreme Brahnup from whom proceeds all this 
universe, from whom ia the sustenance of this universe and in whom is its 
dissiflntion. 

We can get oil only from sesamnm because it exists in the seed, 
though in latency, but not from sand because it does not exist in it Both 
in the world and in the Brahmap the existence is the same, and because in 
Brahmap everything exists so it can come out of it We have already 
established previously tlie identity of the effect with the cause even after 
the origination of the former, in the next two aphorisms will be estab- 
lished the same identity of the effect with the cause, even after the 
destruction of the effect and its merging into tlie oanse. 

a&Tiu IL 1. 17. 

Vif. Aut, non-existent. ipHuiVi Vypade^t, because of the designation. 

Ns, not. gA, hi, *b«»- ^ Chet, if. w, Na, not. Dharma-anurepa, 

on account of another attribute. SlfdNiff Vikya-fc^t, because of the 
complimentary passage. 

17 . If it be said that the effect does not exist in the 
cause after dissolution, because there is a text designating 
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it as non-being, we reply it is not so, since the word Asat or 
non-being refers to another attribute of the effect and does 
not mean absolute non-existence, as would appear from the 
complementary passage of that text. — 153. 

COMMINTART. 

An objector says Let it be so, but we find the following passages 
also in the Sruti 

Asat was this verily in the beginning.— Taitt. Up.^ 11. 6. 1. 

Here we see that tlie effect is called Asat or non-being, and conse- 
quently the effect does not exist in the cause at the time of pralaya, and 
vanislies absolutely. To this objection we reply that this is not so, for the 
word Asat used in that passage does not i-efer to absolute non-existence, as 
you take it to mean, but it refers to another attribute of the effect, 
namely non-manifestation. The word Sat and Asat should be under- 
stood as referring to two attributes of one and the same object, namely, 
to its gross or manifested condition and subtle or unmanifested condi 
tion. An object existing as cause is in subtle condition, and existing 
as effect it is in gross condition, therefore the word Sat means the gross 
condition of an object, and Asat means the subtle condition. Thus the word 
Asat here refers to the subtle condition of the object and is the designation 
due to another attribute of the object as different from the gross condition. 
But how do you explain the word Asat which literally means non-being as 
meaning here the subtle condition. We do so in order to make the sense 
of the passage consistent with what follows in the same text. For further 
on we find the following :—( We give the whole passage hei-e in order to 
understand the reasoning), 

^ ^ I 

Amt indeed was this in the beginiiinaf trooi it verily proceeded the Sat That made 
itself its Self, therefore it is said to be aelf-niade. 

The words '*Asat made itself its Self" clears up any doubt as to 
the real meaning of the word Asat. For if the word Asat meant absolute 
non-being, then there will be a contradiction in terms ; for a non-beipg 
can never make itself the Self of anything. Similarly, the word Aslt” or 
“was,** becomes absurd when applied to Asaf, in the sense of absolute 
non-being, for absolute non-being can never be said to exist and was 
means existed. An absolute non-being can have no relation with time, 
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pMt or present, nor can it have any agencqr as we find in Uie eentence “ It 
made itself its Self.” Therefore the word Asst here should be explain- 
ed as a snbtle state of an object. 

80nun.Li8. 

II R n Me: II 

fteYukieb, from reasoning. neeimUf ^bda-antarAt, from another text of 
the Vedas. ^ Cba, and. 

18. Being and non-being are attributes of things, as 
is proved by reasoning and other text of the Vedas. — 154. 

OOMMSHTARY. 

The cause of onr thinking and saying ” the jar exists ” is the fact 
that the lun^p of clay assumes a particular form of a neck, hollow belly, 
etc., while the material remains the clay only. On the other hand we 
think and say “ the jar does not exist ” when the clay takes a condition 
opposite to that of the jar, namely, when it is broken into two pieces, etc. 
Therefore, existence and non-existence, when applied to objects, show their 
different conditions only, and non-existence in this connection does not 
mean absolute non-existence. The Smyiti also declares the same fact,- as 
we find in the Vifhpu PurApa : — 

nil ^ vm iwnllwtT n 

The eley swanM the forni of • Jer, the jer become* »])ot«heWI,wbleb In Its turn, 
when broken into pleoes, ms; be redneed into powder se dost, bnt tbe elsy lemain* tbe 
seme in nil these eonditions. The farther snsiysi* of tbe duet would redneo into stom of 
the pbjeiosl plane, bnt the mutter nerer Tsnisbes. 

Therefore the reason is this that we do not perceive any absolute 
non-existence of the jar and when we say tliat the jar does not exist, we 
only mean that the jar has been resolved into its two halves or into 
a still more fine condition ; there is no absolute annihilation of the jar ; 
this is the reasoning or yiikti. 

The word Aeat being thus explained, the word Sat is its opposite, 
and thud non-being and being really mean the snbtle and gross sUte of 
matter. 

As regards the other text, we find it in the well known passage of 
tbe Chhdndogya Upanifhat : — 

The being alone existed in tbe beginning, one alone without a second. 

Thus both through reason and authority of the Vedic text, we come 
to the conclusion that the tvord Asat used in the Taittiriya passage does not 
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mean absolule non-existence, like the non-existence of the horn of a 
hare, but it means the subtle condition into which all objects are resolved 
at the time of pralaya. When this world merges into the supreme 
Brahroap, in a very subtle state, that condition of the Universe is called 
non-being or Asat, on account of its extreme subtleness* llierefore we 
oome to the conclusion that even prior to its origination the world existed, 
and thus the effect is not different from the cause, but is the cause in a 
different form. The saying non-being can never come into being 
because of the impossibility, nor being can be the result of the activity of 
an agent, because of the futility of such agency, but the whole process of 
creation is an indescribable mystery ** is a wrong statement, and proceeds 
from not understanding the true significance of the woi^ds ' being* and * non- 
being’ as applied in the Upani^ats. For there does not exist something 
inezplainable different from Sat and Asat namely the mtyk of the HAyA- 
vAdins. The latter hold the theory that mAyA is neither being nor 
non-being but something different from both and is utterly inconceivable. 

The author now gives some illustrations, in order to confirm the doc- 
trine that effect is something real and is not different from the cause. 

sOTRAII.Lie. 

II q 1 1 1 1 II 

Patavat, like a piece of cloth. ^ Cba, and. 

19. And as a piece of cloth is not different from, its 
threads, so the effect is not different from its cause. — 155. 

COMMENTARY 

Aa the materials of a piece of cloth existed from before in the form 
of thieade, and as these threads, when arranged in a particular way leogth- 
wiae sad crosswise manifest the cloth, similarly this whole universe existed 
as the subtle energy of Brahms^, and when Bruhmap desires to create, it 
manifestation as the external world. The word “ And " of the 
SAtra shows tliat other illustrations like the seed and the tree may be given 
here also. 

86TIIAII.I.20. 

iM n I q® II 

ENT Yatha, as. <1 Cha, and. enift: Prapadi, the viral airs called Pra^a, 
apana, vyana, samana and udana. 

20. And as the different vital airs are modificationB of 
the chief Prfi^a, so the effect is not different from its cause. — 
156 . 
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OOMIIBNTARY. 

As in Yogic trance induced by Prft^AyAnia or control of breath, all 
the various life functions such as respiratory, digestive, etc., cease for 
the time being, and these separated functions known asPrA^a, ApAna, etc., 
merge in the main Prs^a, and exist in latency in it, but when the Yogi 
conies out of the trance, these functions manifest themselves and come out 
of the same chief PrAna, and take possession of the various organs such as 
the heart, lungs, etc., and manifest their different functions ; similarly at the 
time of Pralaya, die universe loses all its specific differentiations and 
merges in the subde energy of Brahmap, but exists in Brahmop in that 
aspect, and at the time of new creations it emerges from Him, because He 
desires to create, and then assumes different forms called the PradhSna, 
the Mahat, etc. 

The word ** and in the Sfitra indicates that the last illustration of 
the piece of cloth, and the present one of the life functions, should be read 
together as one illustration. In fact, there are no illustrations anywhere 
with regard to the theory that the effect is something non-real, and different 
from the cause (Asat-kirya-v&da). No one has ever seen the birth of a son 
of a barren woman, nor the sky-flower, for these are contradictions in term. 
Therefore Brahman, though one only, has two energies, the subtle and 
the gross, the one consisting of all the aggregates of egos (Jivas) and the 
other of all the aggregates of matter (Prakpti). In other words, Bralima^ 
has two energies called Spirit and Matter, and possesRing these two energies 
Brahman Himself is thus themateiial caiiRe of the universe, and oonse- 
qnently the universe as the effect is not different from the Brahma^, but 
has Brahma^ for its Self. Thus is established the proposition that the effect 
is non-different from the cause. But Brahman, though manifesting as an 
effect, retains through His mysterious attributes, all His powers in their 
fullness, that He possessed Ijefore manifestation. The manifestation does not 
cause any decrease in Brahman. As says the Sinfiti (Vi^nu Purfina.) 

” ITQqWH Rvl HWn Wp I ■ntmW W AfWIiW 

OiB, ■slaUtion to that adorsblo Lord TSsndoTa, than whom there ia nothing greater 
bet who is above all this universe. 


Adhikarana IX. — Brahman, the operative cause. 

lu the Sdtra 1. 4. 23, it was shown that Brahmaa was the material 
•a well as the operative cause of the universe. In the Sfltra II. I. 6 
iad the rest have been answered the objections raised to the view that 
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Brahma^ was the material cause of the universe, and by answering 
such objections, the author has strengthened the former view. He now 
confirms the latter view also, by showing that none but Brahman is the 
opera ti\ne cause of the universe, and he answers the objections of those 
who hold that Mukta Jivas are creators of universes. 

One side holds the view that Brahman is the operative cause of tlie 
universe, because of the texts like the following 

scivhdlsrf 

He is the agent. He is the Lord and He is the Creator. 

The other side who hold the view that Mukta Jtva is the creator of 
the universe, quote the following text in support of their position 

WfPtf qBvrfif 

All beings arise from the Jiva. 

They maintain that if Brahman were the Creator of the universe, 
it would detract from His perfection, because the world is full of imper- 
fections. Therefore, they maintain that Mukta Jivas alone create the 
universe. 

Thus arises the doubt— Is God the Creator of the univeiee or is 
some highly developed Mukta Jtva its cause, because we find texts sup- 
porting both positions ? 

This doubt the autlior removes by the following sfitrn, showing 
that no Jtva, however high, can ever produce the universe. 

^ 1 1 nt H 

flfC Itara, of the others. Of those who maintain the view that the Jiva 
is the creator of the universe. Or ** itara ** may mean “of the other, namely, of the 
Jiva as agent of ihe universe.” VjapadeiJar, from the designation. f|ir 

Hita, good, beneficial Akaraoftdi, not creating, etc, Dosah, 

imperfection, fault, gsr^:, Prasaktih, result, consequence. 

21. If the other view be held that Jiva is the creator 
of the univei’se, then the result would be, that the creation 
would be liable to the objection that the Jiva creates inten- 
tionally that which is not beneficial to it — 157. 

COMMENTARY. 

Those who hold tlie view that Jiva is the creator of the world must 
answer the objection why does it create a world which is not beneficial 
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to it.*' If roan createa the worid, why does he create it full of iroperfeo- 
tione, through which he auSera. If roan is the master of his own destiny, 
and there is no Lord to award the results of good and bad actions, and 
if man alone was the creator of his world ; then he certainly would not 
create it such, which he knows would be painful to him. 'J'he world, 
therefore, is the ci'eation of no man, because we find that it has the fault 
of not doing that which is beneficial to man ; on the contrary doing 
that which is uon-beneficial to him. Thus no man willingly wants to 
labour, etc., but the conditions of the world are such, that no man can 
live in it without labouring and undergoing troubles, etc. The world, 
therefore, is not the creation of any man. No wise and independent 
peieon is ever seen to create his own prison-house, like* the silk worm, and 
after creating such a house enter into it wilfully, to suffer all the miser- 
ies of confinement. Nor does any human being, being himself pure, 
would voluntarily enter into a body full of all impurities. The man, prior 
to creation, being supposed to be free and pure, voluntarily confines 
himself into a body of flesh, full of impurities ; and ente» into a self-created 
world whei*e he has no freedom of action. Nor has any one ever seen 
any Jiva to create the Cosmic matter called Pradhina or the matter of 
the Buddhic and Ahankiric planes, nor the matter of the physical plane 
even. Fire, air, ether, etc., are the production of no man. In fact, the 
brain of. roan reels in even contemplating the wonderful organism of this 
univene. Therefore, the theory that the world is man-made is wrong. 
On the other hand, it is Ood alone who is the Creator of the universe, and 
the objection why He has ci'eated the world full of imperfections while 
He Himself is perfect, will be answered later on. 

But an objector may say that if Biuhman be the creator, then He also 
is liable to the objection of creating a world full of misery, and with 
gi-eat effort, and after such creation He has entered into it and thus He also 
voluntarily creates a world of misery, and then entering into it, lives in 
it. To this the author replies by the following sfitra 

SOTRA 11. 1. IS. 

^ 1 1 1 u 

Adhikam, greater than the Jtva, Brahmag is greater than the Jiva. 
g Tu, but. Dr Bheda, difference. Nirdedit, because of the pointing 

out. 

22. But Brahman is greater than Jiva, because the 
scriptures declare His difference from the Jiva. — 158. 
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'Die word sets aside the doubt above raised. Brahma^ is 

/y^asater than man, because He possesses vast power and consequently is 
something infinitely superior to man. The entering of the Brahman into 
the world which He creates is no bondage to BraliiimD, while the entering 
of man into the world, if created by the man himself, is a cause of bondage 
of man. The difference between man and God is distinctly taught in the 
scriptures. Thus in the Mnndaka Upaiiisat :-~(3. 1. 2) 

^ «NSr fsunit i 

11^ uSm ^ niR i ii 

Though leatud on oue and the sauio tree, tho Jiva bewildered by the Divine Power 
sees not the Lord and so grieves. Out when he sees the eternally worshipped Lord and 
Hia glory, as separate fro«n himself, then he bocoiues free from grief ('and At for Mulctl). 

Tliis verse clearly shows the difference between the Jiva, full of 
sorrow and delusion, and the Supreme Self, full of great lordliness and 
glory. 

So also in the (JitA (XV. 16 and 17 verses) : — 

jvh eUc ewwiR « I 

ett viq% I 

^ brnrasihiw bvct i 

There aie two sorts of divas in this world, the bound and the free ; the 
bound are all these beings, and the free are those who rest in the ttock of 
ages. 

'rhe Highe»st Pam?a is verily Another, declared a.s the Supreme 
tSeU, He, who pervjiding all, sustaineth the three worlds, the indestruc- 
tible Lord. 

Similarly, in the Visnu Parana (Book J, Chap. II, Verees 16 & 24): 

TOI fi[ ^1 TO! I 

1 ggjfff fill 

He who ia higher than matter (PradhAna), Jivas, manifested world and time, He is the 
highest Viyiui, about whom tho scriptures declare " The wise see tho highest pure form 
of that Loi*d Yifiiu.” Matter and Jiva arc distinct from Vifnii though they are also 
two aspects of Him. That aspect by which the Lord brings about the union of spirit wiMi 
matter, at the time of creation, and their separation from each other daring dissolution, 
is called Time. (Thus the supreme Vifnn has four aspects, the root of matter called 
PradhAna, the root of spirit called Piiru^a, the manifested universe called Vyakta and the 
time called KAla). 
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Similarif, in the fihAgsvat PnrAQa : — 

This it the glorjr of the Lord, that Hit deToteee, thoogh planged in til deflUog matter, 
are not deAled by its oontaot, nor boand by her energtoi, beeanse their mind it always 
refuged in the Lord. 

Moreover in the sQtra I. 2. 8, it has been shown that the Lord 
though Kving in the world and in the Jtvas is not tainted by this contact. 
Thus the Lord possessed of inconceivable and infinito power creates the 
world by His mere will, enters into it in order to sport in it, and with 
it ; and when it begins to decay, He destroys it and rejuvinates it, just as 
a spider. By such a creation, etc., of the world, there does not accrue to 
the Lord the slightest taint. 

An objector says : --.Man and God are however one in essence, the 
difference betweeen them is that of degree alone, just aa the difference 
between the space confined within a jar and the infinite space outside it. 
Sp<ace is one and not different. To this we reply, it cannot be so, because 
we do not admit that the supreme Brahmaii is liable to division or limita- 
tion like space (we cannot cut off a portion of Brahma^ and say the so 
much is Jiva and the other is Lord). Nor is the Jiva and Brahman related 
like the i*eflection of moon in the water and the moon in Heaven. Reflec- 
tion no doubt does not possess all the glory and the perfection of the 
original and man being a reflection of God is lower than God, but essen- 
tially the same.” But we do not admit this, because the l.iord being form- 
less, it is impossible that there should be any reflection of Him. Reflec- 
tion can be of inatter only, no one has ever seen the reflection of spirit. 
The third illustration, given by the Advaitins that of the King s son is also 
inapt. A king’s son brought up among the shepherds, considered himself 
so and never knew his lineage. Once a wise man passed that way 
and told him thou art not a shepherd s child but the son of the king. 
No sooner he heard it, his delusion vanished and he realised his own 
greatness. Similarly, so long as man is overpowered by ignorance, he 
thinks himself man, but when knowledge comes, he knows that he is God. 
To this we reply, that God being one, according to this theory, and man 
being es^ntially God, the delusion which a man is under must be the 
delusion which affects God, and thus it detracts from the Omniscience and 
Omnipotence of God. There e.xi$ting no other being but God, the igno- 
rance which makes man thinkh imself separate from God, and a distinct 
individuality, must be an ignorance indwelling in God Himself. God is 
thus subject to delusion and illusion, 
e 
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TO I WH Atfmadivai, like stone etc. ^ Cha, and. nf Tat, of that. 
l y s R l * Anuppatti^, impossibility. 

23. And as stones, etc., are not creators of the uni- 
verse, so the Jtvas, which are equally finite, have no power to 
create the world, for it is impossible that any J!va should 
create the world, just as it is impossible for a piece of iron, 
wood, etc. — 159. 

COMMENTARY. 

The Jtva though sentient is as much non-independent as a piece of 
stone, or wood or iron or a clod of clay ; and consequently it is not possible 
for such a Jlva to be the creator of the world out of himself. The ^ruti 
also says that the I/>rd is the creator as the following text - 

wiw nftit fiffRf I 

** Re ie the mler of ell beings. He ie within erery body. ’* 

Similarly, GitA also says : — 

tiw 

linewni sraiif i 

** 0 Aijnna, this Idwara, dwelling in the hearts of men, makes them 
work by His mysterious power, and causes them to revolve, as though 
mounted on a potter’s wheel.” 

sOtra II. 1. 14. 

^ WMftr II R 1 1 M 

Upasaiiihara, completion, bringing to an end. fihrf Dir^anht, 
because of the seeing. Na, q not. lti\ thus. ^ Chet, if. g Na, not. 

Ksira-vat, like milk. The word gg has the force of an instrumental 
case here : See SOtra of Panini. get Anr, Ac it Hi, because. 

24. If it be said that Jtva is the creator because we 
see him bringing to conclusion many acts, we say it is not 
so, as is the case with the milk. — 160. 

COMMENTARY. 

The Jlva is not perfectly inert like a piece of stone, etc., he has the 
power of action, because we see liitu bringing to a finish any act that he 
commences. Nor is this agency of the Jlva a delusion, because there is 
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nothing to show that the Jiva is not the real agent in the acts that he does. 

If it be said let the Jiva be an agent, but he is an agent only subordinate 
to the will of God, we reply it is not so, for we have fiiet to imagine a 
God, whom we do not see in the world, and next to add further that he is 
the mover of all other sentient beings of the world ; tlie theory therefore 
that God is the inciter of all souls to action is wrong, on account of its 
very clumsiness. Therefore, die Jiva himself is the agent, through his 
own self-initiated activity, and not because he is impelled to action by any 
external laws. 

To the objection raised in the last paragraph the author replies 
by saying, it is not so, for as in the case of'milk. Because the Jiva has 
the power of agency only so far as the cow produces milk. The cow has 
no power of her own to produce milk, for the production of milk is not 
a voluntary act of the cow. It is the prina force that is primary agent 
in the production of milk, as says the Snipti, “ it is the pra^a that 
changes the food into various humours of the body such as chyle, milk, 
etc.’-' Similarly, though we see the Jiva producing some effect, yet he is 
not independent in his act. The primary agent is the supreme Lord. 
This will be futher explained in Sdtra II. 3. 39, where it will be shown 
that the activity of eveiy Jiva proceeds from the Highest Self as its 
cause. 

If it be said that we do not see the hand of God in the acts of men, 
to this the author answers by the next SCitra. 

sOtra n.i.». 

II ^ M I H 

Deva-adi-vat, like devas and the rest. The word Vat has the 
force of sixth case here, hi, thus. Another reading is. Api, *also.* 
Loke, in the world. 

25. Gkx), though invisible, is the creator of the world, 
just as the devas, thou^ invisible, are- seen to work in the 
world. — 161. 

OOmiUlTABY. 

OevM like Indrs, etc., are not visible, jet we see their activities in 
the world, each as the prodnetion of run, etc. Similarly, Qod thongh not 
pereeptibie in the world, is tbe unseen creater of it 

The author now gives another reason to show the abeuidityof 
bidding any Jiva to be the author of the nnivetae. 
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■Otra n l m. 



IT m 1 1 ui n 


pv Krittna, entire, complete. OTI% Praaaktiti, employment, activity. 
Amw Niravayavatva, without form, without membera, indiviaible, without 
parta. paf ^hda, text, Vyekopa^ contradiction, violation, atultifi* 

cation, er Vk. or, 

26. Either the Jlva is entirely absorbed in every 
activity, or else there would be a violation of the text that 
Jlva is without parts. — 162. 

OOMMllTTkRT. 


He who holda the theory that the Jlva is the creator, must accept the 
concloaion that itiaamuch an the Jlva is witliout parta, its entire self 
is present in every act. But this cannot ]ye said, because in raising a 
light thing like grass, etc., we do not see the employment of the entire 
force of the Jlva. When tlie Jlva puts his entire self into any action, 
all his power is manifested therein. As in raising a heavy stone,- the 
Jlva puts in all his power, but he does not do so in raising a light straw, 
and so the exertion in raising a straw is infinitely less. Nor can you say, 
that in the latter case, the entire Jtva is not active but only a portion 
of it. Because it is an admitted fact, that Jlva is partless. Tberefoi-e, 
we cannot say that the entire Jlva is present in the act of raising a stone 
but only a portion of it is present in raising a straw. You may say, 
where is the harm if you admit that the Jlva has parts. To this we 
reply that then you will be stultifying all those texts of the scripture 

which declare that the jlvp is without parts, as for example 

This sell is stomis and Is to be known by mind alone in whioh the chief pripa has 
eosipletely withdrawn his Sve-fold aetivitles. The mind of all beings is entirely inter- 
woven by these are prdpas and is oonsegiiently never qolet. Bat when the mind Is 
perfectly pure, then the soal manifests its powers. 

Thus the soul is atomic and consequently partless. As regards 
those texts which say that the world is produced by the Jlva, we have 
already explained that the word Jiva there does not mean the individual 
soul, but the living Lord, lliei-efore, the theory that the Jiva is the creator 
of the world is untenable. 

Now we shall consider whether the above two objections apply 
to the agency of BrahmaB. TI19 objector may say that Brahmap is also 
entire and indiviaible, therefore if in all acts He puts Himself in His 
entirety than in raising straw, etc.. He will employ His entire powers, 
but that is not possible, because it is done by a fraction of His power, 
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or rather it is possible to be accomplished by a portion of His poiyer. 
On the other hand, if He puts in only a portion of His power in any 
activity, then there is violence done to those texts which declare Brah- 
man to be partleas and actionless 

Thus the same two objections apply in the case of Brahmnp being' 
tlie agent, as in the case of the Jlva. To this the author replies. 

bOtia n. I. ». 

II ^ M MVS u 

l^ruieh, from the scripture^ on account of revelation, g Tu, but. 

ISabda, woid. RevfUtion fpnif MdlatvAt, because of the root. 

27 But the above defects do not apply in the case of 
Brahman, because the scriptures so declare it, and the 
Word of God alone is the root from which we learn anything 
about these transcendental subjects. — 163. 

OOMliBItTARY. 

The word “ tu ’* removes the above doubt. The word “not. ” is under- 
stood in this Sfltra, and is to be diawn from IF. I. 24. In the case of 
Biahmil^ being the agent, the above imperfections do not apply. Why 
do we say so, because the scripture dcclaies it to be so, such as: — Brah- 
man is transcendental, inconceivable, pure knowledge and yet He has a 
form, He is possessed of knowledge ; and though He is one, He is mani- 
fold also, and though He. is partless He has parts, and though He is im- 
measureable He is yet measured, He is the creator of all, yet unmodified 
Himself. Similarly, in the Mundaka Upani^ad, 111. 1. 7. 

RwiRf i 

m giran^i « a 

The Lord shines forth as great, divine and inconceivable. He appears as ainmyer 
than the sioalleat, He ia far off as well aa near, and to the diaoeming. He is verily here in 
the cavity of the heart. 

This text also shows the paradoxiddl and transcendental powers of 
Brahman. Similarly, another text says:'- Lord Govinda is without parts, 
is one, His form is mere existence, intellig:eiice and bliss. While another 
text says He has a crown of peacock hair, has a very pleasant form and 
unobstructed intelligence. In the Gop&la Upani^d we read, though one 
He shines forth aa many. In the Man(]ukya Upaui$ad we find Him 
described as partless and yet having parts. 

fpni 
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[Oavinia 


B*wlwlriM>w»aeLoid«s|MrUcMaBd yet Ml ot inanity of perta, ea tke deetioyer 
ofnllblno knowlodce nadUUwfnI, ieTOrilynnefe and no onnelne; ke in verily n Mfo 
and no one dan. 

Shni'iarly in the Kaftiopaiiiaad (U. 31) we find Him described ae 
measured thon({h immeasuresbie : — 

vreMt ^ nfti mAf mftr fiP^n i 

8ittiii|r He goes efer, retting He moroe everywherei who other then my Self it eblc 
io ktow thtC God who it the ditponter of plettore and pain. 

So also Rig Veda, 10 81. 3 (^vet. Up. III. 3) says : — 

fijtt qifnqif « 

ndn ifAwAh ehnfiv f«s% a 
Swaft i w Awti f <tT wr|w i 

OfTiwt tnSr i ^ i 

That one Ood, having Hit eyot, Hit face, Hit tmit, and Hit feet in every place, when 
producing heaven and earth, forget them together with Hit armt and His wingt. 

So also ill dveU^vatara Upanisad, IV. 17 : — 

^ tfifw ei|T Ararat |iA eftAi: I ifriAHr insTS' 

V vrfkiorn^ tiAifi I 

Thia God la the creator of all, it the Higheat Self, He it always present in the hearts 
nf Ben, with heart of love and the mind concentrated, the wiao who know Him verily 
become immortal. 

bo it the creator of all. He it the heart of all, the source of Atman, the Omnit- 
eientp the Creator of time, poatetted of all antpieiout attributes and knowing all. 
HeiatheLordofall maitcr'aiid spirits, He it the Lord of til gnntt. Ho it the cause of 
tranemigratory exiatoneo and releatc, bondage and freedom. 

So also 111 VI. JH:-- 

He ia partleaa and actionlost, pure and taintloss, all peace. He it the supreme bridge 
of immortaUty, He is like Are that remains when the fuel it all burnt. 

These texts of Svetirfvatara Upeni^ad show very distinctly the poe- 
session by the Lord of pon’ers which appear to ns self-contradictory, and 
hence impossible. But in matters titinscendental, we are to be guided 
by ecripturo and not by onr iiiei-e reasoning. 

Bit, says' an objector, are we to renounce our reason in favour of 
scriptttie, when there is pure contradiction, such as the assertion, the fire 
has drenched the cloth. Is not such a statement a logical absurdity? 
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To this the S&tra replies ** l^bda-mdlatvat.” The knowledge of Brahma^ 
aod His attributes being founded on the scripture, and the scripture alone, 
we have uo right to say that the scriptures are illogical, if they describe 
God as having attributes a'hicii are paradoxical. These inconceivable 
attributes must be accepted by us with regard to Brahman, because the 
only proof of Brahma^ is the word alone. Nor is it so mysterious alto- 
gether. We see some distant analogy of it in the inconceivable powers of 
certain gems and charms to produce magical effects. Because a thing is 
inexplicsbie or inconceivable, there is no reason to hold it impossible. 

To sum up : there are tliree sorts of proofs, namely : -sensuous 
(pratyaki^a), inferential (anumAna) and scriptural authority or the word of 
God (rfabda). fn the case of fii*st two kinds of knowledge, there is always 
room for mistake and hallucination. Thus a sensuous perception may be 
a pure hallucination, caused either by hypnotic suggestion or disease of the 
senses. A man may see a person standing in front of him, or the cut off 
head of Chitra, while as a matter of fact this may be all due to pure hypnotism. 
Thus Pratyaki^ or sense-knowledge is not always al)solutely reliable. 
Similarly, the knowledge based upon inference is also liable to error. 
Ordinarily the proposition is true when we say there is no smoko without 
fire but in some ca.ses, the person would not be justified in inferring the 
existence of fire from mere smoke. A great fire, when quenched by water, 
gives rise to a large amount of smoke, a pei-son seeing such smoke and 
suffering from cold may go to the place where that smoke is rising from, 
but will be disappointed when he sees there charred coals and no fire. 
Thus inference is also liable to error. The only proof which is free from 
all these possibilities of en-ors is the word, whether it is the word of God 
as recorded in the scriptui’e or the word of an inspired stige called Apta 
or the perfect, or the word of a pei-son who is competent and honest. 
Thus the statements There is snow on the tops of the Himalayas, there 
are gems in the depths of the Oceans*’ are always true. The word not 
only corroborates perception and reason, it is sometimes independent 
of both, and often declares that which neither reason nor perception 
can ever tell us. Thus a man who has been once deceived by seeing an 
illusory decapitated head may take a real decapitated head to be an illusion. 
But when he is told, from the voice of silence, that it is a real head and not 
an illusion, his ignorance is removed and he gets true knowledge. So also 
a traveller suffering from cold, may be running towards the place where 
smoke is rising, thinking that he will find relief there. But a person who 
knows the real nature of that smoke, may save him from disappointment. 



260 


VBDOfTASdTBAS. II ADBYATA. [Oorinda 


by mying ** do not go there, there ie no 6re, smoke is rising from the fire 
thst has just been qnenched by the rains.” 

The word as an instrument of proof supports and corroborates per- 
ception and inference. Thus a man may hare a jewel necklace on his 
throat, but having forgotten it may be searching it everywhere. But when 
he ia told “ thou hast the necklace on thy throat ; ” he is saved all further 
trouble and anxiety. So also the word is the only means of knowing 
things which cannot be known either by perception or reason, or at least, 
which cannot be known by every man by his own perception and reason. 
Thus the movements of the heavenly bodies and their influences, have been 
declared to us by the astronomers and the experts in that department. 
The word, therefore, of these persons is our only means of knowing when 
a certain celestial phenomenon will take place, such as an eclipse or the 
rising of a comet. Thus here also we see, that the word is a higher means 
of knowledge, than our own perception or reason. In worldly matters, 
the word is admittedly superior in its probative force to perception and 
reason. Much more is it so in matters other-worldly, where we have to 
depend on the testimony of seers and saints, and the highest testimony of 
all, the word of Qod or Scripture. As says the Sruti : — 

” The non-knower of Vedas can never think even of the Supreme.” 
Therefore, the scripture being self-proved, is not open to any objections. 

80TRAII.I.S8. 

mwft fk H ^ 1 1 1 « 

HfSlA Atmani, in the Self, in tlie Lord, w Cha, and. qt Evam, thus. 
Nf^rwr: yichitrSh, manifold, variegated. ^ Cha, and. (| Hi, because. 

28. And thus is the power of the Self, because mani- 
fold objects are seen (to be produced from the tree of all 
desires). — 164. 

GOMMBIfTaRT. 

As from the Tree-of-alHeaires or from the philosopher’s stone pos- 
sessing lordly powers and inexplicable mysterious energy, there come out 
elephants, horses, etc., and as these wonderful creations are mysterious, and 
are credible simply on the authority of scriptures, similarly is the power 
of the Atman, the Lord of all, the Supreme Vi^pu, who gives rise to Devas, 
men, and lower beings. If we can believe, on the authority of scriptures, 
in the wonderful powers of the Tree of-all-desiree, or in the philosopher’s 
stone, why should we not believe, on the same authority, in the mysterious 
powers of the Lord. It is scripture alone that gives us any information 
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of the existence of these iny^rioos things. We do not question, when 
animals come out of the Tree-of-all-desire, whether th^ are created bj 
the entire tree or by a portion of it, or whether any particular part of the 
tree has power to produce any particular animal. We see and mark the 
result, and leave the thing as a mystery, admitting that there is no scope 
for reasoning here. Similarly is the case with the Lord in His creative 
agency. We should not question whether the Lord is activ'e in His en* 
tirety in any particular creative act, or whether it is done by a portion of 
His energy. We must simply accept the statement as we find it. 

The word “ Atmani " is exhibited in the locative case in the sfitra 
in order to show that the Self is the receptacle or support of all effects. 
The second “ cha *' is in order to indicate that when such wonderful things 
are believed by us as the existence of the Tree-of-all-desires, or the philo- 
sopher's stone, why should we hesitate to believe in the mysterious power 
of the Lord. The word Hi '* implies that the facts above mentioned are 
well known in all these Purapas, etc. Therefore, the conclusion is that the 
theoiy that Brahman is the agent of creation, is more reasonable than the 
theory of any Jlva being such agent. The next Sfitra strengthens this 
view. 

sOtra il 1. IS. 

II ^ I t Mi H 

Sva-pakse, in one's own view, in the opponent’s theory that the 
JtvB is the creative agent, krgiq, Dosat, because of the defect of imperfectiona 
sf Cha, and 

29. And because all these objections are similarly 
applioible to your view also, therefore, it is not to be accept* 
ed.— 165. 

OOMMENTABT. 

The objection raised by you to oar theory equally applies to yoar 
theory also. If Jlva is tlie creative agent, does he create with hia entire 
energy or a portion of bis energy. In the case of Brahmap, the objection 
has been answered by oa already, bat in the case of Jlva being the agent, 
there is no poaaibility of getting out of the difficnlty. 

Now the author rsiaea another objection and anawera it. The doubt 
arises whether Brshmap show's any partiality to any Jlva and if so whether 
it ie possible for each a Brahuiap to be the creator. The text aaya 
Bralunap is pure truth, knowledge and infinity. He ie mere being, etc. 

7 
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In these texts we do not find any energy attribnted to Him. It is seen 
that beings possessed with energy or power (^kti) have only the capa- 
city to produce wonderful results, such as a carpenter and others. A man 
may have the whole knowledge of the art of carpentry, but if he has no 
power, he cannot accomplish any thing. To this objection, the author 
answers : — 

sO nun. I. to. 

^ II ^ n I II 

fri Sarva, all, all powers, Upeia, endowed with, possessed with, 

this is a word formed with the affix **trich." The crude form is *‘Upetri/’ 
af Cha, and, alone. ui| Tat, that, the possession of such power. Darda- 

nAt, because it is seen. 

30 . The Lord alone is possessed of all powers, be- 
cause it is so seen in the text. — 166 . 

Commentary, 

The supreme Self alone is endowed with nil sorts of energies (^akti; 
Because we find Vsdic texts to that effect — 
dvet. Up., I. 3 

^ wiisllinijmn i v 

Wlm iN wPt i % l 

They imiiiened in meditation, Saw the self energy of the God, eoncesled in itn own 
qnnlitiet. Who one slone perraden and preaidas orer gll other onnnee, aneh an time, 
nature, deetiny, ete. 

So also dvet. Up., IV. 1. : — 

lf<qr qiRff tlqim 

'* He who, one and without any eolonr, ereatea manyiooloura through Bia manifold 
powers, snd who plsees In them all beneSeial objeota with Hia pnrpoaea hidden, who at the 
time of Pralaya withdraws within Himself the whole nniyerse. Msy He endow ns with 
good understending.’* 

So also Svet. Up., VI. 8 

fniaSni « I d I 

There is no effect and no eanae known of Him, no one ia aeon like onto Him or better. 
Hia high power ia rerealed aa iaanifold, aa eaaentlal, and ao His knowledge, force, snd 
setion. 

Similarly in the Smriti we find Him described as posseting powers 
of various sorts ; such as Vignn ^kti is said to be the highest. 

No doubt these powers are all inconceivable ns says the Sniyiti : — 
He is without hands and feet, His power is inconceivable. He is the Lord 
of Self, not to be found by reasoning, and poasessed of thousands of 
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povrers. Therefore, it follom that Brahmap is the agent in the act of 
creation, etc., because of His being endowed with infinite and inconceiv- 
able powers. The texts declaring that Brahman is the true knowledge, 
bliss, etc , reveal His essential nature, while on the other hand, the texts 
like Hevatma {^akti, etc., of the fivet. Up., declare His manifold powers. 
Consequently the nature of Bnihinan is one which is endowed with 
powers. Therefore in the texts “He willed, etc.,” “He saiv, etc.,” we find 
Him possessed with the power of volition (Sankalpa) and the rest. Both 
sorts of texts— those declaring Brahman, to be mere knowledge, existence, 
bliss, etc., and those declaring Him as willing, thinking and creating, etc., 
—are of equal validity ai.'d authority, because both are iSirutis and there is 
no difference in them as such. 

The author raises another objection and answers it again. 

Brahman cannot be the creator or agent, because He 
has no sense organs. Though Dcvas and others are possessed of powers, 
yet they are seen to be active agents in creation, because they have got 
sense organs and not because they have got merely poweie. But Brahman 
is without sense organs, how can He be capable of world activity. Even 
the same l^vet. Up. (HI. 19) that you have quoted, to prove the possession of 
all powers by Brahman, declares definitely that He has no sense organs : — 

vqiSraitr irem fr i « ISi M w « 

He sees without oycH, He beers without ears, without bands and feet Ho htstona 
and grasps. He knows whatever is knowable, but of Him there is no knower ; they declare 
Him to be the first, and the mighty person. 

To this objection the author replies : — 
sCTRA II. 1. 81. 

II ^ i \ \ \\ ii 

Vi-karacaivfit, on account of the absence (Vi) of instruments of 
(Karaoa) action and perception, that is, on account of the absence of sense 
organs, if Na, not. Iti, thus. ^ Chet, if. g^Tat, that, that objection. 
gSIPlUktani, explained or answered. 

31. If it be objected that Brahman cannot be the 
agent of creation, because He does not possess sense organs, 
then we reply that this objection has already been met by 
the scripture itself. — 167. 

Commentary. 

The objection that Brahman cannot be the agent, because He hae 
no sense organs, is answered by the very text of the Upani,sd quoted bf 
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you to show that He possesses no sense organs. The three verses of 
i^vet. Up. are given below in order to understand the context (i^vet. 
Up., VI Verse 7 to'.9) : — 

nHWiiBi' fiuf nfivr !f \viiw sen Ml i 

^ qqr q^wnifiiyii W n 

troi <■ n gttfinyw»aRi«fi i 
qotn « ii 

)Miii mmn ««r« 

«^»iRniPw> « «f|««i(^(iiit «f«rat 1^1 

We kaow thet Ood who is the edorable Lord of ell the worlds, who it the highest Lord 
of all lords, who is the highest Ood of all gods, who is the Blaster of masters and who is 
Greater fchaa the great one (PrAkpiti)— 7. 

Of Him there exists no (prikpitic) body nor sense organs, nor such activity. There 
is no one equal to Him nor superior. His power is seen to be the highest, and is sung to 
be manifold— the natural powers consisting of knowledge, force and activity— 8. 

There is no master over Him in this world, nor any ruler of Him. ffor is there any 
mark by which He can be known, He is theg^reat cause, the Lord of the lords of the senses, 
there is no* father of Him, nor any lord over Hiur— 9.' 

Note.— The Logoi like Rudra, Brahmi, etc., are called Lords or Iswaras ; ludras, etc., 
are called DevaUs or Gods, Dakfa and other PraJApatis are called Masters or Patis. These 
are the various classes of divine hierarchies. The powers of the Lord are threefold, called 
Jainasakti, Balasakti, and XriyA«iakti. They are innate or svAbbAviki. ** There is no 
mark •of Him" means, there is nothing in this world by which His existence and powers 
can be inferred, they are known only through revelation. 

Though in the verse beginning with *'He has neither hands nor feet, 
etc./' it was mentioned (hat the Great Spirit did every act without die 
instramentality of sense organs, yet the present verses clear up any 
doubt, that might have remained, as to how there can be any activity 
without sense organs. This being is called Purufam-Mahftntam, the 
Great Spirit, because He is the Baler of all spirits. When it is said He 
has no activity or sense organs or body, it is meant that His body is not 
made of Prak|itic matter, nor are His sense organs of the same. Conse- 
quently His activity is not Pr&k|itic but super-pr&kfitic. When, therefore, 
the Sriiti says He has no klrya, it only denies such physical activity, 
because He certainly does possess activity of the highest order, as He is 
endowed with parMakti. That dakti or power is natural to Him and 
hence it is called svdbhdvikl. In fact, it is the very essence of His Self. 
It is to this par^itakti, this svAbhivik! liakti that He manifests His three- 
fold powers, namely, that oLJiUna, Bala and KriyA— Knowledge, Force 
and Activity. Since no one possepses this transcendental attribute, this 
parAdakti, therefore, no one is equal to Him. •' It follows from this that 
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no one can be superior to Him. So also, though He is devoid of Pr&kfi- 
tik sense organs, yet He possesses organs which are the essential parts of 
His nature, and hence there is possibility of activity in Him. 

Others say, the above text about His grasping without hands and 
hastening without feet, etc., does not prohibit the possession l\v Him of 
the sense organs. It only proliibits the exclusive use of a particular 
organ, for a particular purpose. Ordinary beings grasp only througii the 
hand, and can run with the feet. But with the Lord there is no such res- 
triction asi'egards the sense organs ; with Him every organ is capable of 
being used for the purposes of every other organ. In fact, the same 
Upani^id further on says that all His organs are universal in their 
activity. It says : — 

His hand and feet are everywhere, so also His eyes, head and mouth ; He hem 
everything in the universe because His ears are everywhere. He exists euveiopiiig this 
all. 

So also in the Bhagavata, it is declared that every limb of His is 
endowed with the power of performing all functions of all the senses. 
This extraordinary power of the sense organs of the Lord was manifested 
in His last avat&ra of Sri Kfi^na, at the time of forest-picnic, in Brind&vana, 
among His companions of boyhood. In this view of the above verses, the 
word ** Kiryam ” should be explained as ** to be accomplished.'' In other 
woi*ds, when the Sruti says there is no '* Karya " for Him, it means there is 
nothing to be accomplished by Him, because He is already perfect and 
full. Ill this interpretation the word Karana ” or sense organs may be 
explained as something to be laid down, something to be done. The rest 
is the same as in the firat explanation. 

Ill the next SQtra, the question is raised, whether Brahma^ has any 
motive to create the universe. The prima /ocie view is that He has no 
motive, because He is perfect and this view is set forth in the next 
Sdtra. 

BtTHk 1I.I. n. 

t I II 

If Na, not. i|4riSfffri( Prayojana-vattvat, being endowed with a 
motive. 

32. The Lord has no inclination towards creation, 
because He has no motive. — 168. 
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OOlfMBNTARY. 

The word Na ” is understood in this sQtra from the last one. The 
word ** Na-prayojana-vattvAt ** is a compound word meaning because 
being motiveless.” The usual form would have been ” A-prayojana-vattv&t.” 
The Lord can have no urging towards creation, because being perfect, 
He has no motive to create. In the world, every activity is seen to exist 
on a motive beneficial either for one’s own-self, or for the sake of 
another. The motive beneficial to His ownself, cannot exist in the case 
of the liOrd. because He being perfect, all His wishes are ever fulfilled, 
as the scripture repeatedly declares. Nor is His motive to do something 
beneficial to others, because tlie creation evidently is for the sake of 
punishing the Jlvas, and making them anddr the pains of birth and 
death. An all-compassionate Lord would not create a universe, merely 
to punish the erring Jivas for their misdeeds. And no one creates 
anything without a motive. Therefore, it follows that the Lord has 
nothing to urge Him to creation. 

This objection is answered in the next sdtra. 

sOtra II. L 88. 

u R I n H 

itanv Loka-vat, as in the world, as in an ordinary life. 9 fu, but. 
llllir Ltla, sport, play, Kaivaiyam, merely. 

33. The motive of the Lord in creating the world is 
a mere sport only, as we see in ordinary life.— 169. 

OOMMBNTARY. 

The word ”Tu” removes the above doubt. Though all-full and 
desiring nothing, yet the motive which prompts the Lord towards the 
creation of this wonderful world is mere sport only, and has no object 
beneficial to Him in view. As in ordinary life, men Full of cheerfulness, 
when awakening from sound sleep, Ijegiii to dance about without any 
object, but from mere exuberance of spirit, such is the case with the Lord. 
This lllA or the sport of the Lord is natural to Him, because He is full of 
self-bliss. As says the Handukya Upani^ad (kai'ikA) 

aome think thnt the oroation if for the eokc of eiijoynient (of the Creator), while 
others think that it ia for the sake of reereation, (to shake off the lethargy of the Pralaya 
■leep or the ennui of the eolitode of Pralaya). Thin (aet of oreation) of Qod ia His nature 
(without any motive). What motive ean there be for one who has all Hit deeiree fativSed T 
--(Man. Up. L 1). 
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To the same effect is the Smriti (NAr&ya^s Sanhit4) ; — 

iAiwirtw 9 i 
4nnR<v*fff *WT mw 
<n^ n^nranivi ffft i 
fw iwnw i wt ^ g<wT ftrgTwm i 

The creation, etc., of Hari does not depend on any motive, He does so out of sheer 
Joy, as the drunkard dances through frensy. He who is full of all bliss can have no motive 
whatsoever. When even the Muktas have got all their desires fnlfllled through Him, what 
unfulfilled desire can there be in the case of the Lord who is the Self of the univeiae. 

But a man intoxicated with drink has no oonseiousness of what he 
is doing. Is the I/ird also devoid of consciousness, like tlie dnmknrd ? 
For then He would not be omniscient We do not say so. All that we 
say is that man does play and become sportive, through the mere exul)er- 
ance of spiiit and sheer joyfulness of life ; such is the case.with Brahman. 
The Advaitins explain the words “ as we see in ordinar}* life'* by the well- 
known example of respiration that gees on even in deep sleep, and which 
is altogether involuntary and motiveless. This analogy how^ever, is open 
to the objection that Lord is subject to deep sleep and loses consciousness, 
as man does. Tlie example given by the Viiii^tddvaitins is that of a prince 
who amuses himself without any motive, at the game of balls. This ana- 
]og}% liowever, is open to the objection that playing at a game of balls is 
not altogether motiveless, for the prince gels some pleasure by the play. 


Adliiharana X, — The Lord is neither partial nor cmel. 

The author again raises an objection and then goes on to remove 
the doubt. The theory, that Brahman is the Creator, is open to the objec- 
tion that, the I-.ord is either partial or cruel ; for He creates Devas and 
men, some of whom enjoy happiness and others suffer misei-y. This theor}’ 
is, therefore, not a congruous one. But the texts say that the Lord is 
neither cruel nor partial. How* can then such a Lord be the Creator ? To 
this objection the author answers by the following sutia 

sOTRA 11. I. S4. 

Vaisamya. inequality, partiality, Nairgbrioyena. cruelty. 

i| Na, not. SapekMtvat, because ih’e creation depends upon the 

karna of creatures, because or having regard to karma: gir Tatlil, so. f| 
Hi, because. trilA DarrfayaU, the scripture declares. 
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34. There exist no partiality and cruelty in the Lord, 
because the pleasure and pain, suffered by beings, has 
regard to their karmas, and so also the scriptures declare. 
—170. 

commutary. 

In Brahman, as Creator, there exists no fault of partiality or cruelty. 
The differences of condition in which creatures are born, and the pleasure 
and pain which they suffer, depend on their own karmas, and the Lord 
creates the environment, in which the creatures are placed, with the 
strictest regard to such karma. The proof of this is the scripture itself. 
For in the Kanditakt .Upani$ad, 111.8, we find the following 

mUmii I 

For He mekee hln whom He wishes to lesd op from these worlds do s good deed, 
seeording to the teodeaeies crested by his psst ksrinss, snd the same makes him whom 
Re wishes to lead down from these worlds, do a bad. deed, according to bad tendencies 
generated by the past karmas. 

Note.-«Bvery aet of man is really done tinder the will of the Lord. A man can do a 
food or bad deed, only if the Lord so wills it, for He is the sole agent in this world. But 
this world of the Lord Is not eaprlclqps and lawless. The man who has done good karmas 
In the past, gets farther energy from the Lord to do better karmas in this life, and tbns 
rise higher. It Is in this way only that the Lord makes him whom He wishes to lead np 
from these worlds do a good deed. And so also the reverse. The wish of the Lord has 
always regard to the karmas of the Jlva. 

Jlvas get the condition of Devahood through the will of the Lord, 
similarly they get the condition of the deniaena of hell through the same 
will of the Lord. The Lord is the operative cause of the suffering snd the 
enjoyment of the Jlvas. But this will of the Lord has always regard to the 
karma of the Jlva. 

BOTBA 1LI.S5. 

51 ^iulft^ i 5 n Wk ^W T5 «R f ^ i ^ iM 1 1 I X'l H 

If Na, not. Karma, karman, actions, acts of the Jlvas. Bf ftd T HWt 

AvibhagSt, because oT non-distinction, fflr lli, thus ^ Chet, if. g Na, 
not. Sli w ft te n Anadievdt, because of begiiininglessncss. 

3&. (The theory of karma) cannot (explain the inequal- 
ity and crudty seen in this universe, because when the 
creation first started) there was no distinction (of souls and 
consequently) of karmas. This (objection however) is not 
valid, because there is no beginning of creation. — 171. 
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An objector may say your theory of karma only pushes the diflionlty 
one step badk. No doubt, it explains to some extent the inequalities and 
sufferings of Jtvas in their present life. Tliey may be the results of acts 
done in the past life. But since in the beginnnig of creation, there were no 
Jlvas, nor were their acta, they must have been created with inequalities, in 
order to act differently. If they had been created all equal, there is no 
reason to hold that their acts would have been different. The dmti also 
says “ the Being or the God (Sat) alone existed in the beginning, one only 
wi^out a second ” (Chh&ndogya, VI. 1.). This shows that when thecrea* 
tion started, there was no karman or Jivas, distinguishable from Brahman. 
He alone existed, all in all. To this objection, raised in the first half of 
the Sfitra, the next half gives the answer, by saying * this is not so, because 
of the beginninglessness. ’ The karmas and the Jlvas are beginningless, 
just like Brahmap, and this is the theory adopted by the author. Thus 
there is no fault, because every subsequent karma is motived by the 
tendencies generated by the past karmt^. In Pralaya, the karmas, good or 
bad, done by the Jtvas are not absolutely destroyed. The next kalpa is 
conditioned by the karmas of the past So also in the Bhavi$ya Purapa : — 

v<iiQ(fqR^ *1 Wrsft I 

The Lord Vif 90 makes the Jlvas do good or bad deeds in accordance with their pest 
karmas, nor is there any conflict in tliis position, because the karmas have no beginning. 

If you say that karmas being beginningless, the theory is tainted 
with the fault of regressua in infinitum, we say it is not so, because we find 
authority for it in reason also. The well-known case of the seed and the 
tree is in point. Is the seed first or the tree ? Nor is it any objection that 
Gkxl being bound to create according to the karmas of the Souls, loses His 
independence. The Lord certainly is independent, but He is not capri- 
cious and whimsioal. Had He created the world with perfect disregard to 
the karmas of the Jivas, He might have proved His omnipotence to some 
minds, but to the majority. His act would have appeared capricious and 
cruel. In fact, the authorities clerly show that the substance and karma and 
time are equally co-eternal with the Lord, and He creates the universe, with 
a full regard to all these three. It is not only the karma that conditions the 
universe, but the substance (or the matter stuff), and time are also impor- 
tant factors in creation. Of course, these three are subordinate to irfwara, 
but He never disregards their existence in His act of creation. The Lord 
ia not partial or cruel, or wanting in omnipotence. In fact, the theory of 
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karman and the beginninglessaeBs of creation reconcile all the difficulties. 
You cannot say that this theory is open to the same objection as the theory 
of specific creation. You cannot uy it is the falling of the smugglers 
unwittingly into the hands of the tax-collectors. 

Note.--Oertoin merehMits, ia ojrder to eride enitoms daUeo, wont by o lonndnbont 
way, to oToid the onetomi hooie. In the dark night, they miffed their way, and after 
fwandering for fome time, they took fhelter in a rofdf ide hoiue. In the morning, it wm 
OQnd that the hoofe in which they had taken fhelter, waa the ouatoma hooae which the 
iradera were trying to aToid. Than they had not only topaythetaa, bat ponlahedalao 
lor trying to cheat the caatoaic. Thia maxim ia called ** Morning in the cnatoma hooae.** 

Our theory is not open to this objection of “Morning in the customs 
house.” In order to avoid the imputation of cruelty and inequality to the 
Lord, we have explained the eternity of creation, and you cannot say that 
since the Lord is not bound to regard the kannas, because He is indepen- 
dent, His creating a world full of misery, simply to punish the souls for 
their karmas, brings you back to the same difficulty, which you were 
trying to avoid. The Lord, being perfectly independent, certainly could 
have created a world all full of joy, and* with complete disregard to the 
karma of the Jtvas. But then His actions, instead of being regulated by 
any law, would have been lawless, and it would not be a creditable attri- 
bute of the Lord. Therefore, His creation of a world with perfect regard 
to the karma of the Jtvas, and to time and substance, does not detract 
from His omnipotence. But it rather shows forth His great wisdom and 
compassion. Though He can act against all the laws of matter, spirit 
and karma, yet He is not doing so, and His making the Jtvas act in accord- 
ance with the tendencies generated by their beginningless karma, is a 
matter for His glory, and not an instance of His partiality. 

Adhiharana XL — The grace of the Lord ia not partia- 
lity. 

In the previous Sfitras, it has been shown that Brahman is neither 
partial nor cruel. Now is taken up the question, whether the Lord by 
showing special grace to his devotees, is not open to the objection of 
partiality. It is a fact, that the Lord shows “partiality,” to His devotees, 
for He specially protects them and specifically fulfills their desires. 
The doubt therefore arises Is not this special protection of His devotees 
and this fulfilling of their want, a mark of partiality in the Lord ? He 
will protect His devotee from the mouth of the lion, but He will allow 
ordinary men to be devoured by the beast This objection the author 
answers by saying that it is not so. 
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sOtba n. l n. 

^ II R i 1 1 II 

nfi ft U|M-(Wdyate, it ia proved to exiat, it ia reaaooable that it s|tottld 
be so. ^ Cha, aad. Upalabbyate, is found (in the scriptures.) 

Cbs, and. 

36. Such partiality to His devotees is reasonable in 
the Lord, and is observed also in the scriptures. — 172. 

OOMMSMTABT. 

The special grace ahown by the Ltnrd to His devotees is no doubt 
“ partiality," but the Lord, the kind lover of His devotees, has such 
’’partiality," and it is retsonable that it should be so. It is the nstural, 
inherent power of the Lord, to show forth His grace on those who have 
Bhakti, and devotion for Him. This special grace is not an arbitrary 
functioning of the Lord’s will, bat it also has regard to the factor of 
bhakti or devotion in the Jlva on whom such special grace is shown. Nor 
does this conflict with the statement that the Lord is free from partiality. 
For this sort of "partiality" to His devotees, instead of being a fault in 
the Lord, has been praised in the scriptures as adding to His glory. 
For the scripture says that this is the highest jewel among the pmfeetiona 
of the Lord, this grace on His devotees. If the Lord had not this quality 
of showing special grace, then all His other attributes, however great, 
wovld not have been attractive to mankind, and would not have evoked 
devotion and love towards Him. This shows the ressonableness of the 
existence of this “partiality” in the Lord. 

Not only is this reasonable, but the revelation and the tradition also 
declare it ; — 

Braumi B i Ihi 

This Self cannot be gained by dissertations (devoid of devotion), 
nor by mere keen intellect, nor by much hearing. It is gained only by 
him whom the Self chooses. To him this Self reveals His form. 
-(HuudAka, III. II. 3). 

Wf vnr ciii|isiK i 

Mr viMinntM « « NN Rnt I 

0(tbasa,*ths wlaa, eoMUaUy harwaaised, woishlppiag the om, isthebsstt law 
sapiaoMly dear to the wlaa, aad ha is drar to sm.— (O ttd, VIL 17.) 

tyiM w H 9 Ml I 

3 mta s ilf ipmi M t If 1 1 
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TteitMftmltoAllbtlBfi; th«N is bom hateful to Ife mf dear. They eerily 
who wotehip Me with derotion, they are in Moi and 1 alao in them.— (QitI, IX. S9.) 

nft a wwrti Huw^ma I 

« ifcmt mfetr h w 1 1 

Ireii if the moat ainfhl worahip Me, with nndlTVied heart, he too mnat be aoeoant^ 
ed righteona, for he hath eompleto ftdth in Me.-(Qtti, IZ. 80.) 

irafv wfiRf CM wiM i 

Speedily he baeometh Tlrtnona (hia aina being all deatroyed) and dealati from hia 
iffllwaya, and aitalna to eternal peaee. O Kannteya, know thontor eertain, that My 
dofotoeperiaheth nerer.— (QftA, IZ. II.) 

SfiTIU n. 1. 87. 

II h 1 1 1 0 

Sarva, all, Dhanna, attributes, qualities. «qqq|t Upapattebi be* 
cauae of the reasonableness, because of being proved. ^ Cha, and. 

37. And because it is proved that all attributes are 
present in Brahman, however conflicting they may be with 
each other, therefore He is just to all, and “partial” to His 
devotees. — 173. 

OOXMlItTART. 

It has been prored above, that in the supreme Lord, wboee eeeential 
nature ia inconceivable, thefe exist all attributes and qualities, whether 
harmonious in themselves or selfuontradictory. It follows that along 
with His perfect justice and equality. He has this attribute of showing 
favour and partiality to His devotees. The wise, therefore, do not find 
any greater difBculty in reconciling the existence of these two heterogenous 
attributes in Him, than in any other similar pair of attributes which are 
qppomte to each other, and which still exist in him. For example. He is 
tnerntiiilly all-knowledge, and yet fouemng knowledge ; He is essentially 
fryrttiliiwi and colourless, and yet possessing the most ravishing form that 
^ iipoliantoi the heart of His devotees ; similarly, though He is perfectly just 
and equal to aU, yet he does show favour and special grace to His 
devotees. Not only the pair of opposites exist in Him, but all harmonious 
attributes also are to be found in him; such as He is forgiving, kind, 
compaasionate and merciful to all. The Smpti also says to the same 
eflsct (Kfirma Pfirapa) 



liiiililMii|iii|n«. Rh^ ft In In MMi, }it N 
Uiimbillillililtilli ftiNilaiiiilllliiiinM 
MbiMiUiilillitHikiHrNill 

Huilbbpdlitllii Id l)g|li (fiil b i ii ]it 



SECOND ADHYAYA. 

Second Pada. 

<bM!t j| R wneim I 

I ailute Vjisi, called also Krif^a, the island-born, who hu remoTed 
with the sharp edge of the sword of his reason, the thornj boshes of the 
heterodox qratems, like the SUnkhya and the rest, and who has thus 
made this world a plain ground for the Lord Kfiena to play npon. 

Not&— The Slakh]r» eathor Kapile, u well as the Boddhiata and lalaaa, oiaintalaB that 
the world la withoat any Ood. Kaplla aaya that the world origioatea from natter 
(Ptadhiaa.) The Baddhiata aulataia that atoma are the oanae of ereation. The Jalaae 
hidd the aaae Tiew. A elaaa of Boddhiata h<dda the riew that the whole world la void, 
while all three are nolted la the riew that there la no Oreator of the world In the aeniae of 
aeoaaeloaa aadiotelllgontboing Philoaophen liteKapida(the Anthor ofValdeplkaSStraa) 
and PataOJali appear to hare adadtted the esiatenee of a Ood, hot praotloaliy they are as 
athaistio in their teadeneies aa the Blakhyas and the rest, beeanse they do not adnlt the 
Ood aa tanght in the Vedas. Vytsa, seeing this world foil with the thorns of the fhlse 
philoaophies of Kaplla and the rest, and Snding it impossihle that the Iiord shonld tread 
this earth with Ria soft'feet and be not pieroed with the thorns, prepared the way tor 
HIsooning, byeottingaway these wild growths, with the sword of his sharp reasoning. 
The Lord Krif pa nanifested Himself, after the world was prepared tor Bis eomlng, by the 
Vedftata teeohing of VySsa. 

In the first pSds of the second Adhyfys, the eathor hss answered 
the objeetions raised by his opponents to the system propounded in his 
sfitras. He had been on the defensire in the last chapter. Now he takes 
up an aggressive attitude, and attacks the position of his opponents and 
refutes their systems by proving the uncritical and nuphilosophical 
nature of their doctrines. This was necessary in order to protect the 
weak-minded from going astray, and from abandoning the ancient high- 
way of the Vedas, and from being attracted by the fallacious agruments 
of these plausible systems, and wandering in the pleasant labyrinths of 
these philosophers, and thus losing their way and getting destroyed. 
The author first takes up the SInkhya system and refutes it. 

The Sk&kbya professor Eapila has made a collection of sfitras in 
which he has enumerated various tattvas or primeval principles or elements 
of creation. According to him, Prakriti is the name given to the original 
root of matter, and it is defined by him as the state of equilibrium of the 
three attributes of matter, namely, Sattva or riiy thm, Rajas or activi^, and 
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Tamas or inertia. From this Prakriti comes out Mahat, the Great Prin* 
eiple, from Mahat proceeds AhaftIcAra, from AhaftkArathe five TsnmAtrfis, 
die two sorts of senses (the cognitive senses and the senses of action) and 
the gross elements. Thus the twenty-fonr tattvas are PrAkfitik, namely, 
(1) Mahat, (2) AhaftkAra, (3) to (7) the five subtle elements called 
the TanmAtras, the TanmAtra of sound, of touch, of colour, of taste and of 
smell, (8) to (18) the five JnAna-indriyas and the five Karma-indriyas and 
Manas. The JiiAiia-indriyas are the senses of hearing, touch, seeing, 
tasting and smelling ; the Karma-indriyas are organ of speech, the hands, 
the feet, the generative and the excretive organs, (19) to (24) the.five 
elements (ether or akAda, air or vAyu, fire or agni, water or apas and 
earth or pfithivl). Added to these twenty-four is the class of Spirits or 
Purufas or Egos. This constitutes the twenty-five tattvas or classes of the 
SAAkhyas. The three primeval qualities— Sattva, Rajas and Taroas when 
in equilibrium constitute Prakfiti. The essential nature of Sattva is joy, 
of Rajas, pain and of Tamas, delusion. As the world is the effect of these 
three qualities, we find in it joy, pain and inertness. The same object 
may possess all these three gupas, at one and the same time, with regard 
to dffierent persons looking at it, and to the same person at different 
times. As a beautiful girl is an object of joy to the accepted lover, an 
object of pain to the rejected rival and an object of indifference to an 
ascetic ; or as a wife, when in good humour, is a source of joy ; when in 
anger, a source of pain, and when away from her husband, a source of 
delusion. Such is this world full of joy, pain and delusion. 

It has been mentioned above, that the senses are of two aorta Ten 
of them ate external, ope is an inner sensory called also Manas ; thus 
altogether there are eleven senses. Tlie Prakriti is eternal and all-per- 
vading. It is the root or the primeval cause, and no further cause of it 
need be enquired into, as we find in Sfitra I. 67 of the SAAkhyas. 

SlsM the root hMMMot, thsroot (ot»U)Is root-lsM, (that Isto wy,thM* isuo 
othar oaoM of PnkHti> beeanao Umn would bo a mstmmm in infhtttum it wo wom to 
anotbor eans^ by parity of loasoBlat, would loqulM aaothor oanao, and ao on 
without and.) 

It is not limited and is the material cause of all. It is all-pervading 
as asserted in Sfitra VI. 36 of thesame. 

Shot Prakfiti, is aU-porvadlBg^ boosHo bar ptodaoto am aeon OTOfywhMo. 
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K4rik& (3) nys : — 

atft fti yun fro i 

w AvAp I 

Tbo MdU Pnkfdti or the Root-netter le not prodnoed. The Greet Principle (Mehet) 
elonf with Ahe&kAre end the Are TenmitrAe meke e gronp of eoTen, which ere both pro- 
dneer end the prodnoed, Blzteen ere the prodnoed onljr (the eleven ceneei end the five 
elemenU) ; end the Spirit or the Igoe ere neither the producer no# the produced. 

To sum up, out of the twenty-five tattvae of the SSnkhyas, MGla 
Prakfiti is never produced, though producer of everything else* Its 
opposite, the Puru^a or the ego, is also eternal and never produced. But 
it produces also nothing, because it is changeless. Between these two 
poles of Spirit and Matter, lie the twenty-three other tattvas seven of 
which are both producers and produced, the remaining sixteen being 
produced only. 

Thip Prakfiti, eternally pi-oducing everything, herself insentient, 
but the cause of the enjoyment and liberation of innumerable sentient 
beings, and though super-sensuous and incognisable by any perceptive 
means, is yet to be inferred by her effects. Though one, she has' many 
heterogenous attributes, and through her power of modification, she 
produces this wonderful world, beginning with Mahat and the rest ; and 
thus she is the operative and the material cause of the universe. Purupa, 
on the other hand, is attributeless, all-pervading consciousness, and sepa- 
rate for every separate body, is to be inferred from the existence of this 
organised life, because no organised life can exist, but for the sake of 
something else. As is to be found in Sfitra I. 66 : — 

(The czictenec) of Soul (in inferred) from the feet that the eombinntion (of the prin- 
ciplen of Pmkpiti into their vnrionn effectn) in for the nnke of another (than unintelllaent 
Prakrit! or any of itn nimilarly unintelligent prodnota.) **Bnt the application of the 
argnment in thin partlcnlar cane in an follown 

(1) The thing in quention, vtn., Prakfiti, the Great one,' and the rent (of the 
aggiegaten of the unintelligent) baa, an itn fruit (or end), the (mundane) 
ezperienecn and the (eventual) liberation of nome other than itnelf 

(1) Becanne it la a combination ; and 

(I) (Bvery combination), an a conch or a neat, or the lik^ (in for another's use, not 
for itn own, and itn neveral component partn render no mutnal nervice.) 

Since Puru^a is free from all action and modification, neither pro- 
duced by anything, it follows that it is agentless and without enjoyment. 
Suffering and enjoyment, as well as agency, belong to Prakfiti and not 
Purufa. But the man mistakes the Purufa as agent or enjpyer through 




BMfVa.] 


n PADA, 1 ADBtKARA^A, SA. 1. 


277 


illasion. When Prakfiti and Pnrafa come together, their very jaxtapoai- 
tion produces an interchange of attributes among each other; namely, 
consciousness appears in matter, and agency and enjoyment in spirit. 
This is Adhyisa or super-imposition, or Ealsely Attributing tlie qualities of 
the one to the other. Nature is really niiconscioOs, but the vicinity of 
Spirit makes it appear as i( conscious. On the other hand, the Spirit ia 
neither the agent nor the enjoyer, but the vicinity of matter causes it to 
look AS if it was so. From this want of discrimination, arises all the 
suffering of the soul, while liberation consists in realising this difference. 

The person who has become indifferent to Prakfiti has attained 
Mok^. Such in short is the theory of the SUbkhyas. In this system the 
means of the right knowledge (Pramina) are three, namely sensuous 
perception, inferance and testimony, as is to be found in Sutra I. — 88. 

Proof !• of throe kinds: there is no estsblishment of more, becsuso if these bo 
esUblished then sll (thst is tme) oaa be esUbllshed (by one or other of these three 
proofs, sis., * sense (prstyskfs), * the reeosuttion of signs* (snnmAns) snd •testimony* 
(sabds;, to the exclusion of * oonpsrision* which Is reekoned in the NySys as a speeUlly 
dlstlaet sooree of knowledge, etc.) 

Aa regarda Pratyakfa or aensuoua perception and testimony we 
have not much difference with the Sdftkhyas, because these two things 
deal with accomplished objects. Our difference with them is as regards 
certain inferences which they have drawn. By a certain mode of reason- 
ing, they have deduced the conclusion that Pradh&na is the cause of the 
universe; it ia this reos^ming which is fallacious. If we can refute 
their arguments about ProdliAna being the cause of tlie universe, we prac- 
tically refute their whole philosophy, because this is the central point of 
their system. Their argument reganling this is contained iu three Sff- 
traa, namel 3 % I. 130, 131 and 132. 

q<biPin(i 

llO.-BeeauM of their moMiire, (whieh ki s linited one, M lod imd the reet ero pio- 
dp ftt f s wheiese the only two Chet ere oneeneed, Prekylti end 8onl. ere unliiolted). 

l8l.-BeeeaM they conform (to PredhAne.) Hind end the reet ere prodaoU, “ becenee 
they will (follow) end correspond with PredhAne, I. beoeuee the Qoelitlee of Predhene 
ere eeen In eHthlngc: ** end It to e mexiinthet which to the eSdCt to derived from the 
sense, end Impilec the eesse.) 

111 -And, Snelly, beeenas it it through the power (of the eiioee elone, thet the pro- 
dset cen do enght, ee e ehein leetrsliis snel ep hest only by tLo fores of the Iron thet II to 
■edwof.) 
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I>»ubt.—Eov ariiM the doabt, Is PndhAo* both the <qpetetive end 
the mutertel cauae of the onivene^ or not ? 

The Pi!irva*paktin seya Pradhin* ia the operative aa well ae the 
material came of the nniverae, beeauae the world conaista of three attri- 
butea of Sattva, Rajaa and Tamaa, and ao we infer that the primal cauae 
alao mmt have in it theae three attribntea. For nothing can be in the 
effect which ia not in the cauae. At we aee in the caae of jara, etc., that 
their material came it clay which belongt to the tame category m the jar. 
Moreover, imrt objeota can become agenta, for we oae active verba in 
oonneotion with tach objecta. Such aa “ the tree bringa forth fruila," 
“ the water ia moving.” Therefore, Pradhkna alone ia the material cauae 
of the univerm and creator of it m well. 

Siddhinta. — To thia view the author replica by the following 
Satra. 

sOtba II. 1 1. 

r i r mi 

Rachana, conalruction. Anupapaueh, on account of the 

impossibility. wCba,aad. n Na, not. wi3ar<lt^''U'**a'<a>i*|fhe Inferred One, 
namely, Pradhana whose existence we infer from the exisience of the world. 

1. The Inferred One (Pradbdna) is not the cause of 
the world, because it is impossible for her to have created 
the universe (since she is unintelligent). — 174. 

OOUlfBNTABT. 

Pradhana ia called ‘ Annm&nain ’ or the Inferred One, becanae her 
exiatence ia purely hypothetical. (Jnat aa the ether of die modern scien- 
tists is an entity postulated merely to explain certain phenomena, such as 
those of light, magnetism, etc., so Pradhina ia postulated by the Siifikhyas 
in order to explain the cause of the nniverae.) This hypothetical PradbAna 
is neither the material nor the operative cauae of the world. The world 
shows wonderful construction and design, and it is impossible for unin- 
telligent matter, to have produced this wonderful universe^', without the 
directive action of an intelligent agent No one hm ever seen a beautiful 
palace constructed by the fortnitom coming together of bricka, mortar, 
etc., withont the active cooperation of intelligent agents, like the aivbi- 
tects, masons, and the rest The word * and ’ in the Sdtra ia employed in 
order to indicate by implication, that the argnment baaed upon Anvaya 
(undistributed middle) hm no proving luce. 
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NoC«>-T1m argiiPtiit ajbon Anntjtk It t tort of ftlltej* ftor tSMiplib to IbIh 
that all cowt oiott bo whiU, bcototo whitonett It prttont (Aavoyo) la toM towti Wblt^ 
atti it bomI j to oeoUkNiUl attrlboto. Wbltooott it aot Um taoto of tho tif obtrto» 
UrtUeof eowt. 

Physical objects like flowers, beautiful jars, etc., no doubt, hoTe the 
presence in them of the quality of producing pleasure. But the feeling 
of pleasure is altogether an internal feeling, and we cannot say that 
flowers and pots have the nature of pleasure in them, though they excite 
pleasure in man. Pleasure is idtogether an attribute of the soul and not 
of matter. So Matter cannot be said to have the quality of joy, or delu- 
sion, Ac. 

Ifoft :-For a faller dlaeoasion of this point soo VedAata Setfst, ft. & f 

▼oLXLTlll, page 414. 

ftOTRAn. 1.1 

stm I ^ n I ^ n 

•1%: Pnvritul), bccnne of the aciivitj. nf Cha, and. It haa the fore* 
of " only " here. 

2. And because the inert matter becomes active, only 
when there is the directive action of intelligence in it.— 175. 

COMHBNTARY. 

The phrase “of the inert matter, when an intelligent entity it a 
directing energy" inaet be supplied in the SQtrs to complete the sense. 
The activity, properly speaking, aught therefore to he ottributed to the 
direcUve intelligence, rather than to the inert matter. That which sets 
matter into motion is the real agent We do not my that the chariot 
moves of itself, but that the charioteer is the real mover of the carriage 
by directing the movements of the horse. Therefore, the phrases like the 
“tree brings forth fruits," really mean that tho Inner Guide, the Supreme 
Ijord directs the activity of the tree, and makes it bring forth the fniita. 
The frai^ therefore, is really produced by the Lord, throngh the inetrn* 
mentality of the tree. This we learn from the seriptnie, describing the 
Inner Ruler (see Brilmddrepyaka Upaniead. II. 7, 3 to 23.) Thie will 
become clearer further on. 

The force of and in the SOtra is that of only. "1 do” can ba 
asserted only by an intelligent Self. Every activity is seen as tho raenlt 
of an intelligent agent Inert matter therefore has no agency. To pnt 
it in other words, matter or Pradhluahae no eelf-bitiated activity of its 
own. 




280 


vedavtasOtbas. n adbyata. 


[Gatinia 


If yon ray that it is possible for the world to bsTo been created by 
the mere coming together of Spirit and Matter, or Purnfa and Prakriti» 
and by the mutual superimposition of the attributes of the one on those 
of the other, then we ask the following question. What is the cause of 
this superimposition, which takes place by the mere coming together of 
Spirit and Mutter ? Does it inhere as a substance in them or is it a modi* 
fication of Spirit and Matter? It cannot be the first for in that case the 
liberated souls would also have this superimposition, for it is one of the 
injnate qualities of Spirit. Nor can it be the latter, for if supe imposition 
be the modiTication of Prakfiti, then it itself being an effect, cannot be the 
cause of its own self. The question therefore remains, what is the cause 
of this AdhyAsa or superimposition. Nor can it be a modification of 
Spirit, for according to your system, Spirit is changeless. 

An objector says, the milk by its own inheient quality is changed 
into card ; or the water falling from the clouds though having one taste 
becomes bitter, sweet, acid, etc., according to the fruit in which it enters, 
whether it be that of a mango or of a toddy or of Niin, etc. Similarly Pra- 
dhkna also, though homogeneous like water, beconiea modified into different 
kinds, according as it comes in contact with the different karmoa of the 
jivaa. The differences in the bodies and environments, etc., of souls are 
the effects of the past karuios of these beings. To this the author replies 
by the fo lowing Sutra. 

BftTlta II. 1. s. 

I R I ^ I X « 

, Payat, milk. Ambu, water. ^ Vat, like. ^ Chet, if. 

Tatra, there Api, also. 

3. If it be said that PradMoa of herself modifies into 
her various productsi like milk or water, without the guid- 
ance of any intelligence, we reply, there also the intelligence 
guides the change. — 176. 

COMMBItTART. 

Eren in the case of the change of pure water into different saps and 
juieee, or the change of pure milk into curd, it is the directive action of 
intelligence that preduees the change. And this we infer from the ex* 
ample of chariot, etc. We may not see the intelligent driver of the 
chariot, but we infer his existence from the inotion of the csr ; similsrly, 
thoagh we may not eee the intelligence working in the tree or tbe milk, 
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we can infer its existence from these changes. Nor is this a question of 
inference only, but we have the^sacred anthority of the scripture as well. 
(See the Aiitary^inin BrAhmnna of tlie Br. Upanisad). 


sOtra. II. S. 4. 



M I ^ I 8 II 


Vyatireka. in (he absence of anything else, different. sr WW it* 
Anavasthiteb, because of the non-existence, because of the non-nccessity. w 
Cha, and, also. AnapeksattvSt, because of the independence. 


4. As before creation tliere existed no other cause 
except Pradhana, so there would be no necessity of any 
other cause than the Pradhana herself to produce her 
changes. — 177. 

COMMESTARY. 


The force of 'cha* in the Sutra is that of also. There is this addi- 
tional reason also to be adduced against the SAnkhya theory. According 
to it Pradhana independently can produce the whole creation. Before 
the beginning of creation, there existed no other cause than Pmdbina. 
Nor was there any necessity for the existence of any other cause, for all 
the changes which Pradhana undergoes are self- initiated. There is no 
mover or stopper of the motion of Pradhiina except the Fradlifina heieelf. 
This theory of the SiifikhyaR is, however, to be given up because the true 
theory is that it is the presence of PiiiufS that starts the changes in 
Pittdliaiia. Thus oven according to Saftkhyu theory PradhAna herself 
is not the sole creator. But in some mysterious way the proximity of 
Piirufa initiates the change. This goes against the theory that the pure 
inert matter or PradliAiia is this producer of change. The S&Iikhyas, 
therefore, cannot consistently say that Pradhana of herself produces all 
cliunges without any extraneous help. The theory of proximity is open 
also to objection. If the proximity causes the cliange, the Purina is 
always in proximity with Prnkfili, and in the state of pialaya also this 
proximity ^cannot be broken. The result would be that creation would 
start even during pralays. The SAnkhya may sivy the kannas of the 
jivns being dormant in pralays, no creation pan start then. To this we 
I’epI}*, what is there to prevent the awakening of kannas iu prahiya. 
Thus the theory of the SiAkhyas is self-contradictory. 

Says the SA/ikhya philosopher ** we see that grass, creepeiw, leaves, 
etc., transform themselves, through their j^nhereiit nature, into mill^, 
without the help of any other cause. Similarly, PradhAna also transforma 
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herself into Mahet, etc., without the guidance of on intelligent principle." 
To this the author replies by the following Sdtra. 

aOnu Ills. 

wFfmsmm ^ im m i v ii 

fpqn Anyatra, elsewhere, namely, elsewhere than in cows. 

Abhlvftc, because of the absence. ^ Cha, and, only, if Na, not. 
Tfipa-Adi-vat, like grass, etc. 

5. It ie not like the transformation of grass, etc., (into 
milk, when eaten by a cow) because there is absence of 
such transformation in another place (namely, when eaten 
by a bull).— 178. 

COMMBRTARr. 

The word * cha,' and, has the force of only. This argument of the 
&hkhy«a is not sound. Because it is not natural for the gross to always 
transform itself into milk when eaten by an anim.!!. It is only when a 
female animal eats it that it is so transformed. When eaten by a 
male animal no such change is visible. If it was natural for the 
gross to always change itself into milk, irrespective of the locality 
or the person absorbing it, tnen we shall see grass changing into 
milk even when lying at a quadrangle of a street. But we do not 
see any such change Therefore, it is not the natural quality of the 
grass to change itself into milk, but it is only when it comes in 
relation with a particular animal, that it is so changed. And here also 
It is the will of the Supreme Lord that brings about the change, not 
because an animal has eaten it. 

It has been proved that Pradh&na Ireing inert has no self-initiated 
activity of her own. But even if we admit for argument’s sake, that she 
has such an activity, it will not help much the cause of the SApkhyas. 
The autlior shows this in the next sfitra. 

sOtra il 1 s. 

lu i h K « 

Abhympagamepi, even if it be accepted, wf, Artha, pur* 
pose mnwf, Abhavtt, because of the absence. 

6. — Even if it be accepted that Pradbfina has self- 
initiated activity, yet it is a useless theory, because it serves 
no puxpose. — 179. 
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OOMMOTABT. 

Th« word “ not ” is understood in this and the subsequent three 
sAtrss. The theory of the SAqkhyas is that Pradhfina is moved to activity 
in order to cause experience and liberation of the jtva. Her object is that 
the jivs after enjoying her, and finding her full of evil, should become 
indifferent to her, and thus attain liberation, which eoqsiets in sueh 
indifference. The activity of Pradhana is purely altruistic, with the 
object of giving experience and joy to the soul. She has no purpose of 
her own to be served by her activity. In the Sipkhya Sfitra, 111. 58,. it is 
thus stated:— 

PndblM erestea for tho Mho of tnother. and though it bo apontaneoas— for aha la 
net tha aaJojer--Jast Ilka a canal that earriaa tha aaStoa for the aaka of hla Blaster and 
not for blnself. Siukkyaa ballava that tbo lira Is aeUooleaa tboogh the ezperleoeor. 
They aay that tha Jtva can bo a noiMtsnt and yet ezpcrtenoo tha fruit of activity, Jaat 
Ilka a parson who nay not oook food hinaelf yat all the same eat it when cooked by 
another. 

For such an activity of Prak|iti is not a reasonable proposition to be 
accepted. It serves no purpose, even if such an activity be accepted. For 
what is the aim of such activity ? It is either to produce experience in 
the jtva, by showing him the various sides of Prakfiti, or to produce 
liberation of the Puru«a, by making him indifferent to her charms. The 
first object, namely, to produce experience in the jtva, cannot be the result 
of any activity of Prak|iii. For it is admitted that before there was any 
sueh activity in Pnik|iti, the Pnrufa existed as a mere intelligence, 
actionleas, changeless, self-satisfied. Why should such a Purufa, go opt of 
bis bliss of isolation, to see the enchanting play of Prakfiti ? Merely 
because the Prak|iti is active, is no reason for holding that Purnya must 
undergo the change in the shape of looking at her. It, therefore, followa 
that the activity of Prak|iti cannot be the cause of the experience of the 
Puruya. Mor can such activity be tlie cause of liberation of the Puruya, 
because before such activity, the Purufa was already in a state of liber- 
ation. Why should the Praktili make herself active in order to produce 
the liberation of the Puruya, when it was already liberated. ? 

If it be said that wherever the Prakfiti is active it is bound to 
produce some change in the consciousness of Puruya, for it is in proximity 
with Prakfiti, and thus the mere activity of Prakfiti is the cause of 
experience of the Puruya, then we say that your proposition is rather too 
large. Merely because a soul is in proximity with matter, is no reason 
why it should be affected by the activity of such matter : for then even 
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tlie mnkta souls would also be sITected by such activity, and fall iuto 
bondage again, since matter is all-pervading, and the proximity of spirit 
and matter is eternal and impossible of removal. 

The SMkhyns say that if the Prakfiti is not active by her own 
inherent power, then wo have another tlieory to propound. The correlation 
between spirit and matter, is like that of a blind and a lame. One has no 
power of motion, the other has no power of vision. The spirit is lame 
and is void of all power of motion. Prakiiti is blind, though possessing 
all power to move. Each by himself is incapable of achieving any result. 
Dut when the lame (spirit) conies in contact with the blind (but moving 
matter), it makes this blind matter become active and directs all her 
movements. Or to take another illustration, as a magnet itself without 
motion, can set in motion the iron in its proximity, so the spirit, itself 
motionless and changeless, sots in motion Prakfiti, when both come in 
contact with each other. Thus this rcQeclion of spirit in matter, makes 
the matter appear intelligent, and sets in motion her croative activity. 
To this theory of the Sir^khyas, the author replies by the following 
SAtra 

bOtra 11.17. 

^ mnPir lu i ^ i vs « 

JIV Purusn, m«n. A j n<i, stone, magnetic stone, f | Vat, like, gfi) 

Iti, thus. Chet, if. I'athjtpi, so also. 

7, If it be said that Prakfiti creates like the lame 
man directing the blind, or like the magnet moving the 
iron, even then the theory is open to objection. — 180. 

COUUE.NTART. 

The insentient matter has no power of self-initiated octivity, and 
the instances of the lame man guiding the blind, or the magnet moving 
the iron, do not remove the diflBcnlty. The inability of the Pradhlna 
to net in lependently remains the same. The lame man, thongh incapable 
of walking, yet possesses the power of seeing the read and of guiding 
another, etc. Similarly, a blind man, though incapable offing, has tbe 
capacity of twdentanding those instructions and acting upon them. In he 
ease of the magnet and the iron (here is the brining of the magnet in the 
proximity of the iron. Dnt the soul is ever actionless, without any attri- 
bates, and incapable of any such change. If it be said that the soul 
nndergoea no change, but its mere proximity prodooee the change in 
Prakfiti, then tbe soul beug alieape near to the Pndhina, it would 
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fellow that creation also would bo eternal, and there would never be any 
emancipation for the aoul. Moreover, the lame and the blind are both con- 
scious entities, and the iron and the magnet are both insentient matter, 
and consequently the instances given are not to the point. 

The S^bkhyaa hold that the creation depends upon the superiority 
and inferiority of the gunas, and the world results from a certain relation 
between principle and subordinate entities, as consequence of such differ- 
ence of gu^as. This view is refuted by the author in the next sfttra. 

80TRAI1.1S. 

Ahqittva, the relation of being the principal. Anupapatteb, 

on account of the impossibility and unreasonableness, w Cha, and. 

8. It is impossible that aay one of the guaas may be 
the principal in the state of Pralaya and hence the world 
would not originate. — 181. 

GOMlfSIfTART. 

Pradhina has been defined to be the equilibrium of the three gupas, 
Sattva, Rajas and Tamas. In the state of Pradhftiia, no giipa is superior 
or inferior to the other. Every one of them is equal to the other, and 
consequently the relation of subordinate and principal could not exist 
then. Nor can you say that Irfwara or Eila (Lord or Time) brings about 
the disttirbance in the eqilibrium, and this makes some gunas suj[)erior 
to the other, because you Sinkhyas do not admit the existence of the 
Lord, nor do you hold Time to have any separate existence of its own. 
Thus Kapila, in Sutras I. 92 and I. 93, asserts that tlie existence of Ood 
cannot be proved, and the world is not created by any intelligent 
being 

I 

It Is not proved that there is s Ood. 1. 99. 

And farther It Is not proved that He exists', beemose whoever exists, mast be either 
free or bound, end of free end bound. Be een be neither the one nor the other. Beeense 
either way He would be IneSloient. Since, if Re were free, He wonld have no desires 
which as oompnlsory motives wonld Instigate Him to create, and if He were bound. He 
wonld be under delusion. He most be on either alternative unequal to the creation, etOn 
of this world. 1.9S. 

In sutra IJ. 12, the Stnkhya denies the separate existence of Time. 

Space and timcurisc from the ether. 

Id 
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Nor caa it be said that the soul is the creator, because according 
to your theory, the wy nature of the soul is perfect indilfctence to every 
thing. Sutra 1. 103. The Puru^ therefore, being perfect Udisins, 
have no interest to bring about the bi-eaking of the equipoise of the 
Prakfiti and making one gurta superior to the other. Hence the creation 
is not caused by the relative superiority and inferiority of the gupas. 
Moreover, admitting that in every successive creation and in Pralaya, 
the gupas will alwsjrs be unequal in their force, but in the first creation 
there will be nothing to bring about this inequality. In other words, 
that admitting for argument's sake, that there * is. inequality among the 
gn^as in the ordinary state of creation and may have come about without 
any reason, it would follow that in Pralaya also the inequality will be 
brought about without any reason, and then Pralaya would be no Pra- 
laya. For creation would start up then also. And if inequility can be 
brought about without any cause, it may also follow that in the beginning 
it may be not also brought about without any cause. 

But, says the Safikhya, we must infer that the gunas are of various 
nature and of wonderful attributes, because we see their effect in this 
world and therefore the objections raised by you do not apply. To this 
the author replies by the following sfitra. 

bOtra u. 1 s. 

^ ii ^ i ^ i i ii 

^|Hnr Anyatbl, otherwise, Anumitau, in case of inference, ar 

Cba, and. |r Jfia, intelligence. siAl l^kti, power. Miwif Viyogat, because 
of being destitute of. 

9. Even if it be inferred otherwise, j’et the Pradhfina 
cannot create, because it does not possess the power of being 
a conscious entity. — 182. 

COMMENTABT. 

Even if it be admitted as an inference that Uie gu^ae must have 
different attributes and mysterions powers, still it does not answer the 
difficulty raised by os. Piadh&na being supposed to be insentient, has not 
the power of aelf-concioosness. Being thus dcelilute of it, it lias not the 
idea of any plan or design. It cannot say, as an intelligent entity would 
■ty, “ let me create the world in such and such a way.” Creation never 
proceeds from dead matter, not overshadowed by intelligence. (No more 
than a houae can be built by mere bricks and mortar without the supers 
vision and active agenpy of the orclutect and maoons.) Without tho 
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directive action of intelligence, the gnnae, however wonderful in their 
poweie and attributes, cannot of themaelvea create the nniveme. 

The author concludes this portion by the following sAtra. 

bOtra iL 1 la 

R u !!• n 

Viprali^dhat, becauae of contradiction, ur Cba, and 
Aaamafijaaani, objectionable, not harmonius : untenable. 

10, Becatise (the theoiy of the Sankhyas is full) of 
internal contridictions, hence (it not being a condstent 
theory) is untenable. — 183. 

OOUMBNTA&T. 

There are internal contradictions in this philosophy propounded by 
Kapils, hence it ia incoiisisteiit and untenable and should be rejected by 
those who desire the highest good. For example, it holds that Prskfiti 
is active for the sake of Puru^ alone, who is the experiencer, the seer, 
the Supervising agent It holds the soul to be something different bom 
all bodies and vehicles. Thus in L 139, it declares : — 

sum! 1 1 m i 

** Soul it ■omethins else then the body, ete."— I. IM. 

II 

Nstore is s ooispoand end s oomblostlon because that which is combined is for 
the sake of the other.~1. 140. 

Thus in these two sfitras, the Spirit and Matter are contrasted. 
The Spirit is single, indivisible and non-material, the Matter is composite 
and divisible, and exists only for the sake of the soul. But later on, this 
very soul is defined to be as actionless, changeless, attributeless, devoid 
of all agency, fruition and seniiency. It is said to be a pure isolation. 
In one place it says that .lacjab or matter is non-luminoue and luminosity 
belongs to the soul. But in the next sAtra it contradicts itself when it 
says " tlie soul has not intelligence for its attribute ’’ Thus intelligence 

belongs neither to the soul nor to the matter. 

Note.— We give below the otigiosl deahkye eStns to nadenteiid this pemsge 
properly:- » 

niatiihh w i iT f^ i u wi 

And Soul ic something else then the body, Ac.* because there Is (in Soni) the reTcrse 
of the three Qnaliticsp Ac. (because they are not seen In it.)— 1. 141. 

B ifii gwF rt fir an I 

And Seal Is not msterltl beesnio of ita soperintendenee over Kstnra. (Sbv a 
Bnpetlnteadent Is sn latelligsat being, sod Naturs la onlntslllgent).-!. MX 
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4id8oalltBolBal«rlalb««MMof ItsMog tiM Mptritnetr.— MIS. 

4wm>ailn I mw I 

It It lor 8m1 and not for Vatartb bootMt tlio ouriloM tro witk a tIow toMatloa 
from all qualitlat, a eoodltlon to whieh Soil It oompotoati bat Hatora aot«— L 144. 

VlMIQI^inn^MRVn I K I IWH I 

Siaoo light doat not portala to tho OBlatollliMit, light, whieb araat portala to aomo- 
tblag or other, la tbo caaaoeo of tha 8ool waioh, aolf-naoifattlag, BMnifaata whatarar alaa 
la BNMilliat— L 144. 

It(aoal) hat not Intolligoaoo at iU attribute, baaauaa It la wlthoot qaalltj.-14«. 

The Shhkhjas are farther iiicoiiaisteat inasmaefa as that in one place 
they aay that it ia Soul that undergoes bondage, oiring to its uraiit of 
diaeriminatioa, and that it attains release arhen it discriminates between 
the guoas an 1 itself, while at another place it says that bondage and 
release belong to the ga^as and not to the Seal, which is eternally free. 
As in Sdtras HI. 71 A 1i. 

Booosgo aad Liboratlon do oot belong aotanlly to 8ool, aad woold not oron appear 
to be bat lor oon-dieorlminatlpa. Bat In realitjr, the afofo oil d Boodego sod Liberation 
belong to Katttro alone to ho asserte.-*7L 

It reall 7 belongn to Watnre, throngh eoasoeiatlon,— like a boost, ie,, through her 
being haoipered bj the hablte, Ac., which are the oawe of pain Just as a beast, throngh 
its being hampered bj a ippe^ experlenees Bondage and Liberation ;-Hinch Is the mean- 
ing.— 71. 

Thus there are many internal contradictions in this system the 
Sihkhyas and they can be easily found out by any one who studies them 
oaiefully. 


Adhikarana II. — (The refutation of die atomic eyetem). 

Th» anthor aow refutes die theory of the Vai^ikae. Th^y hold 
the opinion tliat there are four sorts of atoms, namely, earthy (physical), 
watery (astral), fiery (mental) and aerial (buddhik): These atoms are 
pardees, but possess die quality of colour, toneb, taste and smell, and are 
spherical in form. At the dme of Pralaya, they exist in a latent state, 
without originadng any effect, but at the time of creation, ihey originate 
this world by combining together in forming binary and ternary oom- 
ponnds : owing to their being in contact with the Souls, haring Adyi^t* 
in them. In this .theory, two atcois are broui^ into aotirily by ^ 
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action of adrift^ of the aonl reaiding in them. The aouia in the atoma aet 
them in motion, and thoa there takea place the union of two atoma, and 
a binary ia formed which ia **amcU.” Thna three cauaea operate to 
produce a binary, namely, two atoma, aamavAyi cauae), their union (aaama^ 
vAyi cauae), and the adfifta of the aoula, which bririga about the union 
and which thua ooiiatitutea the . operative cauae (nimitta cauae). And ao 
on. Similarly, from three binary moleculea, aet in motion by the adfi^fa 
of the aoula within them, there ia produced the *'big ’* called the ternary. 
Two atoma cannot produce a ternary, for a thing requirea a bigger cauae 
and larger number of atoma. A bigger effect muat have a larger cauae. 
Similarly, four ternariea give rise to a quaternary, and so on bigger and 
bigger things are produced. Ihus by the conglomeration of the molecules 
are produced the big (visible) earth, the big waters, the big fire, the big 
air. The colour, taste, scent, Ac., seen in the effect are dependent on the 
particular colour, Ac., inherent in the ultimate atoms which are samavfiyi 
cauae. The qualities latent in the cause produce the qualities in the 
effects which are manifest. Thus the world comes into existence. When 
the Lord wishes to destroy the world. He withdraws from the hinariea, the 
active force of allinity which had brought about the union of two atoma 
When this affinity is destroyed, the two atoms fall asunder, and thus the 
binary ceases to exist. The binary being thus destroyed, the ternary and 
otheiu are also destroyed, and thus the earth, Ac., cease to exist. Thus when 
the thread is destroyed the cloth is de8tro3’ed. The qualities of colour, Ac., 
cease also with the cessation of their substrate, the binaries, Ac. This is the 
method of the dissolution of a world. The atoms in this system are called 
parima9<}ala or spherical. The size of an '* ultimate atom ” (parimandala) 
is called p&rima^tjalyam. A binary is called in this system anu or ** atom.” 
While the name param&^u is given to the ultimate atoms.” The size of 
a binary is called short or small, Hrosva, or atomic. While the size of the 
ternary is called big or mahat (or rather that which has a ‘perceptible 
magnitude.) 

Note.— The word perime|^deU ii the ntme of the ** nitre etom " in this eyetem : while 
the e^n ot other eysteaie oorriwpoads with the drje^n or binary of thts. SiDilarly, the 
words hrasTa or abort and mahat or big are differently need here. Every binary ia a 
hraaya, everything above the binary ia mahat. 

Dou 6 t.— Here arises the doubt, is it a consistent theory to hold 
that the world is produced by the atoms (without the guidance of the 
l«ord)? 

PAruapoftfa.— The adfiftas of the souls bring about the union of 
atoms by setting in motion the two atoms. The atoms being thus set in 
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notion, come into union, end thus n bineiy is prodaced ; and ao on. 
There is no inoonsistenoy in this view, and it is the right view. 

ShUMnto.— The creation is not thus brought about. The nest 
shtra shows this. 

86TRan.iiL 

ST fwsftinTwrvsiu ii r r m ii 

im Mahat, big that which liaa magniiude, ^4 Dirgha, the long, that 
which has extension and is perceptible to the senses, Vat| like, gr Va, or 
it has the force of ** and " here, gff Hrasva, shorty the binary, the tub-atomic 
molecule, Parimajo^i^Abhygm, from the atomic. 

Nota— lUj not those four words bo the nnmof of the foar kinds of others known to 
the Thoosophlite ? PorimnnlaU the nost snbtlo, litorallj the nll-sphoriotl, would 
eorrospoad with the otomto pUno. The hmsTo would bo the sub-otowio, uuhnt would bo 
the supor-othorio, and the dfrf hn would bo the otborie. 

11. And as the origination of the big (magnitude) and 
long (extension) from the short (dimensionless) and the atomic 
(sizeless) is untenable, so is the rest of the Vaise^ika 
system.— 184, 

OOMMIXIAliT. 

The word “or” has the force of “aad" here. The word “untenable” 
is to be supplied from the last adtra to complete the sense. The theory 
of the Vaide^ikas is untenable in its entirety, as their view of the origina- 
Uou of the ternary from the binary, and tbe atomic, without the aid of the 
Lord is untenable. The other portions of this system, sooh as their 
account of the origin of earth, An., is equally unteoable, along with their 
theory of the sizeleBS atoms and dimenaionlees snb-atoms giving rise to the 
ternary having magnitude and dimenrion. There are inherent self* 
contradictions in this theory. It holds that the atoms are without 
magnitude, but still they give rise to temsriea and others, which have 
magnitude. This is unreasonable, for no amount of adding up of atoms 
without magnitude, will give birth to a molecule with magnitude. 

A piece of cloth is produced by the threads which themselves have parts, 
and six sides by which they can be joined with each other. If the threads 
were partleaa, they could not have given riae to a piece of cloth. There- 
fore it must be admitted that the atom has also a magnitude and occupies 
space. Otherwise the union of thousands of atoms would not give rise to 
anything more than anatom, and would not differ in extension from a 
single atom. Consequently there would notarise other kinds of extensions 
known os mahat, dlrgha, It is merely a mental idea that a product 
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having a larger balk must have a larger number of oonstitaent atoms. 
But even if it be admitted^ then the atoms themselves must be admitted to 
have parts, and those parts will have farther parts, and thus there will be 
regrenui in infinitum. Moreover, a mustard seed will be similar to a 
mountain, for both have an inQnity of parts. Therefore, to say that the 
ternary which is big and long, is produced by the binary, which in its turn 
is produced by the atom, is to assert something which is void of sense. 

This sfltra should not be explained, as some have done it, as refut- 
ing an objection raised to the Vedanta theory of Brahman being the 
general cause ; for this chapter deals in refuting the theories of the 
opponents and not in supporting one*s own theory. 

The Vaide^ika system is open to futher objection, as shown in the 
next sfitra. 

bOtra n. 1 11 

n ssnhFsvuw: ii ^ i ^ hr ii 

UbhayathSpi, in both ways, on both assumptions also. i| Na, 
not. Karma, action, motion, w Attb» therefore. Tat-abhSvab, 

the absence of that. 

12. On both assumptions (whether the adrista in the 
atom or in the soul) there is no motion, and consequently 
there is absence of the origination of the world. — 185. 

OOMMEKTARY. 

The argumentative philosophers (the Vaide^ikas) hold that the world 
is produced by the successive formation of compounds like binary, ternary, 
Ac., owing to the union of atoms. Now arises the question, how is this 
primal motion brought about ? Is it caused by the adri$ta residing in the 
atoms or caused by the adpftB residing in the souls ? It cannot be the 
first ; for thd adptfa, which itself is the resultant of the good and bad 
deeds of the soul, cannot possibly reside in atoms. It must inhere in the 
soul. Nor can it be caused by the adfifta residing in the soul ; for the 
adfifta residing in the soul cannot produce motion in the atom. Thus on 
both these views the motion of the atom is not explained. A third 
alternative may here be set up by the Vaide^ikas, namely, that the motion 
originates in the atoms, as soon as they come in the proximity of the 
souls charged with any definite adpifta. But this also is not a reasonable 
view. For there can be no proximity or contact between the souls which 
are partless, and the atoms which also are partless for there can be no 
contact between two objects, both of which have no parts by which they 
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etn come in contact. Tima in both theca waya idrif(a cannot be the 
canae of the first motion given to the atoma. We have already proved 
before that an insentient object cannot move another, because of its 
inertness, until it is set in motion by a sentient being. We have seen that 
all motion of objects are initiated, guided and directed by intelligence and 
and intelligent beings. Nor can the soul be the cause of the primal 
motion of the atoma at the beginning of a creative period. Because in 
Pralaya, according to the Vaideaikaa, the soul itself lies dormant without 
poueuing any intdligenee^ and hence is in no way superior to the atom. Nor 
can it be said that the primal motion of the atom is caused by the will of 
the Lord in conformity with the Ad^i^ta of the jtvas, because His will is 
eternal and so the creation ought to be eternal. Daring the Pralaya— say 
the Vaide^ikas— there is no creation because the Adri$(as of the jivas do 
not mature and are not awakened, and consequently the will of the Lord 
is not active. The reply to this is that this view is also wrong, because 
all the materials being present, the creation ought to take place, irrespec- 
tive of the maturity. Consequently there is no definite cause found, 
which can explain the primal motion of the atoms, for neither the Adfifta 
residing in the jivas or in atoms, nor the will of the Lord is a determined 
cause. The atoms being thus without any motion, in the beginning of 
the creation, they cannot come together and form an aggregate. Since 
they cannot come together to form the aggregates, the molecules binary, 
etc., cannot be produced and consequently there can be no creation. On 
a parity reasoning, there can be no pralaya also. 

The refaUtion of the TaUefllrA erstem It oolj with regard to their eapUna- 
tiooofthe Srstmoiioa oftheatoiek The YedAnUdoee not den j the exietesee of the 
atofiie. but it denies the Vaisef ika doctrine of the KeriBM of the soals being the eauee of 
the primal motion of the atoms. The VodAnta holda that creation deponde entirely on 
the will of the Lord, and that will is not inaaeneed by the Karmae of the aoal. If the 
AdyifVas he the eaase of the motion, then there Is nothing whatever to prove, that these 
Adfif (as, which eprlng from the diverse actions of soils, porformed daring many Uvea, 
ahoold remain in a condition of latency withont matnrlty, for the fall period of the Pralaya, 
If the Adrif(aehad any power of their own, irrespcetive of the will of the Lord, why 
•honid they remain dormant, for thii long period of tlose? The atomic theory, therefore, Is 
bonnd to fall baeli upon the Vodinta doetrine, that It la the will of the Lord thatheepa 
the Adrif(ns immatnre. 

sOtra n. 1 lA 

uiwvnmquinve m u i tx » 

gSSfU Samavlya, concomitant ctuse. This ia a technical term of the 
Vaitfesika philosophy. vigqirSTf Abhyupagamat, because of the acceptance, 
because of the acknowledgment, w Cha, and. ifUif Simyat, from equality 
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beeaiiie of equality, by parity. VfvMh Anavaathiiefc, because of the non- 
finality, because there results a ngnaus in infinitum. 

13. The Vai^ika doctrine is untenable on account of 
the acceptance by it of the (fictitious) relation called Sama- 
yfiya^ from which results by parity of reasoning an infinite 
regress. — 186. 

oomcamRY. 

The VatSo^ikas admit tlio relation called Satnavaya, and hence their 
doctrine is untenable. Why is it so ? Because the SainavAya iriation is 
equal to any other relation, and hence it requires another SamavAya to 
explain it, and that Samav&ya would require another SamavAya to^ explain 
it. The atoms come together to form a binary molecule through the 
relationship called Samav&ya. If there was no Samavaya relationship,^ 
there would be no conjunction of atoms. But this Samavaya islationship 
is a mere assumption, for like every other I'elationship, it is equally 
inexplicable. If two atoms come together through Sainhviya relationship, 
it would require another Samavfiya to bring about this relationship. 
Thus there would be an infinite regress. The Samavaya prodnces the 
notion of quality, action and general characterstics. Thus it is a mere 
relation like any other relation, and if it were not so it would prove too 
much. As a mere relation we have already said that it requires another 
SamavAya to explain it, and is open to the objection of AnavasthA. If it 
be said that the relationship is to be assumed in order to account for the 
inseparable connection between two things, and that this relation is the 
essential nature of the thing, then it must be assumed everywhere. It 
cannot be said that the nature of SamavAya is inseparable connection, for 
that also is open to the same objection. For then every quality would be 
found every whei-e, in other words, the holders of this doctrine of SamavAya 
will have to admit that the quality of smell would be found in the air, 
the quality of sound in the earth, the quality of form in the Atman and 
the quality of intelligence in light. In other words, every quality would 
be found everywhere, because SainavAya being a unity it would be present 
everywhere. But this is not a fact, therefore SamavAya relationship is an 
incongruous assumption. 

IVole.— For the sxplsosUoa of the wofd nMiSTSya, see VsUefiks SStrs, a.B.H., 
Vol. VI, pages?. (Valteflks Philosophy). 

80TIU1I.S.14. 

filsiiw w I! X I ^ 1 M 
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9m. Nityam, eternal, ff Eva, even ^ Cha, and. mm, Bhivtt, 
because of the cxiatcnce, 

14. The world would be eternal because Samavfiya ia 
eternal. — 187. 

OOMlfBIITARY. 

If the SamavAya ia admitted to be eternal, then the world, of which 
it is the relation, would also be eternal. But this ia untenable, for even 
the Vaide^ikaa do not believe the world to be eternal. 

iVoCf,— In SaiaaTlya, (which in modem ehemieal phraarology may be deaerlbed aa the 
aflnity which bringa abont the onion of atoom) la an eternal eaoae, then ereatlon woold 
be eternal, becaoae aflnity ia eternal. If flamavAya be eonaidered aa the deatrootive 
eaoae, irhieh aeparatea the atoma, then the Pmlaya would be eternal. If the atoma have 
the tendency of alBnity in them, then the creation would be eternal; it they have the 
oppoaite tendency then the dlaaolotlon . would be eternal. Thoa the HamaTAya cauae, 
tranaiated aa the combinative eaoae, la open to thla objection alao, for it Icada to the 
abaoidity of eternal creation or eternal diaaototion. 

sOtraimu. 

H ^ I ^ I tv II 

W l ftav ff ^ RupA*Adi-mattvAt, because of poasessing colour, etc. Because 
the atoms of the Vaidesilcas possess colour, taste, smell and touch, w Cha, 
and. Viparyayah, the reverse, the opposite, fdwf DardanAt, because 

it is observed. 

15. The Vaise^ika theory is further untenable because 
its atoms have colour, etc., and because the reverse is also 
observed in them. — 188. 

COIllfBNTARY. 

The Vaidefikas admit that the atoma of earth, water, fire and air 
possess the attributes of colour, taste, smell and touch and that they are 
eternal and partless. But the reverse of this is the logical result of 
their assumption, and their atoms ought to be non-eternal and having 
parts. Because it is so observed in ordinary life. Anything that possesa- 
ea colour, etc., is liable to destruction. Such as jars, etc. I'he atoma 
therefore of the Vaide^ikas must therefore have the seed of destruction 
ill them, and must be made up of parts like a jar. Thus this doctrine ia 
full of inherent contradictions. 

bDtra II. 2. te. 

w II ^ m 1 ii 

ggfgqr Ubhayathd, in both ways, whether you accept the atoms to have 
colour, etc , or you do not accept it so. Cha, and. brfU OoaAi, because of 
the difficulties. 
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16. And there are difficulties in both cases. — 189. 

ooMiiamBT. 

If it be aeoeptad that the atoms have not coloar, taate, ete., then we 
cannot explain the possession of these qualities by earth, water, etc., for 
that which is not in the oanse cannot be in the effect. If we take the 
contrary view, and hold that tlie atoms have colour, taste, etc., then the 
theory is open to the objection raised in the last shtra. Thus in botli 
ways, the atomic theory is untenable. 

sOriuiLiiT. 

II R I R nv9 11 

mqRmif AparlgrahSt, because it is not accepted (by the orthodox sages 
like Mann, etc.) w Clia, and. sfWSq Atyantam, altogether, totally. vASS 
Aiiapekfa, disregard. 

17. Ths atomic theory is not accepted by authori- 
tative sages, therefore it is to be disregarded altogether. — 190. 

OOlfMUfTARV. 

Some regard may be shown to the doctrine of Kapila and the rest, 
because authoritative sages like Mann and others have accepted ponions 
of their philosophy. But this doctrine of atoms, being opposed to the 
Vedas, no sages have accepted any portion of it, hence it is undemons- 
trated and should be disregarded by every one who aims at the highest 
end of man. 

Adhtkarana III. — The Buddkiet doctrine examined. 

Now the author disproves the Buddhistic teaching. The Buddha had 
four disciples, who founded four systems of philosophy, called respectively 
Vaibhi^ka, SautrAntika, Yogichiira and MAdhyainika. The VaibliAgikas 
hold tliat eveiy external object, which is perceived, is real. The SautrAn- 
tikaa hold that there is no proof whether external objects really exist or 
not, the ideas only exist, and the external objects are inferred from these 
ideas. Thus the VaibhAfikas hold that the external objects are directly 
perceived, while the SautrAntikas maintam that the outward world is an 
inference from ideas. The third class, the Yogachiras hold that ideas 
alone are real and there is no external world corresponding to these ideas. 
The outward objects are unreal, like dream objects. The MAdhyamikas 
maintain tliat sven the ideas themselves are unreal, and there is nothing 
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that exiata exeapt tha void (Sftnyam). Soeh wara tha doetrinas held by 
thaae four olaaaea of Buddhista. All of tham agraa in maintainiDg 
that avaiy axiating object hu only a momantaiy axiatenca. The 
6nt two claaaea, namely, tha Vaibh&$ikat and Sautriiitikaa, hold that 
all outward thinga may be claased under two heads, namely, physical 
and mental, tha physical itself is sulKiivided into two parts, Bhdta 
or alamanta, and Bhautika or elementals. Similarly, all mental objects 
are divided into two daaaea, mind or chitta, and mental or chait- 
tika. They further hold that theie are five Skandlias, namely, Rfipa, 
VijiUna, Vedanfi, SailjnA and SaihskAra. Among these the four so-called 
dements earth, water, fire and air are produced by the aggregation of four 
kinda of atoms earthy, watery, fiery and airy, possessing respectively tha 
attributes of hardness, fluidity, hotness and mobility. These four elements 
oompoaa the bodies and senses of the various beings. All external objects 
thus constitute one Skaudha, called the Rdpa Skandha, consisting of ele- 
OMUts and elementals. The second Skandha called VijSina, is the stream 
of oonsciousnesa which gives the notion of egoity. In other words, this 
I-nass is tha Vijii&na Skandha. This is also called the Atmi, the enjoyer, 
tha agent The third Skandha called Vadani consists of the sentiency of 
pleasure and pain- U may be called the Skandha of feeling. The fourth 
Skandha called the Sanjfia consists of names snch as Deva Datta, etc. All 
words tiius constitute this fourth Skandha. The fifth Skandha, called 
SalmkAra, consists of the attributes of the mind, such as affection, hatred, 
delusion, merit, demerit, etc. The four last Skandhas collectively are 
called Chitta-Chaittika, inind-inental, or internal objects. All activities 
depend upon them and they constitute the inner motive of every thing. 
All internal objects are thus Chatus-Skandhi or belonging to any one of 
tiiese four Skandhas. All external objects belong to one Skandha alone, 
namely the Rtipa Skandha. Thus the whole world consists of these two 
kinds of objects, internal and external. Except these two, there exists 
nothing else like ether, etc. 

(Oouht . —Now arises the doubt, is this theory valid or not ? 

(Pfirvspakfa).— This theory is valid, because it explains all world* 
activity. 

(Siddh&nta).— This is not so, as sliown in the following Siltra. 
sOtlU II. 1 11 

lu M Me II 

SamudAya^f the aggregatCp all objects. Ubhaya-hetukCp 

bavinf two causes, namely the external and the internal, idt* ^pis *l*o. 
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Vf mflh Tai«aprApti^, ilicre is non-establishment of that. There is not proved 
the world order. 

18. Even admitting that the whole aggregate has 
as its cause these two classes of objects, still there is not 
explained the world-order.— 191. 

COMMENTARY. 

The above tlieory of die Bauddhas which classifies all objects under 
two heads, one aggregate being called the external, the other internal, is 
not Butficient to explain the world order. Because all aggregates are unin- 
telligent and there is no permanent intelligence admitted by the Bnuddbas 
which can bring about this aggregation. According to the Bauddbaa every 
thing is momentary in its existence, there is no permanent intelligent 
Bubstance, who brings about the conjunction of these Skandhas. If it be 
said they come together of their own internal motion, then the world would 
become eternal, for Skandhas being eternal, and possessing motion of 
their own, they will be constantly bringing about creation. Thus this 
theory ia untenable. 

The holder o( the Buddhistic doctrine here saysr^In our system 
there is a concatenation of cause and effect, beginning with AvidyA. 

Note.— Thos througli AvidyA sri«M detifs, avsrtioo, etc., whieh eonpote (be banakArt 
Bkandba. From tkia arlaea eof nition or tbe kindling of the mind wbieb oompoeca vijSlnt 
Skandha. From tkia ariaea the ais aenae organa which eompoae the VedaoA Skaiidha 
And from aenaation again ariaea AridyA. Tkua the circle goes on. 

We Buddhists hold this theory of the circle of causation, and as this 
circle is not refuted by any one and is admitted by all, and as itpioves 
like the Persian wheel, by which water is drawn from the well, so our 
theory is not open to any objection I’sised by you. Thus AvidyA produces 
SaihskAia, from which comes out VijnAna, Nama-rCipa, the body, tbe touch 
the sentiency, the thirst the activity, the birth, the species, the 

decay, the death, the grief, tlie lamentation, the pain, and despondency. 

Note.-— Thete iro nil teohniosl temw of the Bnddbisti. AvidyA meinn the Ides of 
permanency in a thing which ii really impennancnt, snob aa the idea that the Saiao is 
permanent whilo it is momentarily changing. From this AvidyA arise desire, aversion, ete^ 
which constltate the SamskAra Skandha. From this SamskAra Skandha arises thst vsgno 
consciousness which exists in prenatal oonditlon, and this conseionaneaa is called VUSAna. 
From this ViJBAna arises the four elements earth, water, Sre and air, which eoi stitnte 
the body of sil beinga, and this ia called NAma. From thia NAma (the fonr elementa) are 
formed the bodies of all beings and which is cslled RApa, beeanse the bodies are either 
black or white. This embryonic body la ealled NAma-RSpa. The embryo then developa 
the all sensea called the faV>Ayatona. From these senses, by their mutnal contact, ariaas 
sparda, tonch or oontact, with extornal objects. From this conUct with external objeeto 
arises feeling or VodanA. From thia VedanA arises desire or thirst, whenoo sneooasively 
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iritt UpldAiuK eton ne«*tioiiad aboT«. Thai fow oo this attnial agreto of MaMtltB. ior 
fatthor oxpUnation aee note to tho noxt oAtra. 

This theory is refuted hy the author in the next sAtra^ 


sOtra 11.1. 11. 



II R 1 R I u 

ltar«-«Ura, mntual, one enothcr. WMOTI4. Pratyayatvat, because of 
being the cause One being the cause of the otlier. The word Pratyaya here 
means the cause, gft Iti, thus. ^ Chet, if. Utpstli-mattra, merely 

production, of the origin merely. faftf lWi H NimittsivSt, because of there being 
efficient cause only, 

19. If it be said that the world is produced by the 
mutual causality of Avidya, etc., we say no, because they 
are merely the efficient causes of the immediately subse- 
quent links. — 192. 

COMMENTARY. 

If you any that ibis aggregate or the world is formed by tbe mutual 
causation of Avidyt and the rest, as described above, we say it is not so. 
For your link of causaUon explains only the origin of the subsequent from 
the previous. It only explains how Vijiisns arises from Sadisktra, eta 
It does not explain how the aggregate is brought about. An aggregate 
Sanghftte always shows a design, and is brought about for the pu^ 
poses of enjoyment lA SsbghAU like a houne may be explained to have 
been produced by a putting together of bricks, morUr, etc., but they do 
not explain the design). You say that there is no permanent Atmk. 
Your Atmi is momentary only. For such a momentary soul, there can 
be no enjoyment or experiencing. Because the enjoying soul has not pro- 
duced the merit or demerit whose consequences it has to enjoy. It was 
produced hy another momentary soul. Nor can yon say the momentary 
soul suffers the results of the acta done by its ancestral soul, for then that 
ancestral soul must be held to be permanent and not momentary, and if 
you hold any soul to be permanent, yon give up your theory of the mo- 
mentarineaa of everything. But if you hold everything to be imperma- 
nent your theory is open to the objection already made. Hence the 

theory of the Saugataa is untenable. 

Non.— The leriee beginning with Keaeienee oompritee the following meinbon 
Weaolftnf^, lopreeelon, knowledge, nemo end fora, the abode of the six, toneh, feelleg, 
Mtivity. Mrth, •peeles, 4ee»y, destli, grief, iMSsstatloa, pain, Mstal nOletlea, sad 

thslOta 
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Tbe ooamtiitotors Agm oa the whole In their expUnetlone of the terme of this 
•erlee. The following U the eehsteaoe of* the eomaneat of the Brehmevldyhbherepe : 
Neiolenoe If the error of ooneldering that which ie monenterj, imporei ete., to be per* 
BMieiit, pare, ete. Inpreeiloa (eteetion,ieieshhra) eonprieee deolre,eTerelon,ete.,end 
the Mtifitj eeoeed bj them. Knowledge (TiJIlAiie) ie the eelf-eoneeioaeneM epringleg np 
in the enbr JO.— Nine end lom ie the rodinenterj flake— or babUe-like eonditlon of the 
enbrjo. The abode of the aix (fatlijatana) la the farther dereloped atage of the ombrjo 
In whioh the latter la the abode of the eix aenaee. Toaeh (apaida) ia the eenaatlon of 
cold, warmth, ete., on the enbrjo’e part Feeling (Tedanfl) the aenaatlooa of pleaeare and 
pain leenlting therefrom. Dealre (tf If iiA) la the with to enjoj the pleaenrable aeneationa 
and to ahon the painfal onea. Aotiritj (npAdAna) ia the effort reaaiting from dealre. 
Birth ia the paaaing oat from the aterao. Speeiea (JAti) ia the olaaa of beinga to which 
the new-born ereatnre belonga. Beeaj (JarA). Death (marapam) ia explained aa the 
eondition of the ereatore when aboot to die (mamnrfa). Grief (bokal the frnatration of 
wiahea connected therewith. Lament (parivedanam) the lamenutiona on that aoeoant. 
Pain (da)diha) ia anch pain aa ia eaaaed bj the live aenaee. Durmanaa la mental aflietion. 
The* and the like 'impllea death, the departure to another world and the anbaeqaent 
letom from there. (Dr. Thlbaat.) 

aOTJu II. 1 w. 

^ im i r ii 

gqn; Utiara> in tbenext, in the subsequent. giqA UtpAde, on the origina* 
tion, on the production, ^Cha, and, Pff rva>nirodbfli , because there 

is stoppage or cessation of the preceding. 

20. Ihere can be no causal relation between avidyS 
and the rest, because when the subsequent is produced the 
preceding one ceases to exist. — 193. 

COMMBNTARY. 

In this Siltrs the author critiriaes the view that AvidyA, etc., ^ve 
rise to the terms in their subsequent series. He shows that AvidyA, etc., 
cannot stand even in causal relation to the next term in the series. The 
Buddhists being the upholders of the doctrine of momentary existence 
of everything, admit that when a thing comes into existence in a subse- 
quent moment, the thing that existed in the preceding moment has totally 
to exist An effect produced in a subsequent moment is the result 
of the total destruction of the cause tliat existed in the preceding moment 
This being their doctrine, the series of Avidya, etc., cannot stand to each 
other in the relation of cause and effect For the cause having totally 
ceased to exist cannot stand in the relation of the originator to the effect 
which comes into existence in the subsequent moment Because we 
always perceive that the cause subsists in the effect as the thread subsists 
in the cloth. But the Buddhists hold that existence originates from non- 
existence, for they maintain that the effect cannot manifest without the 
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deatracUon of the cause, the tree cannot appear until the seed is des- 
troyed. 

This view is next refuted by.tlie author, 
sOnu IL 1 ti. 

wMf Atiti. if there was non-existence^ if the effect originates from 
the non-existence of the cause. iRnrr PratijAft, adiniited principle. iflN: 
Uparodhaht contradiction. 4N?Oi| Yaugapadyam, eimultaneousness. iniffTf 
An/athA, otherwise. 

21. If the cause ceases to exist when the effect mani- 
fests itself, then there results contradiction of the admitted 
principle that the universe is caused by the Skandhas. 
Otherwise there would arise simultaneousness of the cause 
and effect. — 194. 


OOlfMBIITART. 

The admitted principle of the Buddhists is that the world originates 
from the Skandhas. If, therefore, it be said that an effect may originate 
even when the cSuse is totally non-existent, then it would contradict the 
admitted principle. Non-existence being present everywhere, any thing 
will arise anywhere, always. If, however, it be said that the antecedent 
momentary existence of the cause lasts so long as the effect does not ori- 
ginate, then we are landed in the other difficulty, namely, the cause and 
the effect exist simultaneously together, for the cause would then remain 
in the effect. This would also go against the accepted doctrine of the 
Buddhists that everything is momentary merely. Therefore, it follows 
th*t the effect does not originate from non-existence. 

The author next refutes the tenet that there can be absolute 
annihilation of the substance. The Buddhists hold that substances like 
jar, etc., totally cease to exist like the flame of the lamp. The author 
disproves this theory next. 

sCtka ii.s.». 


im ^ 

nfitlkV. PratisaihkhyS (destruction) depending upon the volition of some 
conKious entity. swffWNW A-pratisadiknyS, (destruction) not depending upon 
any voluntary agency, Nirodhah, destruction, cessation. «aini: 

Aprtptih, non-establishment, non-demonstration. AvichhedAt, be- 

cause there ia no complete interruption. 
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22. Nor can there be established the two sorts of 
destructions, the volitional and the non-volitional, because 
there is never any complete interruption. — 195. 

OOMliaMTABr. 

PratisaffakliyA-nirodha is the dastraction of things dependent upon 
the volition of some conscions agent Thus when a man says 1 shall 
destroy this jar and takes a hammer and reduces it to pieces. The other 
form of destrnction which ia non-dependent on the will of any sentient 
agent is called ApratisadikhyA-nirodha. These two, together with Aktda 
or space, which is defined to be the absence of all obstruction or covering 
are the tlu-ee kinds of non-ontities believed'by the Buddhists. A destruc- 
tion like this is called Nirapvaya Vintda or absolute destruction or Nim- 
pfikhya Bunyain or total void. Everything else ia momentary only. As 
is found in the following aphorism. “ Everything which is an object of 
conception other than these three (the two sorts of Nirodha and Akida) 
is temporary and composite.” 

The author will refute later on the theory that Akfida is a non-entity. 
At present he refutes the wrong doctrine of the two sorts of nirodha. 
These two sorts of nirodhaa cannot be established or are impossible because 
(AvichhedAt), on account of the absence of interruption. An object 
which is existent cannot be absolutely annihilated, for the words 
origination and destruction of a substance really mean only change 
of condition of the substance. It only undergoes modification or a change 
of condition, but the substance is a unity and renuins permanent Ton 
cannot say that when a candle is burnt out, it is totally annihilated. As 
we find in other cases that destruction is only a change of condition, 
we can easily infer -that in the case of the candle also there can be no total 
destruction. 

Not*.— It Is no longsv s asttor ot Infertae* now, but a positivoly pravsd hot that 
whon • esndls bans oat, it is not lost, bat nnderfoos n ehsat* of eonditioa. ThoSist 
osporiawat shown in Ob ow i stry is eanernll/ to psovo tbs propositloa that sabstanoo osn 
novor bo sonibilstod. 

We do not certainly perceive the caudle when it is burnt out, but 
the materials of which it consisted, continue to exist in a veiy subtle 
state and hence they are imperceptible. If there were the absolute annihi- 
lation of even a single real substance, then in the next moment you will 
see the whole universe reduced to annihilation, and yon yourself will 
not exist to see it. Consequently absolute anhihilation is an impossibilify 
and cannot be proved. 

t 
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Mote.-^Thm foilowiof extraet Aron Dr. Thlteat't YedAnto Sitnui, a & B., Yol. N, 
pag» 110 , explains the reaeoning of thia Mtra xery clearly 

A aeriea of BOOMotary exiatenoe eoneUtniing a chain of eanaea and effeeta can 
noTor be entirely etopped ; for the laat momentary exiatenoe meat be anppoaed either to 
prodnee itaeffeet or not to prodnoe it. In the former oaae the aeriea ia eontinned ; the 
latter alternative wonld imply that the laat link done not really exiat, ainoe the Banddhaa 
deOne the aatti of a thing aa ita eanaal efllolenoy (op. SarvadarAmaaaiH'A^*)* And the 
non-exiatenee of the laat link would retrogreaalvely lead to the non-exiatenoe of the whole 
aerlaoL 

The author next refutea the notion of releoee as entertained by the 
Boddhiata. 

aOTBA 11. 1 tt. 

awner w iu i r i ii 

fga Wf Ubhayathh, in either case, w Cha, and. Do^t, becauae 

there are objectiona. 

23. In both cases there ore objections and hence the 
Yery idea of release is not established. — 196. 

GOMMBNTARY. 

The word *not’ ia undeiatood in thia and the three anbaeqnent 
afitraa from the aiitra 11. 2. 19. The Buddhiata define Mokfha or releaae 
to be the ceaeation of the aeriea of AvidyA'and the rest, which constitute 
the world cycle called Saifaa&ra. Does this release accrue from direct 
knowledge of the truth or of itself? It cannot be the first, for then the 
acceptance by the Buddhists of the form of destruction called Aprati- 
aankhyn-Nirodha would be useless; nor can it be the latter, for then all 
the disciplines and methotis of meditation laid down by the Buddhists 
become useless. Thus tlieir teaching cannot stand the test of reasoning, 
and in this system release can never be established. 

The author next refutes the doctiine of the Buddhists that AkAda ia 
an absolute non-entity. 

sOtra 11. 1. 14. 

inuiA iM I R I n 

,0^1^ kVUe, in the case of Akitfa or space or ether. ^ Cha, and. 

Avi^sat, because of no specific difference. 

24. The tenet of the absolute non-existence of AkSsa 
is also untenable because there is no difference in this case 
also.— 197. 

COMllBNTART. 

The doctrine that epace is an abaolnte non-entity is not tenable. 
Why do you aay so ? Avide^t, because there is no difference in the case 
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of AkAAi from any other kind of subetance which is an object of peioeiK 
tion. We perceive space when we say “ the hawk flies in space." The 
space, therefore, is as much a real substance, as the earth, eta As wo 
know tlie earth by its quality of smell, water by its quality of taste and so 
on, so we know from the quality of being the abode of objects, the 
existence of space, and that it has the attribute of Sound. Thus Ikada 
is a real substance and not a non-entity. You Buddhists also say that 
air exists in Akida. If Ak&da was totally non-existent, what wonld be the 
receptacle of air ? Nor can you say that space is nothing but the abaenoe 
of any occupy! ng object. This also cannot stand to reason. Consequently 
Akftds is not a negative substance of the logiciana The logicians bold 
that absence or Abh&va is of tliree sorts.-'-Pr&k-abhAba, prior non- 
existence, as the non-existence of the jar before its being made by the 
potter, second Pradhvaf(a-abii&va, or absence by destruction, as when 
a jar is broken into pieces, third Atyanta-abhAva, absolute non-existenoe, 
as the horn of the hare, which is absolutely a fiction. AkAda is none of 
these three kinds of absence. If AklAi be a non-entitjt, then the whole 
universe would become devoid of space. For if you say that Akida is 
nothing, but the absence of coveriug or occupying body, then it can not 
be the covering of earth, etc., and if AkAda is non- perceptible, because 
there is an occupying body like earth, etc., then we are landed into a posi- 
tion that the whole universe is without space, because something or other 
exists everywhere. If you say that Akida exists then there would be 
non-perception of earth, etc. Thus on neither view the definition of Akads 
given by you is tenable. 

Notp.— Xor if it posf ibie to hold that Space ia nothing elae but the non^ziateiioe 
(abhiTa) of earth, and to on, for thia Tiew coilapsea aa aoon aa aot forth in definite alter- 
nativea. For whether we define Space aa the antecedent and anbeeqnent non-exiatenoe 
of earth, and ao on, or aa their mutual non-existence, or aa their abeolnte non-exlatenee 
—on none of these alternativea we attain the proper idea of Space. If, In the first plaoe^ 
we define it as the antecedent and subsequent non-existenoe of earth, and ao on, it will 
follow that, as the idea of Space can thus not be connected with earth and other things 
oxiating at the present moment, the whole world la withouit Spaoe 

If, in the second place, we define it aa ^e mutnai non-existence of earth, and ao 
on, it will follow that, as such mutual non existenoe linheres in the things onlj which stand 
towards each other in tho relation of mutual non-existence, there is no perception of 
Space in the intervals between those things (while as a matter of fact there is). An^ In 
the third place, absolute non-existeuoo of earth, and so on, cannot of course be admitted, 
and as non-existence ^abhAva) is clearly conceived as a special state of somethlug actually 
existing, Spaoe even if admitted to be of the nature of abhAva, wonld not on that account 
be a futile non-entity (something ‘ tuchoha * or ‘ nim|»Akhya.') (Dr. Thibaut.) 
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SOTaAILltt. 

IM M MV II 

Anu-SRifUe^, because of the memory, or recognition. ^ Cha,and. 

25. The fact of memory or recollection also proves 
that things are not momentary. —198. 

COMMINTART. 

Anuamfiti^ or remembrance is the idea or cognition of what was 
previously perceived. It is also called recollection or recognition. In 
recollection we recognise the thing that was perceived in the past, and 
assert about it, this is the thing that was seen befoie.*’ This at least 
proves that the person who recollects cannot be a momentary thing. There- 
fore, all things aie not momentary. You cannot say that this recognition 
of the thing, is only the recognition of similarity, as when we say ** this 
is the Ganges’* or “ this is the flame which we saw before.” In the case 
of the Ganges and the flame, no doubt, it is a false assumption to say, it 
is the same as it was before, for the water in the river is not the same, 
nor the particles which constitute the flame. In their case, there is no 
oneness of the object. The perception is merely of similarity. But 
unless there be one permanent knowing subject, who can perceive the 
similiarity, in the past with the present, he cannot assert *' this is the 
Ganges or this is the flame which was in the past.” In other words, the 
knowing subject must be permanent and not momentary. It may be 
possible, that sometime doubts may arise as regards an external object, 
and one may not be able to assert whether it is identically the same object 
which was perceived in the past or something similar to it. But with 
regard to the Self, the cognising subject, there can never arise any such 
doubt whether I am the same who was in the past.” For it is impossible 
that the memory of a thing perceived by another should exist in one’s 
own self. Nor can you say, that there is unity of succession, and that 
one impression vanishes after giving birth to a similar impression, and 
this current of impressions gives the notion of unity. For if successions 
of impressions are identical with the preceding ones, then it practically 
comes to the same thing as the admission of a permanent chain of similar 
impressions, and this permanent chain may well be called Atm&, and thus 
it would also refute the Buddhistic tlieory. But if it is not admitted, then 
the fact of recollection or remembrance cannot be explained. Moreover, 
what do you mean by ” momentariness ”? Do you mean by it that which is 
related to a moment, or that which originates or is destroyed in a momept ? 
It cannot be the first for even a permanent object must be related to a 
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momonty for many inomonts must pass over it. Nor can it be the second,, 
for we do not perceive objects coming into existence in a moment or 
vanishing in a moment. Thus the theory of momentariness of all things 
is refuted. These very arguments refute also the theory of Dfi^ti- 
Sfi^ti. For this theory, which posits that creation is constant and going 
on at every moment and depends upon one's seeing it, is only the 
theory of momentariness in another garb. Consequently things are not 
momentary. 

The author next takes up the theory of the Sautr&ntikas and proves 
its untenableness. They maintain that objects leave their ideas in our 
consciousnesM— ideas of their having certain colour, form, etc., and though 
they may vanish and exist no more, they exist in our consciousness as 
ideas, and are inferred as such. Therefore, the ideas are only existing 
things, and their manifoldness is caused by the manifoldness of external 
objects. This view is set aside in the next Sfitra. 

SUTRA n. 1 S6. 

IR U I II 

|| Na, not. WF Asatati, of the unreal, of the object which ia destroyed 
and no longer exists, llftmil Adfistatvftt, because it is not perceived or 
seen. 

26. Of that which no longer exists, there can be no 
persistence in cognition, because it is nowhere seen to be 
so. — 199. 

COMlfBNTART. 

The Sautr&ntikas bold that a thing that lias perished imparts its 
form to the cognition, and on the foundation of that form, yellow colour 
and so on. the thing itself is inferred. The special cognitions, such as yellow 
colour, etc., cannot be the forms of things that have perished, and exist 
only in cognition ; for we never see it in actual reality. When the sub< 
stance perishes, the qualities that inhere in that substance perish along 
with it. We do not see the qualities passing over to another object, 
when the substance itself is gone. Nor can you say that objects like 
jars, etc., are merely inferences and have' no real external existence. 
When a person sees a jar, he says “ I see the jar,” he does not say “ I have 
the idea of a jar in my mind, and I infer there must bo something outside 
of me which T call a jar.” For this kind of idealism is contradicted by the 
very pronouncement of our consciousness, which declares that the jar 
exists outside. This is a special objection to the Sautr&ntika thaoiy. Ig 
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follows therefore that the existence of jar, which is an object of perception, 
is not inferred from the idea of jar formed in our cognition. Such 
existence is intuitively given by the very fact of perception. 

The author next shows a common defect which taints both these 
tlieories of the VaibhA^ikas and the SautrAntikas. 

bOtra II. 1 r. 

^ m I R RVS II 

Saung l BIf UdasinAnAm, of persons who are perfectly indiffeicnt and 
non-active, wft Api^ also ^ Cha, and. ^ Evam, thus. Siddhih, 

accomplishment. 

27. U things wore all momentary, then even persona 
who are non-active, will accomplish all their objects without 
any exertion. — 200. 

OOMMBNTABY. 

If things originate from non-existence, because every thing is 
momentary, then persons who never exert will accomplish their objects 
by their mere laziness, because effects are produced without any real 
cause. In the theory of universal moroentariness, the thing does not 
exist in the next moment, and so there can be no effort to attain a thing 
desired or to ward off a thing not desired, for there would remain no 
motive for such exertion, because the good things would be obtained 
without exertion, and evil warded off similarly. A believer in this 
doctrine would never exert either to attain heaven or release. But the 
Buddhists, however, are inconsistent in their actions, for believing in the 
moroentariness of all objects, tiiey still exert for Mok^. As a matter of 
fact, every one believes that in order to attain an end he must employ 
appropriate means and exert properly. Consequently these two schools 
merely tend to delude mankind. For they lay down practices for the 
attainment of heaven, and final release for souls which in their theory 
are momentary, and believing that entity can arise from non-entity, 
they still exert for the zeslisation of their objects, and as if they believed 
that the world originated not from a non-entity, but from the Skandhas 
which (according to them) are real substances. Their theory being thus 
self-contradictory deserves no serious consideration. 

Nola. ' This refutstion of the VsibhAf ika spd the SsatrSntiks system proceeds apoa 
s oisconeeptioo of the tme doctrine tanght by these schools. They sre not eo ahsnrd 
M the BrAbmsiiical common tstors hsve made them oat. It is Tory doubtful whether the 
BAtraa theuiaelvee refer to these doctrines, for they do not employ aoy words whieh ean 
lead to the existence of these doctrines, fildariyaua wrote long before the rise of these 
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modem Biiddhistlo oohools ond it !• not likely that he would have inferred to them. If 
the Sdtraa are interpreted as referring to these soboola which aroee in quite historical 
times some five hundred }’ears after Christ, then we are faced with the difficulty of 
assuming that BAdarAyana wrote after 600 A. C. 


Adhiharana IV iX og&chara theory considered). 

The VaibhAfikas and the Sautrintikaa bein/o; thus refuted, now 
come forward the Yogfich&ras. They say that the Lord Buddha assumed 
the existence of external things, and in his system of Vaibha^ika and 
Sautrdntika he showed the relation of those things with thought, merely 
out of deference to those weak-minded disciples of his, who were attached 
to external things. As a fact, the Lord did not believe in the reality of 
the external world. His highest doctrine is represented by the Yogfich&ra 
system, according to which the Vijh&na Skandha or cognition alone 
is real. 

According to this system, an object like jar, etc., which is perceived 
in cognition, is nothing more than cognition. The Vijnana modifies 
itself into the form of the object. You cannot say that without external 
objects the worldly business cannot be transacted, for to this we reply 
that in dream also there are no external objects, and still all activities are 
performed with the thought objects. Even those who believe in the 
reality of external objects, have to admit that those objects are cognised 
in so far as the mind becomes modified in the shape of those objects. 
If it were not so, there would not arise phrases like ‘ I know the jar, 
I know the cloth.’ Thus all worldly activities can well go on with mere 
cognition, and all practical thought and intercourse are rendered possible 
by cognition alone. What is then the necessity of assuming an external 
object corresponding to these ideas ? Nor can it be objected that tiiought- 
forms of internal cognitions being very minute and subtle, cannot have 
the form of the large and big things like a jar or a mountain. But a 
little consideration will show that we cannot object that how can a 
small thing like the mind contain big things like these. Mind or idea 
itself is the power of illumination. It illumines or shines forth, it has 
a form and because it lias a form it has the possibility of shining forth 
in the shapes of all these objects. (And the smallness of the mind is no 
reason against its containing large objects, for a small object like the 
retina of the eye contains within it all the visible external world). Says 
the objector, if there were no real external objects what causes the mind 
to assume the manifold shapes? To this we reply the mind assumes 
different shapes owing to the different VsisanAs or desire-impressions 
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submerged in it. (Just as these Visan&s or desire-impressions left in the 
mind ci-eate the dream world in sleep, so the external world in the waking 
consciousness is also the result of the Vdsanfts). The manifoldness of 
cognition is thus caused by the manifoIdn(?s8 of the VAsan&s, and this 
we can easily find out by a little thinking. For wherever there is V&sanA 
there is a change of mental form, corresponding to the Vasank, but 
whenever the series of Vasanas ara stopped, the mind also stops. More- 
over you also admit that the cognition and the object of cognition are 
always co-existent, and that the act of perception is one. We never see 
an object without the corresponding conception of it, consequently there 
is no necessity of admitting the existeqpe of an external object correspond- 
ing to the internal idea. But as a matter of fact the object of knowledge 
is identical with cognition, and is not separate from it. We are conscious 
of only one form, namely, the idea, though this idea appeara to us at the 
same time as an external object The latter, however, is an error. And 
since we are always conscious of ideas and things together only, it is 
useless to assume that ‘the thing is something different from the idea. 
Thus the ideas only exist. 

{Doubt). Now arises the doubt, is every thing merely an idea, 
and is it possible to have practical thought and intercourse without 
external objects, just as it is done in dream. 

(Purvorpakfa). — YogichJiras say, all practical purposes are well 
rendered possible by admitting the I'eality of ideas only, for no good 
purpose is served by the additional assumption of external objects cor- 
responding to internal ideas. 

{Siddh&nta ). — The external world really exists as is shown by the 
author in the next Sutra. 

sOtra. II. a. as. 

II ^ I R Uc II 

If Na, not. srarf: Abhavah. non-existence of the external things, vqili^t 
Uptilabdhebi because they are perceived, because we are conscious of them. 

28. The external things are not non-existent, because 
our consciousness bears testimony to their existence. — 201. 

OOMMBNTARY. 

As it is the consciousness alone^by which we judge the existence or 
the non-existence of a thing, we must admit that the external things are 
existent, because our consciousness says they are existing. Moreover the 
very words we use show tliat we admit the existence of external things. 
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We say ** the knowledge of a jar, ” a sentence which assumes that know- 
ledge is different from the jar. No theory is worth consideration by the 
wise which goes against the testimony of one’s conscioosness. The 
TogftchAra may say " I do not affirm that I have ro consciousness of an 
object, I also feel that the object appears as an external thing, but what I 
affirm is this, that I am always conscious of nothing directly but of my own 
ideas, and hence the so-called appearance of the external things is the 
result of my own ideas.” To this we reply that the very fact of your con- 
sciousness proves that there is an external object giving rise to the idea of 
externality. (” That the outward thing exists apart from consciousness, has 
necessarily to be accepted on the ground of the mature of consciousness 
itself. No body when perceiving a post or a wall is conscious of his per- 
ception only, but all men are conscious of posts and walls and the like as 
objects of their perception. ” Dr. Thibaut.) 

Moreover in the sentence ‘ I know the pot ’ there are three things 
given, the knower the ” I,” the knowledge and the object of knowledge. 
The verb to know is an active verb requiring an agent as well as an 
object. The whole world believes it so and makes others believe it also. 
Therefore, to say that there is only knowledge, but no object of knowledge, 
is merely to court ridicule and derision. Consequently it is established 
that an object is separate from knowledge. 

Says an objector, ” if a jar and the rest are separate from the know- 
ledge of them, how is it that this knowledge arises in cognition.” If you 
say that it shines forth in consciousness, then by the knowledge of the one 
jar we ought to know every thing external, for all external things have the 
common attribute of being different from knowledge, being the other. If 
00 *^ thiflg which is non-knowledge is known, every non-kno\vledge must be 
known. To this we reply, it is not so. All external objects, no doubt, 
have this thing in common that they are different from the percepient 
subject. They all come under the category of noil-self or object. Certain- 
ly, we know every thing as non-self by knowing one non-self. That is to 
say, the general relation of the non-self to the self, is known by knowing 
one non-self. But there are many non-selves and their special relation to 
the self are different ; one object is yellow, another is red and it cannot be 
said that the knowledge of the yellow object is the same as that of the red 
object. For yellowness and redness are two different ideas altogether, and 
there must be two external objects to give rise to two different ideas. 

Ideas and things certainly are concomitant, they always go together. 
But this concomitance instead of proving that things are unreal and that 
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ideas only are real, proves just the contrary. For the very fact that they 
go together shows that they are different things and not one. Moreover, 
the Lord Buddha, while denying the reality of external things admitted 
the separate existence of the external world. For he says ' the form which 
is perceived internally appears like an external object. ' He uses the word 
Wifce’ an external object, which shows that he admitted the reality of the 
external objects. Otherwise he would not have used this word. For no 
one makes a comparison with a thing which is absolute unreality. No one 
says he is like the son of a barren woman, or like the mare’s nest. 

Note.— The following quotation from Sankara ia clearer:—*' No body when perceiving 
a poet or a wall ie conecione of hie perception only, hat all men are cooecioae of poete and 
walls and the like ae objects of their perception. That such is the eonscioosness of all 
men, appears also from the fact that even those who contest the existence of external things 
bear witness to their existence when they say that what ia an internal object of cognition 
appears something like the external. Fur they practically accept the general conscious- 
ness which testiSes to the existence of an external world, and being at the same time 
anxloos to refate it they speak of external things as " like something external." If they did 
not at the bottom of their hearts acknowledge the existence of the external world, how 
could they use the expression" like something external." No one sa^s, " Vifnamitra appears 
like the son of a barren mother," If we accept the truth as it is given to ns in our con- 
•biousness, we must admit that the object of perception appears to os as something 
external, not like something external. 

Now the author refutes the theory that external objects need not 
exist at ali, because all different ideas can well be explained as originating 
from Vnsanas without the necessity of believing in the real existence of any 
external objects. The opinion of the Yogachiras is that all practical 
thought and intercourse are possible without assuming the existence of 
thing!, in addition to the ideal, he in dream a person has intercourse and 
practical communication with other things and objects, while they are 
nothing but his own ideas, similarly in the waking state also, without any 
external things, the manifoldness of ideas may be explained through the 
VAsanl This view is refuted in the next Sfitra. 

sOtra. II. 1. n. 

IwHv ^ II ^ i ^ II 

Vaidharmydt, on account of difference of nature, w Cha, and. 
f| Na, not. Svapnddivat, like dreams and the rest, re., like hypnotic 

•uggestion, mirage, illuaion. 

29. The ideas of the waking state are not like those 
of the dream state, because they are of a different hatun. 
-202. 
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COMMENTARY. 

In the dream state and in the state of reverie and hypnotic sugges- 
tion there are no external objects like jar, etc., and all experiences therein 
and different ideas are caused merely by one's own consciousness, and not 
by anything really outward to the person drearning, so also it may be in the 
waking state. This view is not possible, because the ideas of the dream- 
ing state are different from those of the waking. The objects of the dream 
state have not the same characteristics as those of the waking state. The 
objects perceived in dream are memories of waking experiences. In the 
wakingstate they are perceptions and not memories. The objects in the 
dreaming state instantly change their forms and are found to be unreal, 
as soon as a man awakes from sleep. In other words, the dream objects are 
sublated by waking consciousness. On tlio other hand, the objects 
perceived in the waking state do not change so instantaneously. Even after 
hundreds of years, they will have the s.ame appearance as now. .Moreover, 
we never have the consciousness of their being unreal. They are never 
sublated. True, we have said above, that things perceived in dream are 
mei'e memories, but this is only a partial statement of fact. The true 
opinion of BUlarayana is that the supreme Lord really creates objects in 
the dream $tate, and makes the soul experience them. They are, therefore 
also real, only the difference is that the Lord creates them for a temporary 
purpose ami for a particular soul only ; while the external world He has 
created for all souls and for the Cosmic period, and given them greater 
fixity. This opinion will be fully expounded in the Sutra III. 2. 1., where 
he will show that ail dream objects are also creations of the Lord and not 
of the soul. 

The author now refutes the view that manifoldness of ideas can be 
explained by the manifoldness of VisanAs without the assumption of ex- 
ternal objects. 

SOTRA II. 2. 80. 

I ^ I 11 

N Na, not. Nff: Bhavab, existence ofmere ideas without corresponding 
things, or existence uf mere Vasanas. Anupalabdhe(i. because they 

are not perceived. 

30. The Vasanas do not exist without corresponding 
external objects, because it is never so perceived in expe- 
rience. — 203. 
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OOMMENTARY. 

VAsan&s can have no existence according to your theory, for you 
hold that there are no external objects. We know tliat VosanAs are 
produced by external objects ; where there is no external object there is 
no VAsanA. This is demonstrated by the rule of identity and difference. 
We never see any VasanA originating without any external object. The 
YogAchAras cannot explain how the VAsanAs originate. And as they do 
not believe in the existence of external objects, they cannot explain the 
existence of Vasanas even. According to their doctrine, the existence 
of VAsanAa is impossible, as they do not admit the perception of external 
things. The variety of VasanAs is caused by the variety of external 
objects, according to us. 

VAsanA is really a kind of mental impression or SaihskAra. This 
SaifaskAra or impression cannot exist without some permanent substratum, 
in which it may inhere. But the YogAchAras do not believe in any 
permanent substratum, hence for this reason also their so-called VAsanAs or 
mental impressions cannot exist. This the author shows in the next SQtra. 

SCITRA 11. 1 81. 

^ U I It H 

i fl i etf f fH . K^aoikattvAt, because of inonientariness. w Cba, and. 

31- The VSsan^ have no permanent substratum, 
because of their theory of universal momentariness. — 204. 

COMMENTARY. 

The word ' Na ’ ie understood in this Sdtra from the preceding 
aphorism. According to your theory there is no permanent substratum 
in which VasanAs may inhere. For you believe that everything is 
momentary. According to you, the external ideas that we have during 
an earth life (Pravfitti Vijhana) and the Cosmic ideas which cease only 
with the cessation of a world period or Pralaya (A-laya VijnAna) and which 
exist in the Monad are all momentary. Thus there being no conscious 
self which is permanent in past, present and future, it is not possible to 
have remembrance, recognition and so on, which Are subject to mental 
impressions dependent on place, time and cause. All these VAsanAs, 
memories, and thoughts, practically presuppose some absolutely un- 
changeable Self or principle, equally connected with the past, the present 
and the future. Consequently this VijnAna-mAtra-vAda is unworthy of 
further oousideration, for it cannot explain bow the VasauAs can exist 
without a permanent substratum, and how they can be manifold in the 
absence of that substratum. 
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Adhikarana V. — {Mddhyamiha tJieory refuted). 

The YogHchdra being thus refuted, now comes forward the MAdhya- 
mika who holds the doctrine of universal void. He says “The Lord 
Buddha admitted the existence of external objects and of ideas, only for 
the sake of those less intellectual pupils of his, who could not at once 
grasp his real doctrine of universal void. Ail the preceding theories of 
the momehtariness of things and ideas are so many concessions to these, 
and may be considered as rungs of the ladder leading to this theoty. 
This is the real doctrine of the Lord, and as a matter of fact, neither the 
external objects nor the ideas exist in reality. The only reality is^unyam, 
the Great Void and the reaching of this nothingness constitutes Release 
or Mok§a. Tliis is the true secret taught by the Lord and it is proved 
thus : — ^dnya or nothing is self-existent and self-proved, because no cause 
need be assigned for its production. It is only a thing, which exists, 
that requires a cause to explain its origination. But No-thing requires 
no such cause or explanation. Further a thing which is (Sat) must 
originate either from some existent thing or not. It cannot originate from 
a thing which is existent or from a being, because we do not see a tree 
to originate with sprout, leaves, etc., so long as the seed is not destroyed. 
It is only when the seed is destroyed, that the tree originates. Thus 
a Sat OF a thing cannot originate from a being. Nor can it originate 
fit)m a non-being (AbhAva), for we do not see the origination of tree, 
sprout, etc., from a seed which has been roasted. Similarly, no-thing can 
originate of itself, for then it would be dependent upon Atmfi which 
would be a useless assumption. Nor can any motive be assigned for a 
thing originating from it-self. Nor can it originate from anything else, 
for then it would follow that any thing might originate from any thing, 
for all things alike are othev things. Thus there being no origination, 
there is also no destruction. Therefore the words like Origination, 
Destruction, Being. Non-being are mere illusions and the only reality is 
the ^dnyam. 

(Douht.)*~Here arises the doubt. Is it true to believe that i^Anyam 
is the only reality or is it not ? 

(PdruapaXMa).— TheSunyam is the only reality because it is self- 
proved while other things being based upon illusion have no real existence. 
The Gi*eat Void constitutes reality. 

(Stddhdnta).-i-’The ^iluyam is not the reality as is shown in the next 
Satra. 



314 


VEDAHTAS&rBAS. It ADEYAYA. 


[OMnda 


sOtra il in 

H 5^ I R li 

ir4iir Sarvatha, ill every way. An-upapatte)^, because of ibe 

improbablity. because of its not being proved. ^ ChSf and, 

32. The doctrine of the Void is in every way un- 
proved. — 205. 

OOMMENTAHY. 

The word * Na ’ is understood in this SAtra. What is the l^Anyam 
of youia, is it a being or a non>being or both being and non-being ? In 
any way, you cannot establish your doctrine. If you say it is a being, 
then you give up your position and admit that l^finyam is a being ; if you 
say it is a non-being then your declaration amounts to this, that you estab- 
lish that every thing is nothing. But you must admit yourself to be a 
being and your reasoning also to be something, and not nothing and 
this also contradicts your theory that all is nothing. If you say it is 
both being and non-being, then it also contradicts your own theory and 
lands you into undesirable results. Moreover the means of knowledge 
by which ^Aiiyam is to be proved must at least be real and must be 
acknowledged to be true, for if such means of knowledge and arguments be 
themselves nothing, then the theory of nothingness cannot be established. 
And if those means and arguments be true, then something certainly is 
proved, and then also the theory of universal nothingness is disproved. 
Thus SuuyavAda is disproved in every way. Thus it is to be inferred that 
the IjOixI Buddha taught these three self-contradictory doctrines in order 
to delude the world. At one time he teaches the reality of the external 
world, next the reality of ideas only, and lastly general nothingness, 
and thus he has made it clear that his object was to delude the Asuras. 
The doctrine of the LokAyatikas or materialists, being perfectly futile, the 
author of the SQtras has made no attempt to refute them. Thus the 
Buddhistic doctrine being refuted, its sister doctrine the M4ynvAda also 
stands refuted. The doctrine that creation depends upon perception 
(Dfib(i Sri$(iv4da) and the doctrine that the creation is an illusion as the 
illusion of the snake in the rope (Vivarta-vftda) have also this in common 
with the Buddhistic teaching, that they also believe (he things to be 
momentary. Hence the refutation of Buddhism refutes these theories also. 

Adhikarana VI, — The Jaina theory examined. 

Now the author shows the faults of the Jaina theory. The doctrine 
of the Jainas is that substancce ai*e of two kinds, Jiva or souls and Ajlva 
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or Non-Bouls. The Jlra is sentient, end intelligent, has the size of the 
body which it occupies, and has parts or members. The Ajtra or NON- 
SOULS are of five kinds, namely, (1) Dharma or Merit, i2) Adharmaor 
De-Merit, (3) Pudgala or Bodies, (4) KAla or Time and 15) AkAda or Space. 
Dharma or Merit is that which causes the motion or progress. Adharma or 
De-Merit is that which causes the stationariness of a thing. Both these 
are all-pervading. The Pudgala or Body is that which possesses 
colour, smell, taste and touch. It is of two sorts, namely. Atomic, and 
Molecular or compounded of Atoms. Air, Fire, Water, Earth, Bodies of 
Creatures and the various planes or Worlds are Compounds and not 
Atomic. The Atoms, which are the causes, are not of four sorts, but of 
one nature. Through a modification of their nature, they assume different 
forms like earth etc. Time is a particular Atomic substance, which is 
the cause of the distinction of past, present and future. Space is one, 
infinite and is that which contains others and has dimensions. These six 
substances (the Jiva and the five non-Jlvas) are called Dravyas and this 
world consists of them. Among these, with the exception of the Atoms, 
the remaining five are called Asti-kAyas. Such as the Jlva-Asti-kAya, the 
Dharma-Asti-kAya, the Adharraa-Asti-kAya, the Pudgala-Asti-kAya and the 
Akada-Asti-kAya. The word Asti-kAya denotes, the substshce that 
occupies different parts of Space. In other words, any space-occupying 
substance, may be called an Asti-kAya. The Jainas describe seven 
categories, which are helpful for Ute purposes of the release of the Souls. 
They are these substances arranged in a different order, namely (1) Jlva 
or Soul, (2) Ajlva or Non-Soul, (3) Asrava or influx or channel, (4) Nirjara 
or decay or exhaustion of passions, (5) SamvAra or hinderance or obscura- 
tion, (6) Bandha or bondage, and (7) Moksa or release. Among these, the 
Jtva has already been defined, namely, the substance which has knowledge, 
etc., as its qualities. Ajlva or Non-Soul is every thing which is the object 
of enjoyment of the Soul. The Asrava or channel is that through which 
the ^ul flows towards the external objects ; it is the channel of communi- 
cation between the Soul and the world, in other words, the senses are called 
Soul. The SamvAra or the obscuration are indiscrimination, want of dis- 
passion, etc., which hinder the opposite attributes of discrimination, etc. 
Niijara or exhaustion is that which destroys totally or which exhausts the 
source of lust, anger, etc., such as austerities, like plucking off of hairs, 
sitting on hot stones, etc. Bondage is the current or cycle of birth and 
caused by eight kinds of Karmas. These eight kinds of Karmas are 
comprised under two heads, namely, four GhAtika Karmas or particular 
evil deeds which obstruct the natural innate knowledge, wisdom, seeing. 
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vigour and pleasure of the J!va. Four Agh&ti Karmas, which are particu- 
lar kinds of virtuous acts, by which is accomplished the connection of the 
Soul with the Body, the wrong notion of identifying the Soul with the 
Borly, and indifference towards pleasure and pain, as well as desire of 
pleasure and avoidance of pain. Release or Miikti consists either in 
remaining stationary in Space above all worlds, or in which there is cons- 
tant progress towards higher regions. This is to be accomplished by 
means of the practices taught in the Jaina scriptures. They cause libera- 
tion from these eight kinds of Karmas, and manifest the true nature of the 
Soul. Their practices are called the three jewels, namely, the right know- 
ledge, the right seeing, and the right conduct. They establish these 
substances by their system of reasoning called the Sapta-bhangi-ny&ya, called 
also Sykd-vAda. (1) Sy4d-asti, somewhat it is or may be it is, (2i Sydd- 
Ndsti, somewhat it is not or may be it is not, (3) SyAd-avaktavyah, it may 
be pre Heated a little, or may be it is not predicable, (4) Sydd-asti-cha- 
udsti-cha, may be or somewhat it is or it is not, (5) Synd-asti-cha- 
avaktavya^-cha, may be or somewhat it is and is not predieable, (6) Sydd- 
ndsti-cha-avaktvyah-cha, may be or somewhat it is not and is not predi- 
cable, (7) Sydd-a9ti-cha-ndsti-cha-avaktav3ras-cha, may be somewhat it is 
and it is pot and it is not predicable. 

The word * Syad ’ is an Indeclinable and has the sense of ** some- 
what,*’ “ somehow,** “ not fully.** The word “ Sapta-bhangi ** means that 
system of reasoning in which the seven rules are refuted (bhaPga-broken). 
Those seven rules are (1 Existence or Sattwain, (2) Non-existence or 
Asattwam^ (3) Sat-asattwam or existence and not existence, (4) Sad-asad- 
vilak^auatvam, something different from existence and non-existence, 
(5) Sattve-sati-tad-vilak^anatvam, while there is existence it is different from 
it, (6) Assatvesati-tad-vilak^natvain, while there is non-existence yet 
it is different from it, (7) Sad-asattve-sati-tad-vilak^apatvam, while there 
is existence and non-existence, yet it is different from it. Thus there 
are seven kinds of theories regarding the reality of substances or world, 
some holding it to be existent or real, othei*H holding it to be non-real, 
a third class holding it to be neither real nor non-real, and so on. To 
disprove these several theories of existence, is the object of this Sapta- 
bhangi-ny&ya, or the reasoning by which the seven theories are refuted. 
This is necessary everywhere, for every object is eitlier real or non- 
i-eal, eternal or non-eternal, different or non-different and is manifold 
on account of these attributes. If the object is absolutely existent 
then it will exist always, everywhere, in every inode and no one will 
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ever desire either to acquire it, or to abandon it (as no one ever desires to 
acquire air or reject it since it exists everywhere). A thing which one 
already has can never become an object of acquisition, nor is it possible to 
abandon it, just as gravity which is everywhere cannot be abandoned. If, 
however, the substances do not exist absolutely, but exist only to some 
extent, and sometimes and tor some person and place and somehow, then 
only it is pf^sible to make exertion to acquire it, or attempt to reject it. 
All exertions and cessation of exertion, are possible only with regard to 
objects which are not absolute existences. All objects are eitlier Dravyas 
or different modifications of Dravyas. and called Pary&ya. The Dravya or 
substance alone is qualified by the attribute of Satttwa or real, while 
Pary4ya or modification has the quality of Asattwa or non-real. ParyAya 
or modification is the particular state in which the substance may exist. 
They have different conditions of peimianency and non-permanency, of 
origination and destruction, etc. The substance is permanent, its modifi- 
cation is impermanent, the substance is real, its modifications are unreal, 
the substance has no origin or destruction, its modifications have origin 
and destruction. This is the theory of the Jainas. 

(Z>ou6t).— These several categories taught by the Arhats, namely. 
Souls, Non-Souls, etc., are they reasonable or not ? 

(PArwi-pak^). —This theoiy is reasonable, because it is established 
by the logic of seven paralogisms. 

{Siddhdnta ), — This is, however, not true ; every thing is not of an 
ambiguous nature as the Jainas hold. This is established by the next 
Sfitra. 

SftTRA II.S.88. 

« r i r i h 

q Na, not. Ekasmin, in one substance, wtftvqfni AsambhavSt, 

because of the impossibility. 

33. These categories canaot be established, because 
it is impossible that in one substance there may simultane- 
ously exist opposing qualities, such as real and non-real, 
etc. — 206. 

COMMENTARY. 

These categories of the Jainas and their sevenfold reasoning cannot 
bo established, because in one substance it is not possible that contradic- 
tory qualities should exist simultaneously. No one ever sees the same 
object to be hot and cold, at the same time. Moreover it would be useless 

i 
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to loy dowa rules of prsctice for the sttsinment of hesveu, for the Bvoidsnce 
of hell, or for release ; because there being no certainty aboilt anything, 
the heaven may as well be hell, and final release not different from these. 
Since every thing is ainbigaous, there would be nothing to distinguish 
heaven, hell and release *froni each other. Not only would arise the 
confusion with regard to objects of other world, but of this world also. 
If the things are indefinite, and if every thing is “somehow it is somehow 
it is not," then a person wanting water, will go and take fire to quench 
his thirst, and so on with every thing else ; for it may be that fire is 
hot, it may be that fire is cold. Similarly in this system, there exists 
not only difference between objects but non-difference also; thus water 
is not only different from lire, but it is also not different from it, and hence 
a man may desist from fire, if he wants water, .when he tliinks of the 
difference between the two ; but he may try to use fire, as water, when 
he thinks of their non-diffei*ence. Their logic, therefore, is fragile as the 
thread of a spider and cannot stand the strain of reasoning. As a matter 
of fact, substances are definite and the means of establishing their definite- 
ness are the various categories or Bhangaa, and the Soul is the subject 
that makes this definition, and the fruit of this process is definite 
conception. But in this system of indefiniteiiess, nothing can be asserted 
as either existing or non-existing, and nothing can be known for certainty. 
What is, therefore, the use of examining this systoiii any further, and 
when nothing is ascertainable in this system ? 

In the next Sfitra the author refutes that doctrine of the Jainas 
which declares that the Soul has the size of the body. 

sOtra II. 1 84. 

im i ^ i ii 

Evam, thus, w Cha, and. AtmS, Soul or Atman. me tr pIqL 

Akartsnyam, not entireness, limitedness. 

34. And in this view of the Jainas, the Soul also 
becomes mutilated, and loses its entireness. — 207. 

COMMENTARY. 

The Jaiiia theory is open not only to the objection of predicating 
contradictory attributes, like existence and non-existence, etc., to the same 
object, at the same time ; but their Atma also becomes non-entire and 
mutilated. Tliey hold tiiat the Jiva has the size of the body that it 
animates. Therefore, the Soul of a child or a youth being smaller in size, 
would not be able to fill completely the body of the grown up man. 
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Nor iroald (ho Soul of • ium, boiuj’ of the size of the man, fill the entire 
body of an elephant, if owing to some fault of his post kormaa, he is 
condemned to occupy that body. The body being thus too big for the 
Soul, it would not perceive the pleasure and pain in its entire organism. 
Similarly, when it is condemned to occupy a small body, like that of a 
mosquito or a gnat, it would be too big for. that body, and would not 
be able to enter it fully. 

sOtBAH. IK. 
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If Na, not. ^ Cha, and. Paryayat, on account of the asaump- 

tioii of the doctrine of parya}^ cr successive change ; namely, that the Soul 
contracts and dilates, in succession, according to the size of the body, 

Api, also. gpKhr Avirodhah, non-contiadiction. Vikaradibhyah, 

because it would be open to the objection of change, etc. 

35. Nor would this contradiction be removed by 
assuming the theory of Paryfiya, for then the Soul would 
be liable to change and the rest.— 208. 

COMMBNTARY. 


The Jaina may &ay the Soul ia really indermite in its aize, and 
therefore when it animates the bodies of an infant or a youth, it has 
that eize, and when it occupies tlie bodies of horses or elepbaiitR, it 
expands itself to that size ; and so by successive expansion and dilataticn 
(just like a gas), it fully occupies the entire body, that it for (he time 
being animates ; and thus tlieie is no objection to our theory that the 
Soul is of the size ol the body. To this, we say, that it cannot be so. 
Because it involves the undesirable assumption of tlie Soul being liable 
to change. In your own theory you also admit that the Soul is change- 
less. But if this Paryfiya theory be admitted, then the Soul would 
become liable to change, and consequently it would become non-permanent. 
This is a conclusion which neither you nor any body desires. Hence your 
theory is not a reasonable one. There is another theory, that the Soul 
undergoes no change then only when it assumes the body of Release 
or the body of Mukti. In tliat.body, the Soul has the size of the body 
and is unchanging as that body is unchanging and permanent This modifi- 
ed theory which holds that the final size of the Soul results from the Afukta- 
Deha and in which the size and the Soul are both pormaiient, because tlie 
Soul does not pass into another body, is also not reasonable. If this final 
body is produced at a certain period of time it must be liable to destruo- 
tion. If it is not produced at a particular period of time, then it is the 



VBDlmTASOTBAB. U ALHAYAYA. 


[QonniA 




eternal body of the Sonl, whidi it paeaeMee Amn the very beginning, end it 
being ita real eiae, yonr theory of PaiyAya falls to the gronnd. Moreover, 
in yonr theory of every thing being indefinite, thia nlUinate else of the 
Sonl may either be exiatent or non^iatent, and so there wonid be no 
pennaneney of tbisaise alao. 

In the next Sfitra the anthor ahovrs the fanlta in the theoiy of 
release ae taught by the Jainas. 

aOraa u. i at. 



lU I ^ Mi H 


r AntyavatthiCf^, in the final atate, on account of the permanency 
of the final condition or release. ^ Cha, and. m Ubhaya, both. 
NityatvAt, of being permanent. AvlfcsAt^ because there being no 

difference. 


36. The final condition or the state of release being 
not different from the worldly- state, because both are eternal 
so this theoiy is untenable. — 209. 


COMMBMTART. 

The wdrd “ Not ” is understood in this Sfitra from the last one. 
mwre is no peculiarity or difference according to the Jainas between the 
state of release and the mundane state. Both are permanent according 
to them. The Mnkti is defined by them as eternal progress upward or 
remaining in the AIoka-AkMa. Both these are called autee of releases 
whether the Sonl makes eternal progress or is fixed in the AIoka-Akfidit 
Thus there is no difference between the worldly existence and release. 
For motion, whether in the worldly cycle or whether in a straight line of 
infinite progression, is after all mundane. Moreover, no one can ever feel 
happiness in a state of constant upward motion, or in standing stationary 
without any support in one piece. Thus both these ideas of the Mukti 
of the Jainas are not Soul-satisfying. The Jafna may say such a state 
of constant motion or permanent fixture may be a state of pun to an em- 
bodied Soul, but not to disembodied Mnkta Jlva. To this we say, that 
even in the state of Mukti, the Soul has its various members and feels 
^limr burden just as it feels the weight of the body. Moreover, neither the 
condition of eternal progress or the permanent fixture in Aloka-Akfida can 
be said to be eternal because they presuppose action and consequently 
liability to certain destruction also. Therefore, this Jaina theoiy is futile 
pad Micioas. This refutation of the Jaina theoiy, includes also the 
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rafntotion of the MtyhvAdins, the eeeret friende of the JeinM, who dio 
aeeert that thie world is a MftyA, neither real, nor non>real ; and that Biab- 
maf tanj^t in the Upanifats is not predioable by any worda 


Adhikarana VII. — (PAiupata ayatem renewed). 

The author now refutes the opinions of seetarians like the followers 
of Fsdnpati, Qspeds and The Pidnpatas maintain that cause, 

efect, (yoga) mutation, discipline (vidhi), and the end of pain are the 
five categories revealed by the great Loird Phdnpati Himself, in order to 
break the bonds of the Sou^called herein Padn or animal. In this system 
Padupati is the operaUve cause, and Mshat and the rest are the effects. The 
Yoga is the meditation, concentration, etc., through Omkira. Th^ vidhi is 
the discipline such as bathing three timeeaday, etc., while the end of pain 
means release or Mok^o. These are the five categories of the PAdupstas. 
Similar to this doctrine, are the teachings of the followers of Gapeda and 
Sftrya, who hold these deities to be the operative cause, and the Prakpti 
and time are the causes of the creation of the world through the operative 
agency of these deities. By worshipping them the Soul attains proximity 
srith these gods, and there soemes complete cessation of all pains, which 
is Ifokya. 

(Doufo).— Now arises the doubt, whether these qrstems of Pidupatas 
and the rest are reasonable or not 

(Pdrsdpakfs).— The Pflrva-pakfin maintain that this system is 
reasonable, b^uae we see in ordinary life also, that an agent like a potter, 
et&, is only tbe operative cause of the jar which he makes, he is not its 
material cause. God, therefore, is only the operative cause of the universe, 
and not its material cause. The matter is supplied by tbe eternal Prakfiti. 
The disoipUnes laid down also are reasonable and practical. 

(Btddhdnta).— This is not tbe right view, as the author shows in the 
next Sfitra. 

sOtraii. itr. 

R I H M'S II 

fpf; Patyuh, of the Lord, the <doctrine of the three patis cu* the Lords, oie., 
Parfupati, Gapapati, and Dinapati. fUPhMRff Atamahjasyat, on account of 
untenableneat, inappropritteneas. 

37. The teaching of Padupati is also not right, 
because of its inappropriateness. — 210. 
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OOMMIMTART. 

The word “ not ” is understood in this sdlrs. The doctrine taught by 
Psdupati is not^rigbt, because it is inappropriate, that is to say, it is oppos- 
ed to the Vedas. The Vedas teacli that the one God NSrAyapa is the sde 
cause of the creation of tho world, while other deities like Brahmk, Rndra 
etc., are creatures of Him. It teaclies that release depends upon devotion 
(Bhakti), knowledge (JnAna), and the proper performance of the duties of 
one’s order and caste as taught by NArnyana. As we find in the MahA- 
npanifst 

w Rumfr n ^ I (Rq nmnmim qv 

qlufiqlf I qftqqjwwjffqqniqr q*f fwf i qqqiqi^qii^i 

Mqmm I i wqq i 

qqqqiAl qniqgp^tflft i wqq MiqWliq»J JW I Ww I 

qwq qw q ^lqwqp(4i qfq*% 1 1 1 

^gq qiAiqqt RAW qirtq qqq wwiqn 

wna^ qqqp qjRqri^ ^q ^ w n qq wiq m 

b>qq$ qnqqr qniqq MvniV %iiqiq^(^%i* tnilAi vq1% qi^^qn^ 
q#l^l 

Thus say the aafee bow ereetioii aroee. NiMjana alone exitted in the befinninf. 
There wae neither Brahot nor ialna, nor Water, nor Fire, nor Moon ; nor tbeee heaven 
and earth ; nor the aUra, nor the Son. He being alone, did not rejolee (and ao entered Into 
meditation). Of Him thua meditating, there aroae aaeriflee and the hymna of the Yedaa. 
From Him aroae fourteen Parofaa and one Daughter, namely, ten Indriyaa and Manaa, the 
eleventh, Tejaa the twelfth, Abamkara. the thirteenth, and PrA^a, the fourteenth. (TheAf 
are the fourteen Parnfaa). Fifteenth la the Daughter called Baddhi. (AtmA la the fifteenth 
the daoghter above-mentioned according to ^ankarAnanda). From Him aroae the five 
TanmAtraa, and the five MahAbhotaa. Thia NArAyana ia the twenty-five fold Parofa (or He 

who pervadca theao twenty-five principlea) Of NArAyana thna medl- 

Uting there aroae from Hia forehead ^filapAni having three eyea, holding ^ri. Troth, 
Brahmacharya, Auaterity, Diapaaalon, etc. 

This shows that tho four-faced Brahmil arose from NAr4yana aa well 
as Pa^upati or Siva. In another Upani^t also we find the same (Narfiya^a- 
Upanigat) - 

VQ hMRi I ^RraWfRI^I 

qq» fdSpria q I * i Wr fipqqq q^ l q i Aiqq i fJi ii 

uiqt qiAiqunpfr eiqt qiriqwqnnqfiHAqtqwiqqiiS^ aiqt qfcraqg* 
fd qq^T qiiiqqitq>iqe qvi qroqqnpeiSwp ed tqqn eq qnqt 
qdjO wqt^ edi^ V «ldS qnciqwtv ofqqd qmqA qdwt 
qiqqAqdqd Ml 
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Now Torilj NAviyano tiM Parnfi deaiiod ** Let me create cffipring." IVooi NArAyapa 
waa prodoeed the Pripa. Bfaaas and all the aenae organa. From Rim aroae the ether, aii, 
light, water, and earth, tho upholder of all. From NArAyana aroae BrahmA, from NArAyapa 
waa prodneed Rndra, from NArAyapa waa prodoeed PraJApatl, from NArAyapa waa prodneed 
Ipdra, from NArAyana the eight Vacua, from NArAyana the eleren Rudraa, from NAtAyapa 
the twelTO Adityaa, all DevatAa, all Rif la, all Hymna, all Beinga Terily are prodneed from 
NArAyapa and they merge into NArAyapa. 

So also in the Rig Veda we find : — X. 125., 1 to 8 : — 

wfht ipDn noftr «r anith i 

KIT ftwfS vodmat not view wir. i 

1. 1 Vavel with the Rndraa and the Vaaua, with the Adityaa and All-Goda I wander. 

I hold aloft both Varupa and If itra, Indra and Agni, and the Pale of Aavina. 

wpt nawC mmiim wat I 

A. 1 eheriah and anatain high-awelling Soma, and Tvaahtar, 1 aupport Puahan, and 
Bhaga. 

1 load with wealth the aealona aaeriAoer who ponrn the jniee and offera hia oblation. 

e<me mar * 

amuT tan 3piT 

3. 1 am the Qneen, the gatherer-up of treaaurea, moat thoughtful, Arat of thoae who 
merit worahip. 

Thna Qoda have eatabliahed me in many plaeea Iwith many homea to enter and abide 
in. 

iim w at a: aihdr at I 

awa ia . aia^t 

4. Through me alone all eat the food that feeds them,— each man who sees, breathea, 
heara the word outspoken. 

They know it not, but }'et they dwell beside me. Hear, one and all, the truth as I 
declare it. 

mniaa waH.ma^ aa ai^^ i 

an uwft an an aan ipinftf an mnan anatftn fin Utaini 

5. 1, verily, myself announce and utter the word that Gods and men alike shall 
welcome. 

1 make the man 1 love exceeding mighty, make him a sage, a Risi, and a BrAhmap. 

mnwi*i ai a^ffti aidl fait i 

aeiuaia aafneaiti am waiphtr ai aea I 

A. 1 bend the bow for Hudra that his arrow may strike and slay the hater of 
devotion. 

I rouse and order battle for the people, and 1 have penetrated Earth and Heaven. 

amut ftfim^ua tiPl* avi van uft i 

fifK ftmmam^vdaimweitii 

7. On the world's summit 1 bring forth the Father; iny home is in the waters, in the 

ocean. 

Tbenoe 1 extend over all existing creatures, and touch even yonder heaven with my 

forehead. 
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vfi^iivvnnfv vnfirvmmnrfiiiri^ Awri 

vci Mr w «nr I 

S. 1 IjTMtlie a atioDf breath like the wind and tenpeat^ the while 1 held together all 
eziateoee. 

Beyoad thia wide earth aad bejond the heaTeua 1 haze beeoaie ao mighty in my 
graodenr. 

Similarly in the Yajnr-Veda (BrihadArapyaka, IV. 4. SI) we find it atated The knowera 
of Brabmap aeek to nnderatand him by the atndyof the Veda, by aaeriflee. by glfta, by 
by faating aad he who knowa him boeomea a Hnni. 

So alao (BrihtdiniByaka IV 4. 21) 

Utawlaeaeakeref Brahmap after he haa diaoeeeied Kim praetiae wiadem (that 

ia.mediUtaonHim>. 

So also in (Brihaddrasyaka. IV 5. 6.) 

Verily the htmh la to be aeen, to be heard, to be pereeiTed. to be marked. 

So also tlie Smfitia, following in (lie footsteps of the Vedas, declaie 
this truth over and over again. In some places, no doubt, of the Vedas 
•nd the Smritie the word “ Pa4up»ti “ Ganedo,” “ Sftrya " etc , are used 
and they aie deecrihed as the Ruler of all, the Cauee of all, tlie Creator of 
all etc. But in those places these words are to he taken in their etymolo- 
gial sense as applying to Nariyapa. Thus the word “Padupati” there 
would mf f the Lord of all Souls, “ Oapeda " the Lord of hosts, “ Sflrya,” 
the Goal of the wise (Sdri), just as the word Indra in the Veda is the name 
of the Supreme Lord, being derived from the root^ Inda “ to rule.’ 
Thus all the Vedas and the Smritis really describe N4r&yspa. the Supieme 
Brahmap and not any lower deity. The proper interpretation of Vedic 
texts, therefore, is that “ Supreme Brahman is the real Creator." 

The nectar**"" like Pidupatas and the rest have, by mere arguments 
and reasoning, established the existence of the Lord. But reasoning 
must he according to worldly rules, and it cannot establish such existence. 
These sectarians also hold that the Ixrrd is only the operative cause, 
which cannot be established by reasoning. Because it is impossible that 
the Lord should he the mere operative cause of the world, for then His 
connection with the world cannot be established. In ordinary worldly 
life we see, that a potter, who is merely the operative cause of the pot, 
has a certain connection with the clay with which he fashions the pot. 
What is that connection of the Lord with PradhSna and the Souls, with 
which He creates tl>e world ? These sectarians cannot establish that 

coimectiou. The next Sutra shows this. 

bOtra li> 1 M. 

II I R Mc; II 

Sambaiidha, connection, relation '* of the Lord with the world." 

|: Anupapatteh, because of the impossibility, w Chs, and. 
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38. The Lord can have no conoectioiii as CxeatOT 
of the world, with the world, because of the impossibility 
<ff soch a connectioii. — 211. 

OOMMBRTART. 

Thete aeotariMs hold that a Lord is trithout a body, oomeqoently 
sneh a Lord can hara no ooanectioa with Hatter and Spirit. An embaidied 
being, like a potter, can hare sneh relation with clay, etc., becaoae he haa 
a body. Hut a bodileaa Lord can have no such connection. Thus the 
reiy connection of Lord with Matter, cauLot be establiahed in thia 
theory. 

BfitTRA U. IM. 

H ^ M I II 

Adiiiithfttu, tuperinteiideiice or rulersliip, or staying in a place, 
having a position. Anupapatteb, because of the impossibility. s| 

Clia, and. 

39. A bodiless Lord cannot create the world, be- 
cause He cannot occupy a position.— 212. 

OOMMaXTARY. 

Controlling a thing is the function of embodied beings. It is 
by virtue of ooonpying a particular poaition, that an embodied being, 
like a potter, can control the clay and produce the effects like pota, etc. 
A disembodied being cannot do this. 

It may be said that the Soul also is unembodied, but it rules the 
sense organs and the body, mthout any particular position, so the Lord 
also may control Pradhina To this the next Sdtra replies i'— 

sOtra II. 1 40. 

II R m Oo II 

Karaos-vat, like the instruments erf senses ^ Chet, if. *11 
Na, not. Bhogidibhyah, on account of enjoyment, etc. 

40. If it be said that the Lord rules Matter, as the 
Soul rules the sense organs, we reply it cannot be so, because 
the Sotd has to undergo certain experiences of pleasure 
and pain ow ng to its karmas, not so the Lord. —213. 

OOMMBNTARy. 

You esanot ny that Matter exists ia Prslaya aud the Lord creates 
the world with it, oontroHiog it just as the Soul coutrola the aehhe organs. 
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You cannot any ao^ baeanaa tha connection of tha Soul with tha body ia 
in wdar that it nay undax^ cartain axpariancaa of birth and daatb, 
plaaanito bnd pain, in order to get tha rawarda of ita karmaa. But thara 
ia no auch karma in tha caaa of tha Lord. Why ahould then the Lord 
have any connection with FradhAna, in order to create the world. If Hia 
connection ia juat like that of the Soul, then He would be aubjecl to birth 
and death, pieaanra and pain. When He will be in connection with 
Pradh&na that will be Hia birth, and He will be happy. Wheu in pralaya 
He renouncea tha PradhAna, that will be Hie death and He will feel pain. 
Thua He will be no Qod at all. 

If it be aaid, let ua admit then that the Lord kaa alao aume aort of 
karma, aoma aort of Adrifttb aome aort of good Karma and good AdfiHa, 
and that it ia on account of ouch karma, that the Lord geta the body with 
which He creataa the uniTcrae. Juat as we see a mighty monarch, owing 
to his great merit, geta a body and sphere of control or empire, over which 
ha mlee, but not so a poor Soul having not high merit behind it. Tliis 
theory is also open to tha following objection : — 

sOTIU U. 1 41. 

^ n R i II 

fnuflfl Antvattvam, finiieness. mrflRir AsarvajfiaU, want of omniscience. 
m va, or. 

41. If the Lford has karma, (however high and refined 
it may be) then He would be either a finite being or not 
poeseesed of omniscience — 214. 

COUMSNTARY. 

If the Lord baa a body, on account of aotne karma of Hia own, then 
He would be finite like any ordinary Jiva, nor would He be omniscient. 
For He only who ia not aubject to karma can appropriately have 
omniacienoe. Bat the PAdnpatas maintain that the Lord ia deatructioiileaa 
and all-knowing. Thua there ariaea thia contradiction in their theory. 
Saya the Paifupata ** but doea not thia objection apply to your Brahman 
alao; for you alao believe that your God is a personal one.*’ To this we 
reply, that our theory of a personal Brahma^ is not open to this objection, 
for we do not believe in this on account of any reason or arguments, but 
because it is so mentioned in the scriptures. The sacred revelation des- 
cribes Brahma^ with personal attributes, and we never try to reconcile 
this description with reason. In fact, in SAtra II. \ 27, we have already 
shown thia 
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The holy BSdarlyeQ* does not ahow any disrespect to the 
deities like Padapati or Qapapati or Dioftpati ; all that he meana is that 
these Patis or Lords are not independent agents, m their worahippars 
misconceive, but work under the will and direction of the supreme Brah- 
map. The author of the Sdtraa refutes only the mistaken notion of these 
sectarians, when they attribute perfect independence to their dei^< 
Since they are Cosmic Agents or Lords, we acknowledge that they deserve 
all reverence and worship, but we do not forget their auhordinate pontion 
to the Over-Lord. These five Sfitras are meant thus to refute the doctrine 
of these Pstie or Lords. The word “ Pati ” is mentioned in the Sfltta 
without any distinctive attribute, and thus includes all the three Patis, 
namely, the Lord of the Soul, the Lord of the hosts, and the Lord of the 
day. 

Others bold that these Sfitraa refute the Lord of the argumentative 
philosophers and the rationalists, who try to establish the existence of a 
Gh)d by mere reasoning without revelation. 


AdhikaraM VIIL —The^akti theory reviewed^ 

The author now refutes the theory of the ^ktas. They hold that 
^kti alone is the csuse of the world, that She is possessed with the 
attributes of omnipotence, omniscience and the reat 

(Doubt ). — Now arsies the doubt. Is it possible that Sakti should be 
the independent Creator of the world ? 

(PAnapakfa). No agent can accomplish any thing without energy 
Or ^kti. The effect must, therefore, be attributed not to the apparent agent. 
A red-hot iron has the power of burning, but effect of burning should be 
properly attributed to the fiie, and not to the iron through which the 
fire manifests itself. It is the eternal energy, working through the Lord, 
that creates the world, and the Lord without the Energy hns^o creative 
power. Thus ^kti is the real Creator. 

(SiddhAnta ). — The author refutes this by the following sfitra : — 
sOTRAIL 141 

R u 1 II 

Uipatii, origination, creation, fnmnil AsambhavAt, on account 
of the impossibility. 

42. &kti alone cannot create, for creation is im- 
possible without the co-operation of the Lord. — ^215. 



128 


VBDAVTA’aOTBAS. 11 ADHYlTA. 


Omnia 


OOmUMTABT. 

Tlie word "not" is anderstood in this Sdtrs. Tho followan ol 
dskd have imaidned Her to be ihs sole csuae of the world, by nasoniiif 
slone, onsopported by Vedie suthority. Since they bene their theory 
on reason, they most be related by such reasoo so would appeal to 
comuioa sense of mankind. It is not possible tbst ^kti abonld be the 
Mother of the whole Universe, heosuae She has no power of originatkia 
singly. We do not find in this world immsculste conception, nor do 
women give birth to children without connection with men. To attribute 
omniscience, etc., to ^kti is the mere outcome of non*reasoning, because we 
do not find energy showing these attributes anywhere. Saysa^fikta, 
we admit that there is a Parana (^iva), the husband of ^kti, and She 
creates the universe through Her connection with Him. To this we 
reply that this also is not right, as is shown in the following Sfitra : — 

sOtba II. 1 41. 

^ ^ II ^ U I II 

W Ni, not ^ Cha, and. Kartiu^, of the agent ** Siva. ** 

Karaoam, aenae orgin. 

43. The Creator has no sense instruments to come 
in connection with iSakti. — 216. 

OOMlfHITART. 

Even if it be admitted that there is a Lord, who has connection 
with 8akti, yet in His cose also there is absence of sense instruments 
like body, etc., with which He may create the universe. Thus it is not 
possible that such a Purufa can have any connection with 8skti. If, 
however, it be assumed that He has a body and sense organs, then the 
objections raised in Sfitra II. 2. 40, would apply to Him. 

But says an objector, it need not be that the body and the sense 
organs of the Lord, are like ours, made of matter and the result of 
karma. He may have a body consisting of eternal knowledge, volition, etc. 
To this the anthor answers by the next Sfitra : 

sOtra II. S. 44. 

f^gRTA^VT^IVSlf^:IU I ^ I VV II 

dglU Vijftaua, knowledge, wifk Adi, and the rest uA BliAvr, of the 
nature of. SI VS, or. Tat, that wn|hfis< Aptaiisedhah, noncontra- 
diction. 

44. If it be said that the body of the Lord ctmaiata 
of knowledge and so on, then there is no contradiction 
(for such a Lord is our Brahma^). — 217. 
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OOlfMINTART. 

If this Lord of the l^ktas be aaenined to have body mod aesee 
orgaDB, ooneietiDg of eternal knowledge, Yolition, etc., then there ie no 
contradiction ; and the dakta theory would become included in the 
Vedknta theory of Brahma^. For we do admit that the creation proceede 
from auch a Lord. 

We do not refute the theory of the ^ktaa aa a whole, but only 
diat portion of it which makea l^akti independent pf the Lord. The 
extreme Siktaa hold that ^ti alone ia the canae of the univerae. Thia 
mnat not be reapecied by any one who wiahea to attain final beatitude. 
The author, therefore, finiahea up with the following Sfitra 

eOTRA U. I. 40. 

M R I ^ I n 

VipratifcdhAt, on account of contradiction with all autboriiica. 

W Cha, and. 

45. The theory of the extreme Sfiktae is untenable, 
because it conbadicts all sacred authorities. — 218. 

OOMliBNTAay. 

The tlieqry that 8akti alout createa the world is untenable ainee 
it contradicts the rerelation, the tradition and reason. As we find in the 
I’hdma PuiAsa : — 

annr* ^ I 

The anitw, the Safitb and feasoninga all are onaniBoea in deelarlof that t^e Lord 
ia the Sopfeeie. Re who deolarea any thing againat it ia the Tileat of the Tile. 

The force of the word ** and ’* in this Sfitra is to bring in the 
reasoning of IT. 2, 42, here also. 

Thus in this PAda baa been shown that the paths of the SAfikhyas, 
Vaideoikss and the rest down to the dfiktaa. are strewn with thorns 
and are full of diflBcultiea, while the path of VedAnta ia free from all 
these defects and should be trodden by every one who wiahea hia final 
beatitude and emancipation. 

Here ends the Second PAda of the Second AdhyAya of tlie VedAnta 
Sfttraa and Oovinda BhAgya. 




SECOND ADHYAYA. 

Third Pada. 

AdhikaraM I. — Ether ie a product. 
•nnnwiiKi wwni v i 


Maj that Krif 9* who hot deatroyed with the raje of Hie wisdom the wrong notions of 
people shout ether, etc., destroy slso my worldly propensities. 

Ill the Second Pilda has been shown tlie fallacioiis reasoning contain- 
ed in the theories regarding Pi-adhhna and others. In the Third PAda will 
be shown the origiiiatio'n of various Tattvas from the l^td of all at the 
time of creation ; their merging into Him again at pralaya, aa well as that 
the Souls do not originate (but are eternal} and that they have a body of 
intelligence in which resides knowledge, that they are Atomic but all- 
pervading through the rays of their knowledge, that they are agents and 
portions of Brahma^. It will further be shown that the various Avatftras 
like those of the Fish, etc., are full and complete manifestations of the 
Lord. It will also be shown that the diversities seen among the Jtvas are 
caused by their kaimas. All this is demonstrated by refuting the contrary 
arguments, in the present PAda. 

The order of the origin of the various Tattvas held authoritative 
in this system is that which is laid down in the Scriptures like those of 
SubAla, etc., namely, Pradhina, Mahat, AhaftkAra, TanmAtras, Senses 
and the Gross Elements beginning with Ether. The order of succession, 
as we find laid down in' the Taittiriya Upani^td and the rest, has also 
been discussed here, in order to show that there is no 1*081 conflict between 
these texts of the SubAlas and the Taittirylas. This will be clearly shown 
later on. 

HifW wWTWwnaWfH wwiwi 

Hiniwn wn^ i 1 1 fow ^ aiawft twra wwwp 

wi iaai ^ 

hSs aw hwriwv v 

R^a mjBW a wrww 
win mnaifai HI Rwnwiw nwwni • ^ j^punn* mavvii 

nfawq«ra*«ratatii 
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In the CbAndogyn Upaniyad we find the following (VI. 2, Venea 1 

to 4). 

1. The Set (Good) elone, 0 ohili^ eiieted in the beg Innlnf (of thie eieetioD) one onlj 
without en eqaeL Aboat this othen eey, the Aeet (Void) elone ezieted In the beginnlnf 
of thie eieetion, one only without e eeoond, fhnn that Void (Aeet) wee peodueed the 
Plennm Oet). 

1 ** Bat, Oohild, how oould it be thee'* eeid the Fether. ** How from the Void ehooM 
be bom the Plenam." Therefore, the Set (the Good) elone ezieted, Oehild, in the begin- 
ning of thie eieetion, one only, withoat en eqael. 

8. He thonght ** 1 ehell eeenme meny forme <in order to govern the world) end eieete 
beioge." He oreetod Fire. The Qohdeee of Fire thonght, “ I ehell eeenme meny forme end 
ereete beinge." She nieeted the Wetere (Apee). Therefore, wherever end whenever eny 
body weepe or perepiiee, weter oomee ont ; for it ie from Are thet water le prodneed. 

4. The (God of) weter thonght **mty 1 multiply end ereete beinge.” Reoreeted 
(Rndre, the God of) Food (Berth). Therefore, wherever end whenever it mine, mneh food 
ie produced ; therefore from Weter elone ie prodneed ell food At for eating. 

In this passage it is mentioned that Fire, Water and Food came out 
of firahoiaq, and are therefore products This gives rise to the doubt, 
mameby whether Akida or Ether ia aiao produced or not In this text th^re 
is no mention of the creation of Ether. The Pfirva>pak,in therafore starts 
the hext Sfltra by declaring that Ether has no origin because the text 
is silent about it. 

8CTIUU.1. 1. 

I, Na, not. e«ll Viyai, Ether, Space. Adrutch, on account of no 

Scriptural siatement, on account of its not being meiiiioiied in this text. 

1. The Ether has no origin,- because it is not heard in 
the above text of the Chhandogya Upani^ad. — 21jEl. 

COMMENTARY. 

Ether ia eternal and all-pervasive. It hss no origin, because bad it 
an origin the above text of the Chhandogya Upanisad would not have 
omitted to mention sttch a fact. Since there ia such an omission in that 
Upani,ad which treats of the successive origin of the various elements and 
confines itself, solely, to Fii-e, Water aud Earth and is silent about Ether, 
we are right in asserting that Ether has no origin. 

This prima facie view is set aside itt the next Sutra. 

sOTRA II. I. 3. 

s » R I \ M II 

wAr Asti, is, there it an origin, g Tu, but. 

2. But there is the origin of Ether also.— 220. 
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OOMMMTABr. 

The word “ But ” is need in this Shtm in order to remors the doubt 
mised in the preceding Sfttn. The Ether oerUinlj hee an origin. 
Thon^ the ChhAndogjm Upauitad doea not mention ite oripKi ** S^d it 
expreasly stated in the Taittiriya Upanifad ; and it is a well-known rule of 
interpretation that the omianon of one text shonld be supplied from anodier 
when possible. 

sum mumspi snmt sstjit i sisnims^ ^ srtwlfct i triKsv i 

ftoaihaiMf (Bnka«i)«prftiig lth«r (aki^tluii tiiioafii whldh w»kMr;(fMMi 
•Ihtr Air (IhAt tkroAfli wideli wa heAr And ftnl).* frwA Air flie (ihAt thioogh wbiek wa hAAr, 
M Aid AAA); team ira WAtor (thni tbroagb idilAh wa hAATi IaaI, aaa And tnAU); from WAtor 
AAitb (thAt ihroAfb whlnh wa hAAr, HaaI, aaa, tASiA And abaU). 

Thie text shoirs that Ether also has ita origin in the Lord. 

The PArva-pak^n again raises the same doubt by explaining the 
above Taittiriya passage metaphorically. He says that the origin of Ether 
is not to be taken in its literal sense, but figuratively only. The Space or 
Ether being all-pervading, we cannot imagine its creation. Therefore, 
when any one says tliat Space is created, it is to bo taken in a figurative 
sense. 'Hius Mina crowd, one may say “ make Space which does not 
mean ** create space,” but to make room for some person by removing the 
crowd. 

sOtrau. as. 

II ^ i ^ i ^ ii 

Gauol, figurative. wS P W f S n i AsambhavSt, because of the impossibi- 
lity. mi l^bdat; because of the Scripture, w Chs, and. 

3. Creation of Ether is figarative only, becanee it is 
impoenble to create it and becanee of this text. — 221. 

COMMBNTARY. 

It is not possible to imagine the origin of Space or Ether. The 
great pbiloeophers like Ku^Ada and the lest have fully shown that Space 
cannot be created, but is eternal. The origin which the Tattiriya text 
mentions is figurative only, as we find people say “ make apace '* or “ the 
space is made.”' It is iinpoMible to make space, for it ia formless and 
idl-pervading. If Ether was also a product, what ia its cause ? There 
cannot be an effect without a cause. Moreover, the express text of the 
Bribad-Arapyaks Upanifsd shows that AkAda has no origin. It says 
“Vaynand Antarikpa (Space) —both an immortal.” (Bribad-Arapyaka, 
IL 3, Venea 2 A 3). 
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Thm ftom this text of the Brtbad<4ni9]rake we leem tliat Speee 
hai DO ori^n. 

(The doubt nieed in this Sutra will be enswered in tbe Sfitra after 
the next). An objector may eay that the i^ord *' SanbhAta ” is used in 
tlie Taittiriya Upanifad, and it Las tbe definite meaning of “ bora ” op 
** produoed.” In the case of Fire and the rest, mentioned in that text, tbe 
word “ produced ” is taken in its literal sense. How do you interpret tbe 
same word, used in tbe same passage, in a figurative sense ? The rule 
of inteipretation is that if it i^ord is used in the same passage several 
times, it must be explained everywhere in the same sense, and not in its 
literal sense in one place, and in its figurative sense in .another. This 
objection is thus answered by the Pfirva*paktin. 

aOTRaiL S.4. 

li ^ M I « II 

UPl SyAt, there may be, that it, one word may be used in a seeondary 
as well aa a primary sense in the same sentence. Cha, and. fiM Ekasya, 
of one word, Bralima-dabda-vat, like the word Brahma^. 

4. One word may have a doable sense in the same 
sentence as the word Brahma^ in the Taittiriya Upanigad, 

m. 2.-222. 

aOMmSTART. 

Tbe word Brahmafi occurs in the Taittirljrs Upsnissd, HI. 2. and 
aubaequent passages thus 

BqiGirivannfv iqr i 

*' Try to know Brahmap by penance, for penance is Brahmap.” 
Mow in this aentsnee, tbe Brahmap in the first part is taken in its literal 
sense of denoting .the Supreme Being, while in tbe second portion it is 
used in a secondary meaning, namely, the means of knowing Brahmap. 
Similarly, the word “ Sambhfita ” used in Taittiriya, II. 1., may be taken 
in a secondary sense with regard to Ak&da and in'its primary sense with 
regard to other elements like fire, water and earth. Therefore this text 
of the Cbh&ndogya Upanifad declaring the origination of Ether is super' 
seded by the text of the Cbh&ndogya Upanifad where there is no mention 
of tbe origin of Ether. 

This objection of the Pfirva-pakfin is thus answered by the author. 

sOtiu n. I. i 

lU I ^ I H II 

vBlfff Prstijfit, promiktory statement, enuneiation of the eneral proposi* 
tiffn. tnifki AbSnib, noa'Shandonment, sdherenee ta w flUBig AvyatirekSt, 
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on account of non-ditference. l^bdebhya)^, from the words, namely, 

from the expressed texts of the Veda. 

5. The adherence to the proposition enunciated in 
the beginning of Adhyfiya VI pf the Chhandogya Upani^ad 
can take place only then, when the existence of nothing else 
than Brahman is posited and this is the case proved from 
the words of the sacred scriptures also. — 223. 

COMIIBKTARY. 

In the Clihiiidogja Upani^ad, Cliapter VI, Kliatitja I, Uddalaka pro- 
mises to teacli his son that “ by which we hear what cannot be heard, 
by which we perceive what cannot be perceived, by which we know 
what cannot be known." This promise can only be fulfilled if Brahmap, 
which is evidently meant by Uddllaka, be the only substance existing in 
the beginning of creation. If in the beginning every thing be held to be 
non-different from Brahmap it would be then only that the knowledge of 
Brahman would lead to the knowledge of every thing else. But if the effect 
(world) be different from Brahman then the knowledge of Brahmnp would 
not necessarily lead to the knowledge of the world The word non- 
difference in the Sdtra means that one must realise that Brahmap 
it the material cause of the world as well, not only the operative cnose. 
Qence this universal proposition-asserted in the beginning of Chapter VI 
of the Chhindogya Upani^d, namely, that one substance by knowing 
which every thing else is known, leads to the conclusion that every thing 
else is caused by Braliinsp, and hence we interprat the sixth Khapda of 
the ChlUndogya Upanitad in con foriitity with this general proposition. 
We, therefore, hold that even Uddslaka held the opinion that Akida also 
originate I from Brahmin, though he does not expressly say so. 

Not only is this to be inferred from the general promissory state- 
ment above referred to, but from the other texts of the same U{>aiii>ad 
also. Thus VI. 2. 1, begins with the well-known statement— 

" in the beginning, My dear, there was Tliat only Which Is, One 
only without a second." 

Again in VI. 8. 7, and in subsequent Khapdas he asaerta— 

" Now that which is that subtle essence, in it all that exiato has 
its self, it it the true." 

These passages show that in the beginning Brahmap alone existed, 
and every thing else existed in Brahmap in a state of unity or nou-diffarenoe 
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from Him. They existed in such a subtle state that one could not 
ssy that they were separate from Brahman. These. two passages of the 
Chh&ndogya Upanifnd show that before creation (or in Pralaya) one-ness 
(ekamev4dvittiyain) of every thing was the case, and during and after crea- 
tion (Sfi^ti) Aitad-Atniyam is the namely, every thing in creation 

has Braman for its innermost Self. 

If it be objected '* theie is no express text of the Chh&ndogya 
Upani^d declaring the origination of Akada and you cannot infer from 
mere reasoning that Chh&ndogya Cpani^ad also meant to teach that Ak&ifa 
is a product." Then we i-eply that it is nut so. The next SCitra gives 
the reason. 

sOtra II. 8. 6. 

3 fkvtnft lu I ^ I i II 

Y&vatvik&ram, so far as all modifications go, wherever there is 
an effect, g i'u, but. Rivrw. VibhSgah, division, origination sftWi I-okavat, 
like in the world. 

6 But the Upauisad teaches that whatever is an 
effect has an origin, as we see in the world.— 224. 

COMMENTARY. 

The word " Tu " shows that the doubt raised in the last Sdtra is 
being removed. The phrase ** All this has its self in Him, etc., etc.," is 
a proposition stating that every effect has its origin in Pliiu- In sacred 
texts like those of Sub&la Upanisad we find that Pradliana, Mahat, and (he 
rest are all effects, and those texts expressly teach tlial they have their 
oiigin from Brahman. This is just like what w’e find in ordinaiy world. 
If a man says " All these are sons of Chaitia " and then he gives certain 
particulars about the birth of one of them, he implies ihei-eby that it 
applies to the birth of all the rest. Similarly, when the Upani^d says that 
“ All this lifts its self in Him," and then it goes on to give the origin of 
some of them from Him, such as fire, water and earth. It does not mean 
that others have not their origin in Him, but it only means that it was not 
thought necessary to give a detailed account of their origin. In fact, in 
Subila Upanisad it is stated that Pradh&na, Mahat and the rest have their 
origin in Brahman. Therefore, though there is no express text in the 
Chh&ndogya Upanisad as to the origin of Ak&da, yet we infer from the 
universal proposition therein laid down that "6V6Py things has its self 
In Him," that Ak&da also has its self in Bmhman, and so is produced from 
Brahma^. 
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The word Vibh&ga ” or *' division " means here ** origination.” The 
SAtra, II. 3. 3, asserts that wo cannot conceive the origin of space. To 
this it may be replied that the powers of Brahman are mysterious and in- 
conceivable, and AkAda arises from Brahma^, tlioagh we cannot conceive 
how space can have any origin. 

In some passages, Ak/lda no doubt is said tobe Amritam or immortal, 
birthless and deathless, but we must underetand it in a figurative sense, 
and not absolutely in its literal. Because we find in other paasages that it 
has an origin and destruction. Thus we infer that Ak&rfa also must have 
been taught by Uddilaka to have an origin and an end. Ak4da is an 
element, like fire and air ; therefore, it must have an origin. It is the 
substrate of iinpennanent qualities like sound, etc., and so also it must be 
impermanent. This is the direct argument to prove the origin and 
destruction of Ak4!fa. The indirect argument to prove it is, ” whatever 
has no origin is eternal as the Soul,” and ” whatever has permanent quali- 
ties is eternal as the Soul,” but the Akida not being like Soul in these 
respects, cannot be eternal. Thus both from direct and indirect reasoning, 
we infer the impermanency of Space. This SAtra answers the objection 
raised in II. 3. 4. also. Therefore, the opinion of the modern philosophers, 
who hold that space has no origin, is untenable. 

In the next SAtra the same arguments are applied analogically to 
prove the origin of V4yu also. 

Adhikarana II. — Air is a product. 

sOtra II. 8. 7. 

sqreqrs: ii ^ m i vs ii 

qUif Etena, by this (the explanation about the Akatfa being a product), 
anif^isr Matari^va, the mover in mother-space, the child of the virgin mother, 
the Vayu, the Christ, cwwfnr-* V'yakhyatah, is explained. 

7. Hereby is explained the origination of the Air 
also.— 225. 

COMMBNTARY. 

This explanation regarding the origination of space, explains also 
that Air has an origin as welt, and is an ollect. When space itself has 
an origin, Air which moves in space, must have an origin. The argument 
is as follows : — 

The PArva-pak^in says that Air has no origin, because the CbhAn- 
dogya Upani^ad is silent upon this point. To this it is replied that Air 
originates from Akada, because it is so raeotioned in the Taittiriya 
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Upanifad. To this the PQrva-pakfin rejoins that the birth of Air men- 
tioned in the Taittiriya Upani^ is figarativeonly, because Air is said to be 
one of the immortals along with AkUa. (See the text quoted from the 
Bri. Up. under S&tra II. 3. 3). To this we reply that even in the Chh. Up. 
the origination of Air is taught by implication, because it teaches that 
every thing has its seif in Brahman, and that Udd&laka promises to teach 
one such thing, by knowing which every thing else would be known. 
Air, therefore, must also be an effect. No doubt in the Bri. Up. air is said 
to be on immortal, but He is only relatively immortal or during one kalpa. 
He never dies. This Sfitra might well have been included in the S&tra 
11. 3. 1, by making the latter somewhat like this ** Na viyat-mAtarirfvanau, 
arfruteh,’* " the space and air have no origin because the Chh. Up. is 
silent on this.’* But the author has not made the SQtiti thus, in order to 
indicate that in SCltra II. 3. 9, the Anuvritti of Mataridva alone is 
cuiTeut, and not that of Akarfa. Had the Sutra not been sepamtely enunciat* 
ed, we could not have read the Anuvpti of Air alone in the Sutra 11. 3. 9, 
but of both Air and Space. Hence the necessity of Yoga-vibhfiga or the 
splitting of one possible Sutra into two. 

Adhikarana III. — Sat has no origin. 

The author now raises another doubt ; whether the Sat mentioned 
in the Chh. Up., VI. 2. 1, has any origin or not, for when it says "Sat 
alone existed in the beginning, one only without a second " the doubt may 
arise, whether the Sat also has any origin. In other words, whether the 
Brahmap itself has any origin. When such final causes as the Root- 
Matter and space have origin, it is possible that Sat or Brahman may 
also have origin. For it is a final cause, like the Root-matter or Pradhana, 
and like Space. In fact, a text of the Svet. Up. (IV. 3) clearly says 
that Brahman also is born or has an origin. 

w* ^ w' fumftr w* fUK w wi fine i w* ^ w* 

Tboa art woman, thoa art man, thou art yoath, thon art maiden ; thou, as an old man, 
totterest along on thy staff, thou art born with thy face turned everywhere. 

This shows that Brahma^ also has an origin. The author answera 
this doubt by the next Sutra. 

sOtra n. s. 8. 

II ^ M I c II 

VRmift Asambhavah, non-origination, g Tu, but. Rip Saiab, of the Sat, 
of Brahinao. Anupapatte^, on account of the impossibility (of there 

being an origin of Brabmap). 
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8. But there can be no origin of Sat, because of its 
impossibility, (and unreasonablenes8).-T-226. 

COMMENTARY. 

The word ** But is used in order to remove the doubt. Of Brahma^ 
who is entitled to the designation of Sat, (i.e., that which exists) there can 
be no origin or sambhava. Why do we say so ? Because be is the 
causeless cause of all, and of such a cause there can be no origin. Other 
causes may have an origin, nay they are bound to have an origin, but 
that which is the Sat, by its very name, cannot have any origination. 
Hence the same Sruti of Svet. Up. says (VI. 9) — 

^ vStnii^r i ^ i 

There is no losster of His in the world, no ruler of His, not even s sign of Him. He 
is the esnse, the Lord of the lords of the causes, snd there is of Him neither parent nor 
lord. 

Nor is it valid to say that because every cause has an origin, Brah* 
ma^ being a cause, must have an origin. This would be against all sacred 
texts and reasonings. A final cause being admitted by you, it is not 
desirable to search any cause of it, for then there would be an infinite 
regress. That which is the root cause, must be admitted to be rootless. 
As says the Sahkhya Suti*a, 1. 67 : — 

Sines the root hM no root, the root (of nil) is root-less, (that is to ssy, there is no 
other esnse ofHstnre, because there would, be a regreeiUB in infinitum, if we were to 
suppoee another cause, which, by parity of reasoning, would require another cause, snd 
so on without end). 

Thus removing the doubt as to whether Brahman has any origin or 
not, it is implied that Brahman alone being the Supreme cau.se is free 
from all origination, and every thing other than Brahman such as Pra- 
dbana, Mahat, etc., has an origin. The special Sutras teaching the origin 
of Akkia and Vayu arc iiluslraiive only ; because they could have been 
deduced from the general proposition that every thing else than Brahma^ 
baa an origin. 


Adhikarana IV. — The fire originates from air. 

Having finisbed the digression about Brahniap, the text now goes on 
with the reconciliation of the conaicting Srutis as to the origination of are. 
Some texts say that the Ere originates direct from Brshmag as the Cbh, 
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Up., VI. 2. 2. Others declare that it originates from sir. Those texts are 
given below 

«X wt svMftr i 

snif nw » » emfii w «w%r 

It thoughti Ruijr I be meoj, me/ tgrow forth. It Met forth Are. Theieferei wherever 
end whenever enj body weepe or pereplree, weter oomet out ; for it ie from ire thet 
weter U prodaeed. 

fnmr mnnunfFt vnsnp i wisron nj* i i vdciv i 

** From thet Self spring AkAsi ; from AkAti, sir ; from sir. Are : " **froni Are. woter.** 
The PAm-pskfin sejs that Are conies direct from Brthmep ss tsnght In the Cbh. Up^ eed 
the text of the Tiitti. Up. csn be explained by interpreting the sblative esse In the eenae 
of showing sequence. ** VAyoh Agplh." The word TAyoh is in the sblative esse, and may 
be translated either as **from Yiyn** or “ n/fer Vlyn.** if translated “after ercatlng 
TAyn, Brahman created Fire “ there would be no eonAlet between the two Upanlfida. 
The Siddhinta view, howevert is that Are originates directly from air, and the next 
SAtra teaches this. 

SOTRA 11 a a. 

II ^ M I i u 

IfWAt fire, mr: Ataf^, from it, namely, from MAtsrirfvan. inn TsthA, 
thus. f| Hi because, tgff Aha, ssys (the Scripture). 

9. From Air is produced Fire, for thus says the 
Scripture. — 227. 

oomnirrART. 

From MAtarirfvati conies out the Fire, and the Scripture teaches dbia 
also. “ Vdyoh Agnlh “ from Air, file.” The sense is this. Ibe word 
"Samblifita ’* or ** sprang ” is used ini mediately before, and the sentence 
means “/rowi Air sprang Fire,” and we cannot translate this sentence 
fl/fer Air sprang Fire.” The primary meaning of the ablative case ia 
that of “ from ” and not after.” When the primary meaning ia possible, 
it is not desirable to take the secondary meaning. No doubt, every 
thing springs or is produced really from Brabniao, but some come out 
directly and others through the mediation of a link. As will be taught 
ill Sulra II. 3. 12. Thus there is no conflict between the Chbhiidogya 
and Taittirlya teaching. 

Adhikarana V . — Wafer ia produced from Fire. 

Now tlie author teaches the origin of Water. In the 
Upani^ad, Water is mentioned as originating direct from Brahmap, while 
in other places it is mentioned as originating from Fire : — 

mki nw w i u ^kie Aww 
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Fkmi him (when ootering od CM»tloa) is boro brooth, mind, ond oil orgom of i 
•Ibtr, oir, flro, wotor, ohd the north, the oopport of oil. (ICopdoko, II. 1 . •). 

In the ChhAndoigya and Taiuiriya Upanifad, Water is said to be 
produced from Fire (Chh. Up., VI. 2. 3). 

90^^ mm l 

Thot are thooght, nioy I be monj, moy I grow forth. It oent forth wotor. 

So also in the Taittiiiya Upaniaad, II. 1. 

nihrmt I 

From Fire oprong Woter. 

(Dbubt). — Does water come out directly from 6re or from Brahmati ? 

(Pttrea-pofcia.) Water cornea out directly from Brahma^ as the 
MupdakA text teaches. The ablative case must be explained in the aeoae 
of afUr ; and as regards the Chhandogya text, we must admit that there 
is a plain contradiction between it and the Muigidiil^s^> which is simply 
irreconcileable. 

(StJdMiffa). —-There is no such conflict as you. apprehend. The 
next Sfltra answers your doubt. 

SfiTRA II. a. 10. 

«rN: II ^ M Mo II 

Apah, waters, [ww: Atahi fi'om it. mr TathS, thus, ft Hi, because. 
Hlf Aha, says the Scripture.] 

10. From Fire is produced Water, for thus says the 
Scripture. — 228. 

COMMENTARY. 

The phrase ** from it, thus the Scripture teaches ” is to be supplied 
into this Sfltra, from Sfltra II. 3. 9, in order to complete the sense. The 
Water is produced from Fire, because the Scripture says:— “that tire 
thought may I be many, may I grow forth. It sent forth water. (Ch. 
Up. VI. 2. 3).” 

“ From fire, water (Taittiiiya II. 1).“ 

There is no room for iuterpretatioD regarding a text which is ex- 
press and uu-ainbiguous. In the ChhAudogya Upaui^ad also is given the 
reason, why water comes out of fire. 

“ And, therefore, whenever any body anywhere is hot and perspires, 
water is produced on him from fire alone." 

Similarly, when a man suffers grief and b hot with sorrow, he weep^ 
and thua water is also produced from fire. 
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Adhikarana VI. — Earth ia produced from water and the 
word **food in the Chh&ndogya Upanifod means earth. 

In ibe ChbAndogya TTpani^ad we further find 9T Utn IVIH 
WOPR | “ Water thought may I be many, may I 

grow forth. It sent forth food.*’ 

Now what is the meaning of the word '* food '* here ? Does it mean 
rice, barely, etc., or does it mean earth ? The Piirvarpak^in says it means 
com, grain, etc., because of the reason given in the same Upani^ad, via., 
“ Therefore whenever it rains anywhere, most food is then produced. From 
water alone is eatable food produced.” 

This shows that the word Annam means barley, etc., and not earth. 
This is one Pdrva-pak^a. Another Pdrva-pak^a arises from the Mu^dftka 
Upani^d were the earth is declared to come out directly from Brahmap, 
and the Taittiriya Upa^isad where it is said to come out fiom water. To 
remove both these doubts, the next Sdtra declares the Siddhfinta view. 

6&TBA II. t. 11. 

U R I ^ I II II 

Pfi^hivI, earth, Adhikars, because of the context, because 

of the subject matter, Ro pa, colour. l^abdantarebhyah, on ac- 

count of other texts, 

11. The word “ food ” in the ChMndogya Upanifad, 
VI. 2. 4, me&ns “ earth,” because the context there is about 
the creation of the great planes of existence, and because 
colour is mentioned regarding it, and because there are 
other sacred texts also. — 229. 

COUMBNTART. 

By the word Annam we must take here to mean “ earth,” and not 
bariey, rice, etc., and this for three reasons 

(1) The whole Adhik&ra or subject matter of Chh. Up., VI. 2, is the 
creation of elements, such as fire, wator, etc. Food ia not a Mahfibhdta or 
element, hence its mention here would do Tiolence to the context. It 
must, therefore, be expUuned as meaning an element, t.e., earth. 

(2) Colour is mentioned with regard to food, which also shows that 
the word ” food ” here means “ earth.” Thus it is said *' the red colour 
of the flame is the colour of fire, the white colour of the flame is the 
colour of water, the black color of the flame ia the colour of food (earth).” 

(3) There is an express text of the Taittiriya Upani,ad (Adbhyalii 
Pfithirt), “from water, earth ”; which clearly shows that earth is produced 

from water. 

» 
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Of course, the reason given in the GhhAndogya Upani^ad ia more 
applicable to food than to earth, but then we must explain the word food 
as a figure of speech, the effect taken for the cause. Earth never arises 
from rain, ordinary eatables do arise from rain. And the reason given 
by the ChhAndogya Whenever it rains any where most food is 
then produced is applicable strictly to food. The word food here ia 
used as a figure of speech for earth. 


Adhikarana VIL — The great elements all arise direct 
from Brahman. 

The author in the preceding sfitras has shown the creation of Ak&rfa, 
etc., in a certain order, the succession being that from ether aiises air, 
from air fire, from fire water, and from water earth. This succession is 
given merely to remove doubt and controversy regarding the order of 
manifestation of these elements. As a matter of fact, there was no neces- 
sity of teaching it here, because the Sfitra I. 1. 2. defines Brahma^ to be 
the cause of the origination of everything. The root matter Pradhfina, 
the great principle Mahat, and the rest, have been shown to arise out 
of Brahma^ inthat Sfitra. Now is taught details about this origination. 
In the SubAla Upani§ad we find : 


I 


The pupils ssk ** whst eiisted in tbe beginning ? " To them, replied the teacher, 
** neither being nor non- being, neither being-noD-being existed then. It was both being 
and non-being. From it arose tbe Tanas (darkness), from Tanas arises the BhStAdi, from 
BhatAdi springs Akitfa; from AkAsa, VAyu; from VAyo, Fire; from Fire, Water; from 
Water, Earth ; and this beoame an egg. 

Between Tamas and Akftda should be read the Ak^ara, the Avyakta 
and the Mahat And after BhiitAdi should be read TanmAtras and the 
IndriyAs. Thus, the complete order of creation is from Being Non-being 
arises Darkness, from Darkness arisecf tbe Imperishable ; from the Imperish- 
able, the Unevolved ; from tbe Unevolved, the Great Principle ; from it the 
TanmAtras ; from TanmAlras, Indriyas or sense organs ; and then the five 
elements. This we must do, in order to harmonise tbe subsequent passage 
in the same Upani^ad regarding the absorption of elements at the time 
of pralaya. That passage is given below 

MNk I I w wn w fti Mf bi M iSi amikx , vvmna 
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I |iq[rwi<k wownfi^ i 

I wi i ^i4n i 

* When »11 being* ara thn* barat np, the earth I* merged in water, water in dre, Ore 
ill ftifi ftir in thn nthofi tho nther in thn MnanKirgnnSi thn mnanKirgMis in thn TuunAtraSp 
thn Tnnmitran in thn bhutAdi, (Ahnhkira) ; thn bhut&di in thn Grant Princlpln, thn Grant 
Prineipln in thn Unnvolvnd, the UnnTolynd in thn Impnrinhabln ; thn Impnrishnbln In mnrgnd 
in DnrknnM ; DnrfcnnM bnoomnt onn with thn highnat DlTinity." 

The highest Divinity is that which has been defined as neither Sat 
(dense world) nor Asat (the subtle world), neither Sat-Asat (the mixture 
of the two forms) ; but something transcending both and from which arise 
the Sat and Asat 

The word BhuUdi in the above means the principle of Ahadiktra 
which is three-fold. From the Skttvic AhaAk&ra arises Manas and the 
Devatfts. From the Rajas AhaifakAra arise the sense-organs, from the 
Tamas Ahaifakara arise the Tanm&tras, from which arise the five gross 
elements. 

In the Oopfila Upani^ad it is said 

MRT^i i 

miltT W I ttJVilh 

^ In thn beginning theranxiatnd Brnhnwii alone, onn withont a nenond. Fhim Him 
aroM thn Unevolvod and thn Evolved, thn Impnriahablnn ; from thn Imperishable name thn 
Grant Prineipln, from the Great Principle Aharakira, from thn AhamkAra thn Svn TanmAtras, 
from them thn Sve gross elements ; the Imperishable is eovnrd by all these." 

Doubt — Now arises the doubt, do these PradhAna and the rest origi* 
nate directly from Brahman, or from that which is mentioned immediately 
before it. 

PAroa-pak^in , — They arise not directly from Brahman, but from 
the tattvas immediately preceding. 

Stddfidnta.— They arise directly from Brahman as is shown in the 
following sfitra : 

sOtra II. a is. 

g sS*TR??; I u 1 I 

gg^Tat, that, his. fiAaiPRf Abhidhyangt, because of the volition, reflec- 
tion. gg Eva, even. j Tu, but tnfTat, his. Snif Liflggt, because of the 
inferential mark, v: Sal), he. 

12. Brahman is the direct causa, because the text 
shows that they were produced by His reflection, which is 
an inferential mark. — ^230. 
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OOMlIBIfTARY. 

Tbd word * but ’ is employed in order to remove the doubt. That 
Lord of all, endowed with the energy of Taroas and the rest, as mentioned 
in the SnbAla Upani^ad, is alone the direct cause of all these effects, be- 
ginning with PradbAna and ending with earth. Why do we say so? 
Because creation of every one of these tattvas is preceded by the volition 
of the Lord as mentioned in the scripture. Everywhere, we find “ He 
desired, May I be many. May I grow forth.” This volition cannot belong 
to insentient objects like fire, air, etc., but to Brahma^^ alone. He deter- 
mines upon having various abodes such as PradhAna and the rest ; and 
dwelling in each. He successively creates the various elements. This 
Lihga or indicatory mark shows that Brahman entering into Darkness 
and the rest, modifies them into the various forms of PradhAna and the 
rest. Another ^ruti also says that earth, fire, etc., are the bodies of 
the Lord. As for example in the AntaryAml BrAhmona of the Brihad- 
Arapyaka Upani^ad II. 7.3, etc., and the SubAla Upani^d, which declares 
” whose body is the earth, etc., whose body is the Unevolved.” 

Adhikaram VIII. — The Lord is the Chief cause working 
through matter. 
sAtra 11. 8. u. 

Viparyayeqs, through the reverse, g Tu, but. mn: Kramah, 
order, fps: Atap, from this, from the Supreme Lord. SPPSA Upapadyate, 
becomes possible, w Cha, and. 

13. The reverse order (of creation or involution) men- 
tioned in other Upaniaads, becomes also possible if Brahman 
is the supreme cause of all — 231. 

COMMENTARY. 

TLe woixl “ but,” has the force of " only,” here. In tlie Mun^aka 
Upanifad we find the following 1. 3.) 

viMf a 

Fkom this is bom Prlps, Mama and all the oonsoa, ether, air, light, water sad the 
earth, the support of sll. 

Hers PrAps and Manas come first, while in the SubAla Upaniwtd, 
PradhAna and Mahat come first. This reversing of the order of succession, 
can be reconciled only then, if every thing comes directly from Brahinap, 
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the Lord of all. To that caae, it matiera little, in laliat order you dea- 
cribe the varioua emanationB, and hence the acripturea do not follow any 
particular order, when they deacribe the coming out of theae elementa 
from Brahman. The Supreme Lord being the Inner Controller of every 
element^ producea the next element through the firat. Hence we say that 
from Him, the Supreme Lord, ia produced all this, and the varioua texta 
can be reconciled if we hold that from this Supreme Lord, endowed with 
Hia different energies, ai-e produced the varioua effects, Thus when he 
Sruti says “ fi*om lire is produced water,” it means that from the Supreme 
Lord endowed with the energy of fire, ia produced water. If this mean- 
ing ia not given, then the text becomes irreconciJeable. The Supreme 
Lord ia the material cause of every thing, is the creator of every thing, 
and by knowing Him alone, every thing else ia known.” This declar- 
ation of the scripture would be stultified, if we hold the contraiy view 
that these Tattvaa are produced not by Brahman directly, but from the 
Tattva preceding it The Tattvaa like the Pradhftna and the rest being 
insentient, cannot modify themselves into their succeeding Tattva, without 
the co-operation oF an intelligent cause. This is the force of the word 
” cha ” in the Sfitra. Therefore it follows Umt Brahman is the direct cause 
everywhere. 

AdhikaraiM IX. — Bvddhi and Manas also are directly 
produced from Brahman 

The author now raises a doubt as to whether Buddhi and Manas, 
mentioned in the Mundaka Upani^ad, as coming after Prana 'are alao 
directly produced from Brahmap or from Pr&na. 

8CTJUII.I.14. 

^ ..T: AntarSh, the intei mediate ones, nan.ely, Manas and the indriyas, 
that occur between PrSoa and Aka^ of the Mundaka l^ruti. Amw Vijftana, 
Knowledge, the organs of knowledge, imff ManasI, the mind, the word Vij- 
fiSna-Manasi is a compound in the dual case, Kramena, in the order of 

succession, mt ftnm. Tat-lingSr, because of an inferential mark of this, 

Iti, thui. 4|s[Chet, if. g Na, not. Avidesat, because there being no 

particular difference. 

14. If it be objected that the organs of cognition and 
mind, occurring between Pr&^ and the Elements, in the Mn^- 
4aka Upani^ad, are mentioned in their order of succession, 
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owing to an inferential mark of this ; we say, no, because on 
account of non-difference. — 232. 

COMMaHTABT. 

By the word “ VijnAna’* is meant here the sense-organs of the body. 
An objector says, that the text of the Mu^ijaka Upani§ad from Him is 
born PrApa, Manas and all the sense-organs, ether, air, fire, water and the 
earth the support of all,** declares not only the creation of these tattvas 
by the Supreme Lord, but their order of succession also. In fact this 
Sruti is specifically confined to teach the particular order of emanation. 
You cannot press this text in upholding your theory that all tattvas 
originate directly from Brahmap, as you have done in your last Sfitra. The 
order of succession of ether, air, fire, water and earth may be learnt from 
other texts also such as that of the Sub&la Upani^ad. The mention of 
this in the Mup^aka Upani^d is confirmatoiy of the order of succession 
already taught in the SubAla. This t-ext, therefore, has the indicatory 
mark in it, of teaching the order of succession ; just like the text of the 
SubAla Upani^ad. Consequently, Manas and the ludriyas, mentioned 
in this text, between the Prupa and the Elements, show the order of the 
origination of these, namely, first comes out Pr&^a, from PrA^a comes out 
ManA#, from Manas all organs of cognition, from them Akida, from AkAAa 
Air, from Air Fire, from Fire Water, and from Water Earth. You cannot 
employ this text in determining the direct origination of the tattvas from 
Brahman. 

This objection raised in the first half of the Sutra is answered by 
the last portion of it Na-aviAe^At— it is not so, because there is no differ- 
ence. All the various tattvas mentioned in the Mu^cjaka Upani^ad, 
beginning with PrA^a and ending with earth, are taught as coming out 
directly from the Lord, and there is nothing particular about Manas and 
the sense-organs that they should have come out from PrAna and not from 
the Lord. In fact, the word “ EtasniAt ” of that text, is to be read along 
with every one of these PrAna, Manas, etc. Thus, “ fi^om Him is born 
Prana, /rm/t him is born Manas, from Him is born the ludriyas, etc.** 
The sense is this, the Lord desired to become many, and as a result of 
such desire, all these things PrA^a, Manas, etc., came out ot Him. 

Note.— The inferential mark or liaga mentioned in this teat is to be found in the 
SSbila U|>anifad, where the tame order is given as in the Mundaka. Sinoe the SAbila 
Upanifad text is explained bj all authorities as teaching the particular order ot succes* 
sion, and the present commentator also admits the same, as in the Srst SOtra ot the present 
PAda; the Muridaka text most also be interpreted as teaching the order of succession, 
because there is no dilerenoe between the texts of the Mnpdakaand theSnbAla in this 
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reipeot Thus the iimilarity of the two taxte, Is an inferential mark, teaohing na that 
both texts are meant to declare the order of succession. The fall Pdrra^pakfs is this. 
In the Mnndaka text the word Prina means the Mahat Tattra, the Sdtra-Atma, the 
first emanation. Manas means the Sittvic AhamkAra. Indriya means the Rajas Aham- 
kara ; and **Ether etc. " all mean the Tamas AhamkAra, the eifeets being eTerywhcre taken 
for their eaose. For Manas has its canse the SAttrik AhamkAra ; the fienses the Rajas 
AhamkAra ; and the fire elements the TAmas AhamkAra. Thus there Is absolute identity 
between the SubAla and the Mnndaka texts, and as the SubAla text teaches the order of 
succession, the Mnydaka text must also teach the same. The reply to this is that the 
Mnndaka text has a separate purpose altogether. It teaches the direct emanation ftrom 
Brahman of OTery thing. The most Important word in this text is **Eta§mdV\ **from Rim," 
namely, ** EtasmAt PrAna^,’* ** BtasmAt Manah, etc., from Him PrAna, from Him Manas, etc. 

In the QftA (X 8) also wo find that the Lord declares 

mf wiw wEwt IW5 I 

fftr SWT Vida st jsT sises^RTP i 

I am the origin of all ; all evolves from mo, understanding thus, the wise adore Me in 
raptemotion.- 

So also in the VAmana PurAna: — 

ns sv ft i O T sssdeSR: f^awsnrer i 

The Lord Vi^nu entering into each tattva awakens the energy latent in it. He, the 
one Great Energy, alone produces all this in Its beautiful order. 

All these SiDpti texts show that from the Supreme Lord directly 
come PradhAna and the rest. There is no conflict between the texts of the 
SubAla and those of the Taittiriya and the ChhAndogya Upani^adas. No 
doubt the word Tamas or Darkness does not occur in the latter Upani^ad. 
But the SubAla text means that the Supreme Lord possessed with the 
energy of Tamas and the rest, creates, in succession the various effects, 
beginning with PradhAna and ending with VAyu. This is all understood 
in the ChhAndogya Upani^ad and is to be read into it from the SubAla 
Upanisad to complete the text. 

Thus supplying the omission of the ChhAndogya from the SubAla, 
every thing becomes reconciled. Therefore, where the ChhAndogya says, 
** He sent forth Are,” the word **He” here means the Lord endowed with His 
energies of Tamas, Imperishable, the Unevolved, the Mahat, the AhaifakAra, 
the Akarfa and the Vayu. The Lord endowed with all these energies and 
vivifying all these energies said, “ May I be many, May I grow forth, and 
then He sent forth fire. ” Similarly, the Taittiriya text is also incomplete, 
it begins the creation with AkAsfa by saying, from this Atman arose AkA4a. 
There also we must supply the same omission as we did in the case of the 
ChhAndog 3 "a, namely from this Atman endowed with the energy of Tnmas 
and the rest up to AhamkAra came out AkAtfa. In other words, that 
Supreme Lord who had awakened the energies of Tamas, of the Imperish- 
able, of the Unevolved, of Mahat and of Ahainkara created AkA4a, etc. 
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Thus the full text of creation given in the SubAIa tTpani^ad ia the atan- 
dard to judge and supply the oinisaiona of the other texta. 


Adhikarawi X. — All words are names of Ood primarily 
and secondarily they denote other things. 

An objector aaya, if Hari, the Lord of all, is the self of every thing, 
then all words denoting moveable and immoveable objecta are really 
namea of Hari. But aa a matter of fact, we all know that tboae words 
are employed priinarly to denote those objects and secondarily to de- 
note the Lord. Therefore, you will have to admit that when the Sruti 
uses the phrase “ the 6re thought, May I be many, May I grow forth,*' the 
word fire can denote Brahman only in a secondary sense, and not primarily. 
This objection is answered by the next Sfitra which declares that all 
things moveable and immoveable abide in the Lord, and the terms denot- 
ing those things are the primary names of Qod and secondarily they are 
names of things. 

StTRA II. 8. IB. 

WfTin CharAchara, moveable and immoveable, aa^m: VyapA^rayahf 
being the abode or who abidea.in. g Tu, but. mg Syat, may be. gg Tat, 
that, tboae. wntv: Vyapadedah, designation, denotation, wiag: Abhaktab, non- 
figurative. mg Tad-bhgva, that denotation expressing Him, denoting the 
Lord, wd^vaig BhAvitvAt, on account of being in the future. 

15. — But these words may denote primarily the Lord, 
because He abides in the things moveable and immoveable, 
though this meaning of the word as denoting Brahman 
primarily is learnt in a future time after hearing the scrip- 
ture. — 233. 

COMMENTARY. 

The word “ but ” removes the doubt raised in the last paragraph. 
The words which in ordinary use are namee of things moveable and im> 
moveable, are primarily the namea of the Lord, because these moving and 
stationary objects are His bodies and because He abides in them. Those 
objects get their particular names from the particular aspect of Brahmap 
residing in them. This Tad-bh&va or the power of words to denote the 
ppman of the Lord, is not known to all men at once, but it is a matter 
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which th«y come to know after :atadying the aaered VedAnta actiptorea. 
In fact, tbe object of the VedAnta ia to give rise to the knowledge that 
ereiy word ia redly the name of the Lord. Aa aaya the dmti “He 
deaired May I be many,” “ He ia VAandeva, than whom there ia nothing 
elae.” (GopAla Upanifad). In the Vi$pji PurApa (III. 746) aiao : — 

I 

Am the gold is one, thougli monufaotttrod into different obJecU Uko the bneeleti tiM 
eiowB, the ear-ring, ete., eimilarly, bne Lord Hari pej^adee all JfTaa whether they be 
angels, men,.or animals. 

In the dvetdrfvatara Upani^ad I. 9, we find the same ides. 

The sense is this, all words denoting power or energy primarily 
denote the person possessing the power or energy, because energies haye 
for their substratum the person possessing the energies. 

Adhikarana XL — Jtva ia not created hut ia eternal. 

In the previous Sfitras we have defined the Lord and determined 
His. nature. He was defined as that from which every thing originates 
but which has no origin, because He is the root cause. Now the author 
begins to describe the jiva and to determine his nature. Therefore, he at 
first sets aside the wrong notion that the jiva has any origin. 

Note.— The Lord poMeMM two powm (dftkti), namely, the Chit (all the jivaa) and 
Aohit or inanimate nature. In the previoua Sdtraa the inanimate nature or Aehit has been 
diaonssed in various tests relating to this aapeot of the Lord. And it has been shown how 
they arise from the Lord. Now npto the end of this Pida the nature of the Jtva is des- 
cribed. One olaae holds the view that Jiva is not eternal, out is born and dies and the 
scriptural ceremonies relating to birth and death show that the jiva is non*etemal. The 
author however proves that jiva is eternal, and the scriptural ceremonies refer to the 
bodies of the jiva and not to the jiva. 

The texts like the following give rise to the above doubt, " From 
whom arose the mother of all universe.” The mother of the univerae is 
the primary energy of the Lord. This we find in the MahA^drAya^a 
Upaiu§ad I. 4, which is a part of the Taittiriya Aranyaka. 

iRfi RiifiT inwn i 

From whom is the birth of the creatrix of the universe, who poured down the souls 
along with the cosmic water on this earth, He who through the herbs entered into men and 

aU moveabiss and immoveables. 

8o also in the ChhAndogya Upaniyad we find “O dear, all these beings have the 
Oat for their origin.** 

Doubt.— 'Here arises the doubt whether the jivas have origin or 



f not 
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PV}rM>pii^.— The Pfirva-pak^in says the whole univene connsting 
of aentieat or inaentieot creatures admittedly being an effect, it follows 
that souls are created like every other thing. If they were not created, 
but be held to be co-etemal with God, then you violate the promiaaoty 
statement made in the Chhlndogya Upanifad (VI. 1. 1) that by knowing 
which every thing else is known. For if jivas were co-etemal with God, 
then by knowing Brahmap, jivas will not be known. 

Stddhdnto.— The souls howerM* have no origin, but are eternal as 
shown in the next Sfftra. 

8ffTRAn.l.l6. 

0 Na, not viuit Aima, self, jiva, soul. l^ruieh, on account of scriptural 
atatement. NittyatvSt on account of Uie eternity, w Cba, and. 

ww: Tabliyah, from them, t.<., from the ^ruti and Smpti. 

16. The Boul has no origin, because of the scriptural 
statement to that effect ; it is eternal and intelligent, because 
from them (il^ruti and Smriti) this is the conclusion. — 234. 

COMMENTARY. 

The self or Atman here means the jtvitman or the soul. It has no 
origin. The Sruti declares it to be so.— (Kath. Up., 1. 2. 18). 

vnitf Ml srr 

This expwienoer o( different pleaanre and pain U not bom nor doea it die ; it aprang 
tVQBi BOthingi nothing aprang from it. The ancient ia unborn, otemal, eyerlaating ; he in not 
kUlod though the body ia killed. 

So also in the ^veUrfvatara Upani^ad, I. 9. 

ipf ^ I ^ I 

There are two* one knowing (isvara), the other not-knowing (Jira), both nnbora, one 
atrongs the other weak ; there ia she, the nnborn, through whom each man reeeiTea the 
looompenae of hia worka ; and there ia the infinite Self (appearing) under all forma, bnt 
Himaelf InaetiTe. When a man finda out theae three, that ia Brahma. 

This also ahowa that the jiva is without any birth. Moreover from 
these two, namely from the Sruti and the Smpti, we learn that the jiva is 
eternal. The force of the word '* Cha*’ in this Sdtra is to indicate that the 
jiva is intelligent also. The Srutis like the following declare the soul to 
be eternal — (Kath Up., II. 5. 13). 

kfnffr amwi 
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Tka Btomal mmmc the atamale, theOooeeloQneMaiMWf eUeoMeioanaMM^the 
One who bestom the fnilta of Keraaa to iMay Jt*ai^ the tMMqeU<«iMhd OMh who no 
Him eeeted in their Atml, get eteniel heppieeae, bat oot the othan. 

Similarly it io uabora, eternal, everlaating ; He ia not killed thoagh 
the body is killed. 

This being the nature of the aoul, the phraaea like thia ** Taj ilh^atU 
io bom, he io dead"; and all woildly eeremoniea relating to birth and death, 
have reference only to the bodie$ taken up by the jiraa and not to the jlvaa 
themaelvea. In fact, the BrihadArapyaka Upanifad clearly aaya that^ man 
ia aaid to be born, when he aaaumes a body ; and he ia aaid to die, when 
he disaociatea himaelf from the body. Thna Inrth death are with 
reference to the body and not the aoul. The text of the ftiluidinpyaka 
Upanitad ia the following (IV, 3. 8) : — 

ff jrtf oClctinraHimmt iw* 

On being born the eoni etwowe a boOp^ end beoomn nnited with oD ovilo t oadyiag 
he il^rCt from the body, end leeTee ell e?lle behind. 

So alao in the ChhAndogya Upanifad (VI. 11. 3.) we find 
Thie body verily diee when the Jive ehendone it, bnt the Jtm never dina. 

If thia ia ao, how do you reconcile the atatement made by the acrip- 
tare that by knowing one every thing elae ia known, which impliea that 
God ia the only exutenee, and jlva alao ia an effect and haa an origin. 
Thia, however, we reconcile by aaying that the word " effect ” ia only the 
name of the aame Bralunan, when exiating in a different condition aa a 
manifeatation. Brahman haa two energiea. When both of them an 
latent in Him, they are aaid to be non-eziatent ; when they come out of 
Him the world ia aaid to originate. The difference, however, between the 
jiva and the Pradh&na ia thia. The non-aentient objeota like Pradhfina 
and the reat, which are the objecta of enjoyment of the aoul, undergo a 
change of eaaential nature when they originate from Brahmap. But the 
aoula (jlvaa) being the enjoyera, do not undergo any each change of 
eaaential nature when they come out of Brahmap. The only change in 
their caae conaiata in the contraction and ezpanaion of intelligence. In 
the Btate of pralaya, the intelligence of the aoul ia in a atate of contraction ; 
and during the creation, the intelligence of the aoul U in a atate of 
ezpanaion. In both casea, however, whether of oontraetirA or ezpanaion, 
the aoul uudergoea no change of eaaential nature. No doubt, both Soula 
and Matter are effecta, or creaturea of Brahmap, aa aent forth by Brahmap ; 
and hence they may be called as effects. And in this way, there is no 
contradiction in the statement that by knowing fea hm ap every thing else 
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is known. For by knowing the cause the effect is certainly known. This 
view harmonises all the Gratis. The conclusion is that the jiva has no 
origin. 

Adhtkarana XII. — The nature of the jiva ie that it ia the 
knower and the knowledge both. 

Now the author determines the essential natrve of the s ul There 
are some texts which show that the soul is the knower and others that it is 
knowledge. Thus the Antaryftmin text of the Brihadiranyaka Upani^ad 
shows that soul is knowledge.— (Brihadkranyaka, III. 7. 22). 

B« who dwolU in knowladgo (vijatm), ud within knowiedge, whom knowledge doe. 
not know, whooo body knowiedge ie, nnd who pnlla (rales) knowledge within, He is thy Self, 
the pnller (raler) within, the Immortsl. 

In another text we find “ I slept soundly, I didn’t know any thing. ” 
It thus appears that in one place the soul is called vijiiSna or knowledge 
in another it ia the knower ; knowledge being only its temporary attribute, 
for in deep sleep it has no knowledge. 

(Doubt).— Therefore arises the doubt whether the soul is merely 
knowledge, or whether its essential nature is that of a cognising subjwt. 

(Pdreo-pok^o).— The essential nature of the soul is intelligence or 
knowledge, because the text of the Brihad-kraiiyaka Upani^d shows that 
the soul is Tijn&na or intelligence. The self-consciousness or cognition 
is merely the attribute of Buddhi send the assertion *' I slept soundly,” is 
really the assertion of Buddhi, when in contact with the soul. The soul is 
not (he knower. 

{Siddhinta). — The soul is however the knower, and it is not the 
superimposition of Buddhi on the soul, that makes soul appear as a 
knower, as is shown in the next Slltra. 

8tTHAn,8.17. 

I H I ^ I I 

Jfish, the knower. Ataeva, for this very reason. 

17. The JtvStman is the kaower, for this very reason ; 
because the scripture says so. — 235. 

OOKMBMTdJtT. 

The jlv&tman is not knowledge alone, and though its form is that of 
intelligence, its essential nature is that of a knower. As says the Prados 
Upanifad (IV. 9.), 
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% ITIT ivv inm iwn ^ tarmm I 

fi vwftirt I 

▼•rilj he if the beholder, the toneher, the hearer, the fmeller, the teeter, the 
thinker, the determiner, the doer the TiJIlAnAtnid, the Pnrofe. (Re who knowe tbie 
Pomie beeomei estebliehed in the Righeit Self)* 

The phrase for thia very reason means, that because the scripture 
declares it to be so. We hold the soul to be the knower, because the 
scripture declares it to be so, and we do not allow onr reason any scope 
here. In fact, we take our stand on the text of the Ved&nta SAtra, II. 1. 27, 
which declares that the scripture alone is the root from which we learn 
any thing about these transcendental subjects. The jiva is declared in 
the Smptis also to be the knower, having knowledge as its essential form. 
On the strength of the assertion “ I slept soundly, I had no knowledge of 
any thing,*’ we cannot say that the soul is mere intelligence, and that it 
becomes the knower, only when it comes in contact with Buddhi ; for then 
you contradict all those texts which declare the soul to be the knower. 
Thei*efore it follows that the soul is both the knower and has knowledge 
for its essential nature. 

Adhikarana XIIL—Jtva is atomic. 

f 

Now the author tries to ascertain the size of the soul. In the 
Mundaka Upani^ad, it is said that the soul is atomic in its size. — (III. 1. 9.) 

wwwr anwf wpww ww i 

This atomic soul is to be known by tnst mind slone, In which the chief prAen hsf 
completely withdrawn the Ave-fold sotiyities; for the mind of nil crested beings is 
entirely interwoyen by these Sye prAnss end is never quiet. This atomic soul is to be 
known by that mind which being perfectly pure makes the soul manifest its power. 

f/^u6t). — Now arises the doubt, is the soul atomic as declared in 
the above Sruti or is it all-pervading ? 

(Pflrvorpak ^). — The soul is all-pervading, because another text says 
that it is Mahat or big. Even the opponents also admit the validity of the 
following Sruti (IV. 4. 14.— 22.) Brihadaranyaka Upani^d where it is 
said, this Atman is Mahat and unborn : — 

^ w mrw piitid If oArdRicfif 

I 

And he is that great unborn Self, who consists of hadwledge, is surrounded by the 
PrApos, the ether within the heart, wherein it reposes. 

Here the soul is called great and so it cannot be atomic. It is called 
atomic in a figurative sense only. 

{Siddhdnta).— Tbs soul is really atomic, as the next SAtra shows it 
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Utkrinti, pawiof out Gati, |ofnf, VMffvi AiatlBAm, retnrn* 


18. The soul is atomic, beoaose the seriptuxe de* 
dares that it passes oat, it goes and retams ; while each 
dedaiatioiis would be anmeaning if ^ jhra were omni- 
present. — 236. 


oaumsTART. 


Hie word “ atomic” is nnderatood here, and is to be read in this 
Sdtn {torn II. 3. 20, where it is used by the Ffirra-pakan. The Sfltra is 
in the genitire esse (gattoAm) bat the force of the geoitire is that of the 
sblatire. This jlrs is atomic in its size, and not aU-prerading and that 
for three reasons, a) the scriptarw declare its passing ont ;andansU- 
perrsding sabstance cannot pass oat. The following text of the Bribad- 
Angyaka Upaniwd (IV. 4. 2) shows the method of the soul’s passing oat 
at the time of deadi. 

ass ^sss cfsssnt vdMf IN. snmf Nannftr 
sppBslIia sr ftiNr twftr srlb iisINi^ m Miifti i 

Tke point of hki koart b oooaeo lifhtod np, and bj that light the Self dopirto, either 
thMOgh the eje, or throogh the aknll, or through other plaeee of the bod j. And when he 
IhM dipnrte, life (the ohief prApn) departa after hloi, and when life thna departs, all the 
other Tltal spirits (pripas) depart after it He Is conseioas, and being oonscions he follows 
and departs. 

2. Another verse of the seme shows where souls of some persons go 
after death (BrihodAranyska Upani^ad, IV. 4. 11.) 

um 8 tier wOu mNHuneit i Bine twOwaPBi(ti,nji* 

Sii||lr«BPi 

mm.^inAesA thoMonblMMd uorlds, wrerM utth blind datknew. Mm wbo 

•Mi^otMtMdMt MlisbtoMdtoMtardMtktotbOMWorida. 

3. Similarly in IV. 4. 6 of the same Upanifsd is shown thst the 


Mstl rtturru :— 

aimiiB* wtwwi BOedsetowwiii SieR whe fSr I 

Andhsisthmeis thlsrsfss: •* To whaterer objsot a ssw's own sdsd is sttsehsd* 
to that he goes stionnonsljtogothor with his dood ; asd having ohUlnod the end (the 
lint fssolts) of whatever dood he does bore on onrth, ho retams sgsin from thst worU| 
(wblsb Is the tsmpoiai7 lewstd of his deeds) to this world of solioa.'* 
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These three texts of the BfihsdArs^ska Upenitad sboir the passing 
oat, moving and returning of the soul. If the sonl were all-pervading, 
then these things could not be posuble for it. 

In the fihigavata Purlpa aloo it is declared : — 

wiwRif int w mwira wwr ^ 

O Lord, If the Mttl were Iii6tiiif6l6ii, flsed and lU-pemdlnf then there wonld not 
nriae the reUtionahlp of being ruled end the mler. Thoo, O Lord I eonldet not be ite roler 
nor it the raled. Bat If it were etomio that wonld be poeaible. 

The Lord, however, is both atomic and all-pervading at the same 
time ; and moving and returning^ when attributed to the Lord are not 
contradictions, because he po s s esse s mysterious powers, and all paradoxical 
statements are appropriate in his case. 

Tlie soul may be all-pervading and uiimoving, and still the epithet 
of going out may be applied to it in a figuiutive sense, as it is applied 
to the ruler of a village, when he ceases to be its ruler. The all-pervading 
soul, when it ceases to rule the body, is said to pass out of the body. 
There is no real passing out. When it has the Abhimina of a body, it is 
said to be born, there is no real birth. The word ** Utkrdnti therefore, 
may possibly be explained in a figurative sense. But the SQtra uses two 
other words ** Gati *' and ** Agati, ” going or returning. These words can- 
not be explained metaphorically. A non-lnoving soul cannot be said to go 
out or come hack. The next SQtra shows this. 

bOtra II. s. 19. 

V: SvAtmanah, through the self, w Cha, and, only. Uttarayoh, 

of the latter two, namely, of Gati and Agati, 

19. The latter two, namely moving and returning, 
can be effected only through the self (and cannot be explained 
in a metaphorical way). — 237. 

OOMMBRTART. 

The two lost attributea mentioned in the previous SOtn can only 
have relation with the self, because the actions denoted by these verbs 
reside in an active agent. They cannot be explained metaphorically. 
That being so, the word UtkrAnti or " passing out" must also be taken in 
ite literal sense. It must mean that the eoul is a definite something, which 
paaeee out of the body at the time of death ; and not that it is an all-pervad- 
ing substance tbat ceaees to have any connection with the body. In fact. 
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the method of paaeing oat shows that paitieular portion of the heart is 
lighted up and catching hold of that ray of light, the soul pasaea oat of the 
body. The same idea is expressed in the Gita also (XV-8.) 

#wftr I 

When thtt aoal aeqnlrath a body and whan Ha abandonath it» Ha aalaalh thaae and 
goath with thaiB, aa tha wind takaa fragranoaa of flowan from tbair raoaptaolaa (from tha 
anthara of flowera in whiok fragraneaa raaida). 

The statement these three words, ‘passing out,* moving* and 
returning * have a metaphorical sense only, and mean souls abandoning 
the idea of rulership over the body or assuming such idea, ’* is wrong, 
because in that view the statment of the Kaurfitakl Upani^ad (III. 3.) will 
be irreooncileable. There it is said 

<Hhnsw tftr n >Mr 

<iV bl irfh inn filMti nrrafir «r 

Mft ff w a ARgSqff nnr <i«ii4ia4 

AnavS nM ^ ansp I % I 

Whan a man ia thna aiek, going to dia, falling Into waaknaaa and falntnaaa, thaj aay ; 
« Hii thought haa daparUd, ha haara not, bo aaaa not, he apetka not, ha thinka not.” Than 
ha beomaa ona with that prApa alona. Than apaaoh goaa to him (who ia abaorbad in prApa) 
with all namaa, the aja with all forma, tha aar with all aoonda, tha mind with all thonghta. 
And whan hadaparta from thia bodj, ha departa together with all thaae. 

The word used in the original is “ Saha ” or together. This would not 
have been used, had soul been all-pervading. When the same action 
is done by two subjects, one principal and the other subordinate, there the 
word “ Saha ” is used, as in the sentence " The father eats together with 
the son. *’ Therefore, when this Upanipad uses the phrase “ He departs 
together with all these, ** it must mean actual departing and not meta- 
phorical The illustration given in the Gft& of the wind taking up the 
fragrance from the recepticle of the flower, also shows the actual taking up 
of something and carrying it away, for the relationship of the wind with 
the fragrant substance is that of ihe seizer and the seized. This also 
answers the theory of the MAydvAdins who consider soul to be like the 
portion of space, enclosed within a jar, and that its passing oat or coming 
in are merely phraseshaving no meaning, except that breaking up of the 
j" or coming into existence of it It ie only through ignorance that one 
thinka that the eonl goee out or cornea into the body, oay the MiykTidini. 
Their theoiy hae no acriptnnl anthority. 
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80TBAai.». 

^ Na, not. Apub, atom, wnt Atat, not that, namely oppoaite of 
Apu. Crutch, becauae of a l^ruti or scriptural text. |(|f hi, thus. ^ 
Chet, if. ^ Na, not. ytnf Itar*, the other, namely, the Supreme Wf and not 
the jtva self, Adhikftrat, because of the context or topic, 

20. If this be said that “ the soul is not atomic because 
there is scriptural text contrary to that,” we reply, it is not 
so. That text refers to the Supreme Self, because that is 
the context. — 238. 

COMMB.VTARY. 

{PArwpdkta ), — ^The jiva is not atomic, says the PQrva'pakpir, 
because in the BrihadAranyaka Upani^d he is described as infinite. The 
original text is given below (IV. 4. 22) : — 

w fw ncrsv wwn miij u vnsnnn- 

RiiRQ ^ R Rnyri afti iqit 

Rwyt RgftuR «w Rwhw: ^ iginrer 

TOWRiHW <lM Dllisn 7 4!l9RnMIWil%Elita 

WnvW JWWW Tow 91^111 Wt OVUM I 

And he is ihst greet unborn Self* tfho consists of knowledge, is surioanded hj the 
PrA^ss, the ether within the heart. In it there reposes the ruler of sll, the Lord of 
sll, the king of sll. ‘He does not become greeter by good works, nor smeller by eeil 
works. He is the Lord of ell, the king of ell things, the protector of ell things. He Is 
ebenk end e boundery, so thet these worlds mey not be confounded. BrAhmepis seek 
to know him by the study of the Vede, by secriflee, by gifts, by pensnee, by 'festing, 
end he who knows him, becomes e Muni. Wishing for thet world (for Brehmep) only, 
mendicents lesTe their homes. 

Here the Atmi is described as Mahat or great, it therefore cannot 
be small or atomic. This objection is raised in the 6rst part of the 
SQtra and the answer is given in its second half. 

(Siddh&nta),--£he Atma referred to in this l^ruti is not the Jiva 
Atman, but the other or the Param Atman, because the topic here is of 
the Supreme Self, and not of the individual soul. No doubt the subject 
is started in the Brihad-Aranyaka Upapi^ad, IV. 3. 7, by the following 
description of the jiva self 

wm fttiwiw nfl^i jTO fsr wntm 

A i swiumtft wiwfts wiil ^ Aisuftsmft ^ 

swiki 

Jaimka Vaidsha said:-** Who is that SeUr 
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YiJfiaTftlkA replied :— ** He who It within the henrt, earronnded by the prApee 
(eeneee), the pereon of light, oonsletiog of knowledge. He, reoinining the eeme, winden 
nlong the two world*, •• if thinking, ni if moTing. Daring ileep (in drenn) he tmn*eendi 
this world end ell the fonns of death (ail Uiat falls under the sway of death, all th%t is 
perishable.) 

Yet in the middle IV. 4. 13, the topic started is that of the Supreme 
Self and consequently the word Mahat refers to Param Atman and not 
to the Jiva. The passage is given below 

Whoever has found and understood the Self that has entered into this patehed- 
together hiding-place. He indeed is the creator, for He is the nuiker of every thing. His 
is the world, and He is the world Itself. 

This verse and the verses which foUow it all describe the Supreme 
Self and consequently the word Mahat used in one of these verses (IV. 
4. 22) cannot refer to the jiva-Atman but shows the greatness of the 
Supreme Self. To understand the whole argument, those verses are also 
given below 

a tv I i fort 

atm 

a a vftnat vw waros i 
ftg» \ iriW a a nwwnivyrvgavuw 

1 1 y n nwn a t<a 

aptp « ifjnnitarv if vitwwfRra IM 
• hnr VC vntiiiiis wiwi sfwty* a v a 
flit fdf rnmrt i ^ r gmw i t w im i f w i a f Bwiivan 

k «kfir a Rt a 

14. While we s ro here, we nuy know this ; if not, I am ignorant, and there is 
great destruction. Those who know it, become immortal, but others suffer pain Inaieed. 

15. If a man clearly beholds this SelfasQod, and as the Lord of all that is and 
will be, then he is no more afraid. 

16. He behind whom the year revolves with the days. Him the Gods worship as the 
light of lights, as immortal life. 

17. He in whom the Sve beings and the other rest, him alone I believe to be the 
Self,— 1 who know, believe Him to be Brahmap ; 1 who am immorUl, believe Him to bo 
immortal. 

18. They who know the life of life, the eye of the eye, the ear of the ear, the mind 
of the mind, they have comprehended the ancient, primeval Brahmap. 

16. By the nmn alone it is to be perceived, there is in it no diversity. Ho who 
perceives therein any diversity, goes from death to death. 

60. This Bternal Boing that can never be proved, is to be perceived in one way 
only i It is ppoUess, beyond the other, the Dnbom Self, great and etemaL 
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SI. Let e wise Brih^e^e, after be bee dieeovered Bin, preotise wiedone (meditetion). 
Let him not seek after many words, for that is mere weariness of the tongoe. 

SbTRA 11. 3. SI. 

ffBlfi Sva-4abdali, ita own word, the very word Aqu or atom. iVBTBPBnL 
Unmindbhyam, on account of the measure : or comparison. ^ Cha, and. 

21. The soul is atomic, because the very word atom 
is applied to it, and because its measure is also given in the 
scriptures. — 239. 

COMMENTARY. 

In the Mundaka Upani^ad, II. 1. 9, already quoted before, the word 
'*Anu" is directly applied to the soul. Similarly, comparison of the soul 
is made with very small things, to show its measure or size. The word 
Unm4na means “measuring a thing by comparing it with another." 
Thus in the dvet4dvatara Upanidad, V. 9, we find the following com- 
parison:— 

The JfTS is to be known as part of the hundredth part of the point of a hair divided 
a bnndred times, atfd yet it is to become immortal, and mnkta. 

The word “Anantya" in the above verse does not mean infinity but 
deathlessness, namely Mukti. The word ’’Anta" means death. The con- 
dition of deathlessness is called “ Anantya." These two scriptural texts— 
the direct statement of the Mundaka Upani^ad, and the simile of the 
l^veUdvatara Upani^ad show that the soul is atomic. 

If it be objected that soul being atomic must be confined to a parti* 
cular portion of the body and it could not perceive sensations extending 
over the whole body, the reply is thus given by the author. 

sOtra n. s. n. 

I R I ^ I I 

Avirodhah, non-conflict, non-contradiction. Chandana- 

vat, like sandal- wood. 

22. There is no contradiction, because the sensation 
is felt as in the case of sandal oil. — 240. 

OOMMKNTART. 

A drop of sandal oil of the first quality called Hari Ghandana placed 
in one part of the body cauaee a pleasant aensation all over the body, 
similarly, the eoul though reaiding in a particular portion of the body 
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perodives all that is going on throaghout the world. Thus it is in the 
BrahmAn(}a PurApa : — 

vw ■n®n vCliift I 

This soul though of the size of sn atom pervades the whole body, Just ss the drops 
of Hsri Ghendsne, plseed in s psrtioulsr pert of the body, pervade throaghout the body 
with their pleasant sensation. 

Soul dwells in the heart. 

SOTRA 11.8.SS. 

Avasthiti, residence, abode. Vl<un[ Vai^syAt, on account of 
specialisation, hi, thus. %fChet, if. ^ Na, not. s py pi s i w Abliyupa- 
gamlt, on account of acknowledgment, on account of acceptance. Hfidi, 
in the heart, ft Hi, because. 

23. If it be said, the sandal drop has a particular 
abode, while the soul has no such abode; and therefore it 
is not atomic we say this is not so, because it is acknow- 
ledged that the soul has a particular abode, namely, in the 
heart. — 241. 

OOMMBNTART. 

We see the sandal oil to be in actual contact with some particular 
portion of the body, but the soul is not seen to be in any particular part 
of the body ; nor can we infer its existence in any particular part of the 
body, for the reason would show that it must be all-pervading throughout 
the body, because it perceives the sensation througliout. The illustration, 
therefore, of the sanda! oil is not to the point This objection is answered 
by the latter part of the SQtra. There is no occasion to employ our reason 
in trying to find out the particular spot of the body where the soul 
resides. The scripture, distinctly mention that the soul resides in the 
heart. Thus in the Prajfna Upani$ad (III. 6) we find 

cA ewimr 

The Soul If in the heart 

In the next Sfitra, the author shows his final opinion, declaring that 
though the soul is atomic, it can perceive sensations all over the body, 
through its rays ; as shown in the case of a flame ; and even thus there 
would be no conflict. 

bOtra II. 8. 84. 

^ GuQftt, on account of its quality (of intelligence), qt Va, or. qnewqf 
Aloka>vat, like light. 
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24. Or the soul may pervade the whole body, by its 
quality of intelligence, as the flame pervades the whole room 
by its rays. — 242. 

OOMflNTART. 

The aoul, though atomic, pervades the whole body by ite attribute 
of intelligence, namely, by its power of sentiency just as light. The sun 
or a candle, though placed in a particular spot, illumines the whole univeise 
or the room, by the.ir rays. Similarly Ae soul, though residing in the 
heart, perceives all sensations. As says the Lord in the Glti (XIIT, S3) 

ihf tiur i u i 

At the ona tvii illninineth all thit univerte, to the tonl illaminet tho whole of tbit body. 

You cannot say that the rays of the sun are particles detnclied from 
it, and spread themselves all over the world ; for if it were so, then the 
sun will be constantly losing its mass and decreasing in size ; but this 
is not the case. Moreover, gems like rubies, etc., give out rays of light 
without losing their weight, as may be observed by any one. In the 
case of gems, we know that no material particles are given out by them. 
Their light is their quality, and not any portion of their substance. 

Note.— This theory Is however nowsn exploded one. The rsys of the enn are really 
partiolea of matter, so light that they caanot be weighed. The loss of the son's mass is 
constantly being replenished by the fall of meteors into it In the ease of gems, like 
radiom, which emit light, it is a scientiSo fact that that light is matter and a portion of 
the substance of the radium and not its quality. Similarly, the soul pervades the body, 
by its light which is really a substance of the soul. The highest vesture of the aoul con- 
sists of the KAraiia arira and it is through the particles of this KArapa darfra that the 
soul comes in contact with the external world, namely, its body. The KArapa A^rtra is 
constantly being replenished by the matter of the highest plane. 

In the above SAtra it has been shown that a quality can function in a 
place apart from the substance of which it is the quality. As light can 
function and illumine an object in a place different from the place where 
the flame is, of which the light is a quality. The author shows this by 
another illustration. 

SUTRA n. a. S5. 

aUT II ^ I ^ I II 

Vyatirekabi distinction, difference, wmiqi^ Gandha-vat, like the 
odour, mrr Tatha, thus, ft Hi, verily, gfralft Dsrrfayati, the scripture shows 
or declares. 

25. The quality may function in a place distinct 
from the thing qualified, as in the case of smell, for thus 
the scripture also declares. — 243, 
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JM imell of flowers and the rest, being the quality of flowers, 
etc., are perceived even in a place distinct from the objects of wb'ch thegr 
are the qualities, so the aentiencjr, which is the quality of the soul, may 
function in head, feet, etc., namely, in places other than the heart, where 
the soul dwells. The scripture also declares this, for we find in the 
KanditakI Upanifad the following (III. 6) 

nnr fWf ^ rniw miift mm mi 

cnrtNPvmullfti nprr ^ mur iN 

iiw Amt wiw fnfrfiRtflr* 
ttnAAf npiT cnins fniptot wAwiiiIiAi mw vOtH tynnud 
UniiKi UVmIWI w whmhiuiki 

flirartntr 

Avniwf qumitiillAi l \ I 

HATiDg by PiAjfiA (Mntienoy or the power of IMlBg) Ukea pcMeaelon of ipeeeh 
(tongue), he nttere by the tongue ell worde. Hering by Mtleney teken poeeeoelon of 
the ooee, he einelli ell odoun. Heriog by lentieney tekon poeooeifon of the eye^ he 
•eee ell fome. Hering by ■entieney teken pooeeniion of the eer, he heero ell eoundi. 
Rerlng by aentien^ teken poeoeeolon of the tongue, he obteinn ell teatee of food. HeTlag 
by aentiency teken poeaeaeicm of the two heud% he perfonna ell eetlona. He? log by 
aenticney teken poaieaalon of the body, he obtelna pleeaure end peio, HeriDg by aenti- 
ency teken poaaeaaion of the orgen, he obtelna heppineaa, Joy end offapring. Herlng by 
aentiency teken poaaeaaion of the two feet, he performa all movomenta. keying by aenti- 
ency teken poaaeaaion of the brein (dhi), he goneretea ell thonghta end perceivea ell 
thought-forma. 

Though the smell of a flower extends to a great distance from the 
flower, yet it is not cut oS from it, just as the light of a gem, like radium, 
though extending to a great distance is not cut off from the gem. As we 
find in the following Smriti. 

Of esiT I 

If any one Snding amell in water may aey, the amell in the quality of water, he in 
▼erily miateken ; for amell la elweya the quality of earth, though It may be found In 
diferent pleoea, aueh ea in water or elr. Oneodatekea the air or water to heye acent, 
becenae temporarily the acent haa taken theae objeota aa lie plaoe.of manifaSIstion. 

In the Sruti ife find it declared (Pmrfna IV. 9). 

W WBI OffftWT IWff Iwj iwft JW I 

n fMftifIt 1^1 

For he it ia who aeao, heara, amelia, taatea, percelyea, conceiyea, acta, hewhoae 
eaaence la knowledge, the peraon, and he dwella in the higheat, Indeatmetible aelf. 

IDoubt ). — Now arises the doubt, whether intelligence which is an 
attribute of the soul is eternal or not. 
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{.PArvorfokfa ) — ^The PArva-pakvin nys, (h* aool it inert like stone ; 
and intelligence manifests in- it, when mind comes in contact with it 
Had intelligence been a permanent quality of the soul, then it would not 
have been lost in deep sleep ; when according to all texts and experience, 
the soul knows nothing. The intelligence of the soul is therefore an 
accidental quality, manifested in the soul by its contact with mind ; just 
as the fire which is not the quality of the iron, manifests in the iron when 
it is heated in the fire. Had knowledge been the permanent attribute 
<rf soul, then it would not hare been lost in deep sleep. Moreover, if 
intelUgence were the natural and inseparable quality of the soul, then 
there was no necessity oi an organ of intelligence like the mind ; for just 
as if seeing was the invariable attribute of the soul, there would he no 
neoeesity of an organ like the eye to perceive an object In fact, the 

which declares that the soul has no consciousness in deep sleep, and 
dw &rati (Brihad-krapyaka IV. 6. 14) which declares that the attributes 
of the soul are never lost, but are eternal and indestructible, conflict with 
each other. Hence it follows that the intelligence is an accidental quality 
of the soul. 

(Stddhdnta)— Intelligence is a permanent attribute of the soul, as is 
shown by die following Sfltra. 

SfiTRAll.l.M. 

fOty, Pnthak aeparale. Upade^St because of teaching or stale- 

men t. 

26. The intelligence of the eoxil is pennanent, be- 
cause there is a separate statement in the scripture to that 
effect. — 244, 

OOMMBNTART. 

Tn the text of the Pradna Upani$ad as well as in that of the Bfibad* 
firspyaka we find a distinct statement made to the effect that the attributes 
of the soul also are ‘eternal. The Brihad-firapyaks Upauipad (IV, -5. 14) 
distinctly says that not only is the jlvktman imperishable, but its qualides 
also are indestructible. It is not by contact with mind that the soul mani- 
fests its quality of intelligence, for bodi being pardees there can be no 
contact between them. The intelligence (d the soul becomes obscured 
when it turns its face away from the Lord, and it manifests when this 
obscuradon is destroyed by turning itp face towards the Ixird. As wo find 
in the following text of Sanpaka : — 

V wiwwwnt fihwA HW I o 
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w 'WPcicii,i 

4^ iRifeiRRn fRuv fin I R I 
ITOT tUf I 

w vMr ^iRiillr % ft fftr 1 1 1 

As by rabbing offtbedast fron » gem tbe light is not ofostsd in the gem, but tbs 
light, which is the inherent sttribnto of the gem, msnlfesbi itself owing to the remoTsl of 
the ooTertng dost, simiisrly the intelligenoe of the soul msnifests itself when the fholts 
sre removed. As by digging the esrth, water, eomes ont of n well, bnt is not eiented by 
the set of digging, simiisrly the seal msnifssts its intelligenee when the Isyers of 
ignorsnoe ooneesUng it sre removed ; jnst ss the water of the spring bobbles op when the 
ioper-inonmbent layers of earth sre removed by digging. In fset when the obsenring 
fsolts sre destroyed, the innate qualities of the seal manifest themselves ; they are not 
eieated, beoaose they are the eternal attribntes of the jfva. 

The text of the Bfihad-dnuijaka Upaniqad (III. 7. 22) aaya: — 

ftrhfift 4 Sivnf w ftv wv Sniranfie^ftr 

sme* V iiwiw i i4ns»‘ I I 

Re who dwells in Yijdina (knowledge, jtvAtmt), and within^knowledge, whom know- 
ledge does not know, whose body knowledge is, and who pulls (rules) knowledge within, he 
is thy Self, the puller (ruler) within, the immortal. 

This declares that the soul is knowledge, and not the knower. The 
apparent doubt raised by this iSruti is answered in the next Siitra. 

eOTHA IL I..S 7 . 

snvmif i r i v i w i 

gf Tat, that, Guns, quality, that quality or those qualities, on 
account of the quality or qualities of that, that quality, namely, the quality of 
intelligence or knowledge. SsratvAt, being the essence, gf Tat, that, 

namely knowledge, sg^: Vyapade^ht designation. giRgf PiSjha-vat, like 
the term PrAjfta, when applied to the Lord. 

27. The soul gets the designation of knowledge, be- 
cause that quality is its essential attribute, as the Lord 
Vif^u is called PrSjfla or omniscience, because it is His 

essential attribute. — 245. 

OOmnilTARY. 

Though the jlva is the kncwer, yet it b sometimes designated as 
knowledge, becauee that quality of knowledge b ite eseentbl nature. The 
word ‘ 8&ra ’ means a quality which never can be discarded, which is the 
(infinntiftl nature of the thing, the abeence of which makes the thing non- 
ypi.t.nt. The above text of the Bfibad-Arasyaka Upani,ad no doubt 
the soul by the Mrm knowledge and not kuower, bnt it b just 
Uks the other teats (A the same Upanbad where the Lord Viwu b c^bd 
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Troth, Knowledge and Infinity, and which does not mean that the Lord is 
not Omniscient, because He is called Omniscience ; that He is not the 
Knower because He is called Knowledge, etc. In fact, these texts show that 
the soul is Knower and its essential attribute is knowledge. TIte next 
sfitra shows this more eleaily. 

si)TJU a t. M. 

I ’in I V I 

Hfl YAvat, wherever, ao long as. mm Atma, the aoul, the individual 
^vrAvfnc BhaviivAt, on account of existing, m cha, and. ^ Na, not. 
Ifg: objection, fault, gfj Tat, that. Dardaiigt, on account of 

being seen. 

28. There is no objection in designating the soulg 
whose essential nature is knowledge, as knower also, be- 
cause the knowledge exists so long as the self exists, and 
this we observe also. — 246. 

COMMENTARY. 

There is no fault in our reasoning if we assert the soul to be 
both knowledge as well as the knower. We perceive that the knowledge 
of the soul is co>eterna1 with the soul, and exists so long as tlie soul 
exists, namely, for ever. The soul verily exists from beginningless time to 
eternity, and such is also its knowledge. An illustration of this we 
observe in the case of the sun. The sun and its light are co-eternal, and 
the sun though essentially luminous, is also the maker of illumination of 
others; it is both the light and the illuminator. And so long as the sun 
will exist, we can apply both these designations to it, and though the two 
are really identical, yet they appear as two, hence their different desicca- 
tions. 

An objector may say, knowledge is an attribute of the soul, and is 
not eternal, because it does not exist in tlie state of deep sleep and it 
originates because there are objects of knowledge to produce it. This is 

answered by the following Sdtra. 

bOtra II. 3. sa. 

Puit)*tvXdi-v.t, like the virile power, like the power of pro- 
creation. g Tu, but. Asya, iis, namely, of knowledge. Satab, of the 
cxiating. Abliivyakti-yogit, on account of manifestation 

29 . But this knowledge always exists in the soul 

even in deep sleep (though in latency) like the procreative 

12 
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and other powers in the child, and there is manifestation 
of it only in the waking state. — 247. 

COMMENTARY. 

The word *' bat*’ is employed in drder to set aside the objection abo?e 
raised. The word' Na '* is understood in this Sdtra. It is not the case 
that in deep sleep knowledge does not exist, but it originates in the waking 
state. Why do we say so? Because this knowledge exists, though 
potentially, even in the state of dreamless sleep, and makes its manifests^ 
tion only in the waking state. An illustration of this is seen in the case 
of virile power and others. They remain latent in an infant, though these 
powera exist in the soul yet they are not apparent, it is only in youth that 
they manifest fheinseivcs. Similarly, the knowledge exists even inSu^upti, 
though it manifests itself in the Jngrata and Svapna. llie scripture itself 
shows that there is such manifestation, and that knowledge does exist 
even in deep sleep. In the B|‘ihad-aranyaka Upani^d (LV, 3. 30) and the 
rest we 6nd the following 

in JfH WnilfRi nWImiW iromf to iTOfimcf ^ n nVT^fVlRI* 

Aad wkeu (it ia luiid that) there (in the Suf uptl) he does not know, yet he it knowing, 
though he doee not know. For knowing in iiweparable from tho knower, because it cannot 
perish. But there is then no second, nothing else different from him thst he eonid know. 

This shows that knowledge exists even in Su§upti, but it does not 
manifest itself because there are no external objects to manifest it. 
Otherwise the jiva itself could not exist in a state of deep sleep. It is 
the conjunction with the senses which is the exciting cause of knowledge 
and manifests it. Had knowledge not at all existed in the soul, it could 
never have manifested itself in the waking state, as when the virile 
power is not in a man, os in congenital eunuchs, it never manifests itself, 
even when such eunuchs attain youth. Therefore, it is established that 
jIva is atomic in size, has knowledge for its essential nature, and that 
this attribute knowledge is the eternal property of the soul. 

Now the author refutes the view of the SAUkhya philosophers who 
maintain the opposite doctrine, namely, that the knowledge of the soul 
is not eternal. 

(f^AriHi-pak^).— Now the Pdrva-pakffin says, it is appropriate to 
aasert that soul is mere knowledge and all-pervading. It ia all-pervading 
because its effect is perceived averywbers. Had it been atomic il would 
oot have perceived plsasiuo and pain in all parts of its body. Hid 'ii 
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been of medinm nse, then it wonld be non^ternel, which is not noeepted 
by any orthodox aebool of philoaophein. 

(8MUhdnta.V- The following Sdtra nets forth the SiddbAnta view. 
sOtiu n. a m. 





(iklV Nitya, always, permanent vqiiifN Upalabdhi, perception, conacioua- 
ness. An-upalabdhi, non- perception, non-conaciousness. t«rf: Pra- 

aangah, result, consequence. VfVf Anyatara, otherwise, either of the twa 
fitiq: Niyamah. restrictive rule, qr Vg, or. Anyathg, otherwise, namely, 

if the soul were mere knowledge and omnipresent 


30. Othervnse there would be permanent conscious- 
ness or permanent unconsciousness, or else a restriction 
with regard to one or the other.— 248. 

OOMMIIfTARY. 


If the view be maintained that the aoul is mere knowledge and omni- 
present, then would result the undesirable consequence that it would be 
either always conscious, or alwa^'s uon-conscious. Not only this, there 
would be a restriction or prohibition with regard to one or the other. The 
sense is this. It is a well known fact, that there is consciousness and non- 
consciousness. Of these two states, if the cause were a soul which was 
omnipresent, and mere knowledge ; then these two states would be per- 
ceived simultaneously and always, by all people. If such a soul be the 
cause of consciousness only (but not of unconsciousness) then no one no 
where would ever be unconscious. If the soul be the cause of non-conscious- 
ness, then no one nowhere would ever be conscious. We cannot say that 
consciousness and unconsciousness depend upon sense organs, and the 
soul is conscious when it is in contact with the sense organs ; and it is 
unconscious when there is no sucti contact. For according to your theory, 
the soul being omnipresent is alwayi in contact with sense organs. More- 
over in this theory all souls being omnipresent, are in contact with all 
bodies, and therefore should experience the pleasure and pain eveiywhere. 
This Sdtra also indirectly refutes the view, that the particular experiences 
which a particular soul undergoes are the results of its past Karma and 
its Adri$(a, which AdrW(a depends upon the particniar thoughts and 
desires entertained by that soul. The objection raised in this Sutra 
applies to systems cognate to the Sihkhya. In our system the soul lieing 
atomic is aeparate for every other separate body, and ao our theory ie not 
open to this objection. Though it is atomic, it can work in all plaeei^ in 
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tnc c ewion, not nmnlbineonslj; and honoo tho olqcetion bModontho 
•onl* being omnipraaent doe* not tppljr to this theory. The ntomio 
aonl peroeives the pleasnre nnd pnia, by the pernnion of ito nttribnte, 
•• hts slreedy been mentioned in S&tm II. 3. 84. 

tfote.-Tte Mihkjrs tbsoij is tint Msto ue muqr, amento for erwy Indy, bet 
•rwj MMl It onolpMSMt aai p«M kMwMge. 

Tko8UkhytMtn.nM>dMlM«tb«tFndUm la alHtwradtag, tad TItt tint 
thaaoelaaranany. Aad Mtfa, TIM, daalaraa that tha teal to all-pamdiat. 


Adhikarana XIV. — The Jiva.ie an agent. 

Now the nnthor eoneideis the following text ei the TnittiHyn 
Upani^ed (II. 5. 1). 


kmh m I mmkm wnuftr i qftt i ii ^iii i ^nu 

iRri 


yyaiM pmionm war liae, It pgf fa rt >11 Mcred acto. All Dma of the MOMi 

etlead opoii Vyaiee m the fleet, eotheddeet If e wen knowe Vyaeae ee the ffie t , 
eedlf heaoeeeotewerfeAroBlt.heleevieelleTllihehiBa In the hodj, eed ettelae eB 
hiawlehee. 

(DotiM) — Now ariaea the following doubt, b the aonly deeeribed 
in the above text hj the word '' Vijdlua/’ an agent? It apparendy ia, 
for the text aaya ** Vijdina or aonl performaall aacri6oea/* and all the 
devaa of the aenaea are attendant upon Vi jhina. But, aaya the Pftrva- 
pak^in, the aoul ia not an agent, becauae we have the following text to 
the contrary.— (Kath. II. 18.) 

Rwi ir fsfNv hw 

*1 fiCft I I 


The Soelie not born, it diet not; it epranf from nothiof, nothing spieng from It. 
Tho enoient it unborn, otemel, OTorltiting, he It not killed, though the body It killed. 

This text of the Kstha Upani.ad declares that the soul is not an 
agent, but that Prakfiti is the agent The GlU also says to the same 
effect(111.27);- 

flVtt fkqiinRa fih eiMi etQ< I 
fMriuah net i 

All aotiont are wrought by the qutlitiet of niture only. The telf, deluded by egoltm. 


thinketh : ** 1 am the doer." 

So alao GitA, Xlll. 20 : — 

midfrWIn I 

fnt uerei^ tfwpt Igint I 

Matter it called the eanne of the generation of oanteo nnd efeett, Spirit io calleA 
the canaa of th e opjoyment of plenaoro nod pnin, 



BhAtya.] 


n FlDk, XIV adsikabava, m. si 


Therefore we have the following : — 

(Pdrca-pahfa).— The eonl is not an agent, Pfakriti is the agent. 
By realising the truth one comes to know that she is the true agent, 
while one wrongly attributes to himaelf the idea of agency. The eonl 
is merely the enjoyer of the fruit of action, and not an agent 

(Stddhdnta).— To this Pflrra-pakta the anawer is giTsn by the 
following Sfitra which declares that the soul is an agent 

sOtrs n. t sl 

^ I ^ I ^ I w I 

and Karta, agent, mrfrmif Satra-arths-vattvat, on account of the 
scripture having a purport. 

31. The soul is alone the agent, and not the Pra- 
kriti, for thus the scriptures can have a rational interprets* 
tion. — 249. 

COmfSNTARY. 

The ]!va alone is the agent and not the gn^as of Prakfiti. Why 
do we say 80 ? Because the scriptures can have no purport if the gupas 
were the agents. In the scriptures we find injnnctione like the fcdlow- 
ing:— “14^1 the person who desires heaven perform sacrifice.” “Let 
the person meditate on the Supreme Luminous Self/* etc. These 
texts can have a meaning only if the sentient souls were tlie agent, 
for agent alone can enjoy the fruit. They are meaningless if the 
gunas were to be the agents, for if the non*sentient gupaa were the 
agents, the injunctions would not have been addressed to the sentient 
souls, but to the insentient gupas. llie object of the scriptural injunction 
like the above is to produce in the soul a motive or desire to perform 
certain actions, in order to enjoy certain fruits. The injunctions produce 
the idea in the soul that certain acts are followed by certain results, and 
when that idea is produced, then the soul enters upor action, in order to 
enjoy the fruits thereof. This idea of cause and effect between certain 
action and its result or consequence cannot be produced in Prakfiti, which 
is insentient sind consequently incapable of having any such conception. 
Therefore, Prakfiti is not the agent but the soul. 

In the next Sdtra the author further shows that soul is the agent. 

Note.— The following quotation from RAminiija given a more detailed reasoning. 

If a non-aentient thing were the agent, the Injonetion would not be addreaaed to 
another being (iHi. to an intelligent being— to which it aetnallj is addreaaed). The term 
** aiatra ” (aoriptnral injunetion) moreover eomea from to command, aad^eommaBdiBg 
means impelllag to notion. But aeriptoml Injnnetiona impol to notion tbiongh giving 
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rte aMTtelB eoaeepUon (In tbn mlndoitkn bniug nddtnmndh Md ^ MMMittat 
ftidUoA Moaot hn mnde to ooncnlfn nn/^lng. Serlptnn, thenfan, knnamnnn coJ/, 
Ifipeadmit that noMbottba ioMIgMit aiijojaroftte Aroltof thaMtlon laattheaMM 
tlM tlMaiMt Thus the PArTs MfaAMe deeleiee <*the fraitof thelajanetloo belonfi 
lotheaceot’'(111.7.18). 

The PirTe^^fia had eontended that the teit the slayer thinks, Ae«,** profesthe 
self not to be the agent in the action of alajing, bnt what the teit really Mans Is only 
that the Self as being eternal cannot be kUled. The jtest^ from ftnylti. whlea was slkfed 
ss proTing that the gnnas only poeseee sctiTe power, refers to the fhct that In all 
seUTltiea lying within the sphere of the aaawAra, the aeUTlty of the Self is due not to iU 
own nature, but to ita contact with the diferent gunas. The setirity of the gnpaa, 
therefore, must be tiewed not as permanent, bnt oeeaalonal only. In the same wenao 
Smyitl aays ** the reason ia the connection of the aoni with the gnpsa, in its births, in 
good and eril wombs" (Qitl, XUl, II). Similarly It Is said there (XVIII. 16) that **he who 
through an untrained understanding looks upon the isolated Self ss an sgent, that man 
of perrerted mind does not see,'* the meaning being that, since it appears from a prsTions 
passage that the activity of the Sell depends on 6ve factors (as enumerated in 81. 16), 
he who Tiews the isolated Self to be an agent has no true insight. 

tCTRA n. 1.11 

I ^ 1 1 1 V I 

Sir VibAra, play, aporting about. vSilt Upade^t, on account of 
declaration. 

32. The soul is the agent, because the scripture de- 
clares that even in the state of Mukti it has pleasant activi- 
ties. — 250. 


OOMIIBIITARY. 

In the CUhAndogya Upain^ the soul of the Mukta is thus dee* 
cribed, (VIIT. 12. 3) 

pPIlRlBlTlir Jw « rlW MUIIfl BfFliillKIIII W wllf^WT ww VnflMWl 

eilh^Di eCvOe ntw wwili jw wttmuhRwrft 


He thsmgk whoa, (nee thU mIomwI kuI, ariaia, from ita laat body, and haTing 
appioaebed the Higheat Light, ia reatored to ita own formistha Higbaat Panoo. Tha 
Makta uovaa aboat thaia iaaghiag, playing and njoioing, with woman, with earriagaa, 
with other Moktaa of hia own pariod or o( tha paat Kaipaa. (So great ie hia aoataoy) that 
ha doaa not romambar arau tha pataon standing near him, nor eren hia own body. And 
aa a ehariotaor ia appointed by hia muter to drira the esiriaga, Joat ao is this Prina 
appointed to drive this chariot of tha body. 

This shotrs that even the Mukta jtva plays about. Thus we arrive 
at the conclusion that mere activity is not the cause of sorrow, (for then 
the Mukta jivas would not have been active), but it is perverted activity 
atone which lathe cauaeof pain, or to use the technical phrase of the 
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OUii, " ft is the conneoUoii of the Soul with the Qupas which is the cease 
of psin.” 

SftTBAn.t.llL 

tW W H Up^dAnSt, on account of uking up^ moving, seizing. 

33. The soul is agent because in the state of sleep it 

takes the along with it. — 251. 

OOMlfSHTARY. 

Ill Uic Bfihad-aranyake Upani$ad (II. 1. 18.) we find the following 

fi iiila(wii<iPi4Jh !t dmwjhv ninj jii mvjjjlM imMim 
n^iiiJii ^ tmmti 

qRi 'i l i ftnI u <i€ft iwwBif t 

But when he moves sbont In sleep (sod dream), then these are his worlds. He Is, as 
it were, a great king ; he is, as it were, a great BrAhmapa ; be rises, as it were, and he 
fails. And as a great king might keep in his own subjeets, and move about, according to 
his iileasure, within his own domain, thus does the s>nl control the various pripas and 
move about, according to his plessuro, within his own body. 

In the GitA also we find (XV. 8). : — 

eOtc* wiidh i 

uddfiih #01% I 

When the soul acquireth a body and when he abandoneth it, he seiaeth these and 
foeth with them, as the wind takes fragrances from their flowery receptaclca. 

This shows that the jiva is an agent, because it takes up the Prapa. 
As the magnet draws the iron, so the jiva draws the Prftnas No doubt, 
the Prfinas are the agents in seizing external objects. They are the agents 
in all physical activities of the body, but the soul is the direct agent in 
catching hold and seizing the Prdna, and making it work or not work. 
There is no other agent with regard to the taking up of Prd^a. 

The author gives another reason in the next Sfitra. 

bOtaa ii.aM. 

ftCTWt ^ ftqjv: 1^1 ^IWI 

ia^taii(Vyapadesdt, on account of direction, designation, w Cha,and. 
fllnpiV KriyayAm, in action, in the performance of sacrifices, if Na-chet, 
if not so. Mlw Nirde^, grammatical construction Vipavyayah, differ- 

ence, opposite. 

34. The soul is ail agent also on account of the scrip- 
tures directing it to perforin actions. If it were not the 
agent, the grammatical construetion would have been 
diflerent.— 252. 
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OOMMIRTABT. 

In the Taittirtyn teii, already uwiitionad before under Siltra 11. 3. 
31. the word “ Vijn&na *' ia uaed in the nominative caae, meaning “ the 
aool performa the eaerifioe, it performa all worka.” Thia ahowa that the 
aonl ia agent principally in all worldly and Vedio worka, and it ia the 
aool wluoh ia deaignated aa performing all worka aaored and aecnlar. If 
the wmd “l^jii&na” there did not denote the aonl, bnt the Buddhio 
principle, then the grammatical conatmction would have been different 
It would not have been put in the nominative caae, but in the inatrumental 
caae— inateed of “ VijffAnam *’ the form wonld have been “ VijiUnena,” for 
Bnddhi ia merely the inatmment of action and could not be put in the 
nommative caae. But the test doea not ahow it ao. If Bnddhi were the 
agent, then we have to imagine aome other instrument through which it 
performs action, for all activities are accomplished through instruments 
only. Therefore the dispute is nominal only, for there is no agency with- 
out an instrument, and where an instrument is qmken of as an agent, 
there the agent and the instrument are considered indentical. 

An objector may aay, if jiva was the agent, then he wonld create 
only that which wan beneSoial to it, and not that which araa injurioua, for 
an agent ia always independent Thia ia no valid objection. Though the 
jlva intenda to create all conditiona beneficial to itself, yet owing to the 
counteracting force of its peat karmaa, which are concomitant causes, 
aometimea its efforts result ia producing undesirable effecta. Therefore, 
it follows that the aonl alone ia the agent 

Thia being to, the testa which declare that aoul ia not an agent are 
to be explained aa declaring that the aonl ia not an independent meat Its 
aotivities are dependent on the will of the Lord. 

Theacriptnree—aays an opponent— do not really mean to aay that the 
aool is an agant, beoauae the smd anffers pain ; and bad it been the creator 
of ita conditions, it would not have suffered pain, for it wonld have created 
such cmiditiona only which would have been joyful. This argument goes 
too far, tor then the texts which declare expUmtly that a man should per- 
fionn falhmoon and new-moon aaorifioes are to be explained in a different 
wtj, nam4y> that Boddhi has to perform these aaorificea^ not man. Thus 
the non-aganoy of the aool would make the acriptoral texu aboard. 

The anther now shows the objections to which the theory of 
Pkadhfina haii^ the agent ia t^en. 

•OTJUlLl.afc 
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; Uplabdhwvat, like perception, like the caae of aentieney or iiop> 
aentieney at in Sktra IL 3. ta Aniyamaa, want of delemiinaieneaa, 

want of definiteneaa. 

35. If the soul were not the agent, thm there would 
be indefiniteneea of all activities, just as in the case of om- 
scioosnesB, if it were all-prei^ing — ^253. 

oomiaifTAinr. 

Id tha pievions SAtn (II. 3. 30) it Iim bean ahown how indafinita 
would be tha eonaeioaaaaaa of tha aoul if it ware nmnipiaaont Oo aimilar 
naaooing it can be ahown that if aU aetmtiea belong to Piakpti, and not 
to the aonl, than than would be sbiilar vaguancaa with regard to all 
actiritiea. For Piakpti being all'perrading and the oomiwn poaaeaaion 
of all aouls, all aetkma would raault in prodtusing axperienoea in all aoula, 
or in not producing experiencea in any aoul. 

Nola— laatriaelHrieradiac. MyribntiaolaeiraaehaBeeend, peodneMtheiMM 
•ooMtion ie ell peiaons, eiorflorlr Prakfiti, batne all-pomdlaa, any activity in or of 
PfiApti will pfodnea the aoM exparieaoa in all aoola, and any Idaetivity would atop tha 
aetivity of all aoola. 

You cannot aay that the activity of the Prakpti in a particular 
locality would only produce experience in that aonl, which ia in proximity 
with it, and not in another which is at a distance from that locality, (aa 
aonnd is heard by peiaons near its aouice, and not at a too great distance). 
For in your theory the eonla being equsUy omnipreeent with Prakpti, will 
experience the activitiee of Prakpti, wherever it may be active, for iu 
proximity with Prakpti ia present everywhere. 

80TIUU.a.M. 

power, VipuryayAt, on account of difference or inver- 

sion. 

36. If Prskyiti were the agent, then there would be 
the inversion of the power of enjoyment attributed to the 
soul, and that power of enjoyment would belong to Prakyiti. 
—254. 

OOmaNTABT. 

If Prakpti were the agent and not the aoul, then the Phwer of 
enjoyment which is attributed to the aoul, must be attributed to Prakpti, 
for eqjoyment always ia experisaoed by the agent, and not by a third 
penon. There ie no eueb vicariona pnniehmeat or reward. If a m a n 
11 
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does an act, he experiences its resnit, and not a third party. If IVaktiti 
be the agent, there is no reason why the eonl should be ihe enjojrer. In 
the ^vetidratarb Upanifad (I. 8) the existence of the eonl is eetaUiabed, 
beeanse it enjoys the fmit of its action. If the eonl were not the agen^ 
that argument also will be invalid. For this reason also eonl is the agent, 
for vicarious suffering or enjcqrment is unreasonable. 

sOnuu. itT. 

1^1 

vqfvMPinif Samftdhi-abhSvSt, on account oi the absence of SaoAdhi. 

Cha, anJ. 

37. If Prakfiti were the agent, then there would be 
the absence of Samadhi also.— 255. 

GOMMBNTART. 

The theory that Prakfiti is the agent is open to this objection also, 
that under it Samadhi itself becomes impossible ; and consequently there 
can be no release, because SamAdhi is the instrument of release. Noir 
SamAdhi consists in the realisation of the idea * 1 am separate from Pnh 
kfiti.’ If Prakpti were the agent, then the Prakfiti would haire to formu- 
late this notion, ** 1 am separate from Prakfiti,” which would mean ** I am 
separate from myself.” ' Now Prakfiti cannot formulate any such notion, 
because it is non-intelligent ; and because the idea itself of being separate 
from one’s ownself is an impossible notion. Even the extremists who 
would attribute no activity to the soul are forced to admit its activity so 
far as Mukti is concerned. They admit, that it is the soul which by its 
effort of SamAdhi realises its difference from Prakfiti and thus gets Mukti. 
But if the soul ^ were absolutely inactive this effort of realising Samadhi 
would be impossible for it. [fence it follows that the soul alone is 
the agent. 

Adhiharana XV, — Activity is an essential attribute of the 
soul, though it may not he always actually active. 

Now the author shows by an illustration, that the soul is active b}* 
its inherent power, as well as by employing instruments. 

S^THA 11 8. sa. 

uur w uwhwuT ihhivi 

mr YathA, as. w Cha, also, and. fqf Takfa, the carpenter. nmS 
yatha, in both ways. 


Ubha* 
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38. The soul is active in both ways like unto the 
carpenter. — 256. 

OOMMISTABT. 

Ab b carpenter is agent in the act of carpentry through the medium 
of hia iiMtruments such as axe, plane, saw, borer, etc., and is agent also 
directly in the act of holding those instruments and graq>ing them in 
hia hands, ao alao the jtva is an agent in a two-fold aenae. It works 
on thcT external world indirectly through the instrumentality of the sense 
organs, and it is also directly agent in the act of controlling the piApas. 
In other words, tlie soul has double agency, one through the praps, 
the other by seising hold of the pripa itself and directing it into different 
channels. This explains why in certain scriptural texts agency is 
attributed to Matter and not to the Soul. It is because importance is 
given to the instrument, therefore, it is said that the gupas act and not 
the jtva. Thus, as in ordinary language, one may say that the axe cuts, 
etc., such phrases are ffgurative only, and as there is preponderance of 
gupas in such acta, ao the action is attributed to the gupas. In fact, the 
Gltl declares it clearly that “ re-incamation of the soul in good or bad 
family is regulated by the use it has made of its implements, namely 
the gupas." (OlU, XIII. 21) : — 

Soal, mlmf matter, aaeth the Impleniente (ganM; made of matter. The oanee of ita 
birth in good and OTil womba la the right or wrong emplojment of theee Implemonta 

(g«!UMl). 

This ezplaias those passages which declare gunas to be the agent, 
such as the GHt&, III. 27 ■ 

wiaiUkig wii w rt tt W b i 

All aetiooa are wrought by the gunas of nature only. The self, deluded by egoism, 
thinheth : ** I am the doer." 

If the soul is the real agent, why does the above verse say that the 
man who thinks himself to 1>e the agent is a fool ? And why is this 
repeated again in verse, XVI II. 16 

That being so^ he verily who— owing to untrained Reason-looheth enhisBelf, wUeh is 
Mstedpsatheaeter, he, of perverted intelligeoee,aeeth not. 
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The reply to due ie th»t ereiy eot baa five Caotora. The man who 
ignores the four and thinks himself to be the sole agent, is called in these 
verses a fool, one of perverted inteiligenoe. The five fsotors are mention- 
ed in the same (XVIII. 14.) 

fiAvlik mr vift I 

TIm body, tho •ool. tbe tirloai oifino, tbo diven kinds of energioo, and tbe Supremo 
Lord nlio, tbo Sftb, nro the Sto faetoro in all aeta. 

We cannot take these verses in the superficial sense as teaching that 
the soul is isolated and never an agent, for in that very book we find thLt 
the soul does perform act, for the sake of getting mukti. If tlie soul could 
perform no action, no direction could be issued to it to esuri for salvation. 
Such as we find in the OiU. XVIII. 65 

intthOk fN t naait Mi4k a a 

If orgo thy mind in Mo, be My dovotoe, aacriSoe to Me, prostrate thyaelf before Me, 
tboa ahalt oomo OTon to Mo. 1 pledge tboo My tmtb ; thou art dear to Me. 

So also IX. 34 

ipsm siw irt I 

»iial«dk f e j h >m wa iwoiwi a a 

On Mo, Sx thy mind ; be deTOtod to Me, sacriSeo to Mo ; proatrato thyaelf before 
Mo; harmoniaod thiM la the Self, then ahalt come onto Me. hsTlng Me as thy supromo 

goal 

Sc nlno XVllI. 55 

anneianaifii mawiiief fmw i 
atfifffieatfwiwii hwO wjtfwsa^a *1?^ a 

Bf derotioo hv knovwth Me la ewaiiee, who end whet I «■ ; boTliig thna kaowe Me 
In ewenee he forthwith entereth Into the Bnpreme. 

These verses show that mukti is for that soul only which perform 
the act of meditation on the Lord. No doubt, there are passages declaring 
that the soul neither kills nor is killed such as II. 19, etc. They mean 
that the effect of slaying, as cutting asunder into two pieces, never accrues 
to the soul. The soul, being eternal, can never be cut asunder or slain. 
But those passages do not mean that a person, who unrighteously kills 
another, will not suffer the moral consequences of that act, for the Qlt* 
has already established that the agency belongs to the soul, and the soul 
must snjiqr or suffer the good or bsd effects of its deeds. Tliis also ez* 
plains how the saints or devotees ate said to perfenn no actiiw, though 
they are ordered to wonbip the Lord. The great Saints, the Bhilgavatas 
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not only worship the Lord in this world, but in heaven also after they 
have attained inukti ; but their worship is considered to be no action in 
the ordinary sense of the word ; for they worsnip without any taint of 
gnpas, and their devotion is of pure spiritual energy, and the gupas are 
completely submerged in their case, and play a very subordinate part 
Referring to this we find in the Bhagawata Puripa the following:— 

The SAttvio agent is he who performs all acts without attachment to the gupac, 
the RAjaa a agent perforins all acts blinded by bis attachment to the gnuaa, the Tlmaaic 
agent has no memory » and perforins all actions ignorantly^ while the Nirgopa agent la he 
who does every act with perfect resignation to My will. 

Tlie experiencing of pleasure and pain is always the function of the 
soul, pure and simple, and never of matter or gupas, as says the GiU wry 
clearly (XIII. 20) 

hr nvhwdr I 

jeit ent i 

Matter is oallsd the oause of the generation of eanaes and efaeta ; i^lrlt ia ealled 
the eante of the enJoTment of pleasnreand pain. 

Though pleasure and pain always co-exist with gupae, yet they 
being of the nature of consciousness or feeling, have the soul element 
predominating in them, for the power of conscionsness belongs to the 
soul alone and the gupae do not predominate in these sentiency of pleasure 
and pain, for matter is opposed to consciousness. It is a well known fact, 
tha t the essence of soul is consciousness, tlie feeling of pleasure and pain. 
The soul is self-luminous, and hence intelligence as well as agency must 
be understood to be the essential qualities of the soul. In fact, the Bruti 
also declares the same (Prarfna Upani^l, IV. 1). 

u «Riii^ dnibill I M 

For he it it who sees, heere, emelU, tasteo, pereeives, eoncalves, eets, he whoee 
eeeeaee ie knowledge, the peraon, and he dwolla in the higheat, indaatracUble Seif. 

The illustration of the carpenter also shows that the agency of the 
soul is not perpetual but depends upon its volition. It may or may not 
be active as it pleases. It is not subject to the law of inertia of Matter 
A material particle once in motion, ie always in motion without any powei 
of stoppage unleSe some external force comes in. 
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AdhikaraM XVI . — Soul in its activity is dependent 
on the Lord. 


Now another doubt is raised as regards this activity of the soul. 

(Deuht).— Is this activity of the soul self-dependent or dependent on 
another ? 

(PArca-pfikn .) — It is self-dependent* because injunctions and pro- 
hibitions of the scriptures have a meaning only if the soul were self- 
dependent in its activity and not otherwise. When the scripture says 
** let a person desirous of heaven perforin sacrifice,” ” lot a BrAhinana not 
drink wine, and let him forsake all sins,” etc., it means that the soul is 
independent in its activity, for orders are addreased only to those who of 
their own free volition and tliought have the power of entering on an 
action or refraining from an action. 

(JSiddhinta ). — The soul is not independent in its activity, but depends 
on the Highest Self, as is shown in the following Sfitra 

8(ITAA1I.8.M. 


I ^ I 


ParSt, from the Supreme Lord g Tu, bu^ Tat gruieh, 

on account of this being declared by scriptures. 

39. But the activity of the soul is from the Highest 
Lord as its cause, because the scriptures declare it so. — 257. 

COMMENTARY. 


The word ** but ” is employed in order to remove the doubt raised by 
the Pfirva-pak^in. The activity of the soul proceeds from the Highest 
Lord as its cause, Why do we say so ? Because the scripture declares it 
to be thus. Such as ” The Lord is within all, the ruler of all creatures.” 

Who dwelling in the jiva-Atman is different from jiva-atman, whom the 
jivar&tman does not know, whose body the jtva-atman is, who rules the 
jlva-fitman from witliin, He is thyself the Inner Ruler, the Immortal. 

So also in Kanditak Upani^ad III. 8 

For the Lord aokM him whom bo wiohM to load up froin thew world*, do » good 
deed; Mid the mum uMkea hin, whom He wiabe* to lead down from theae worldt, do a bad 


All thew texto show that the Lord is the higliwt motive power of 
tbeaool. 
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Let it be ao. If the agency of the aonl ia dependent on the Higheat 
Lord, then nil injunctiona and prohibitiona of acriptarea become naalcaa, 
for the man tlien becomea a mere automaton moved by the Spirit within. 
The acriptarea only enjoin acta and omiaaiona on peraona who have 
power of their own to do an act or to refrain from doing an act 

To thin objection the following Sdtra given a reply. 

atnun.s.4e. 

PI Kr'ifat made, m Prtjralnt, effort. having regard to, 

with a view, g Tu, but M|ff Viliita, ordained, injunction. gffMV Praiifiddha, 
prohibited. 1 A-vaiyarthya-kdibhya^. on account of non-meaning- 

letaneu. 

40. The Lord makes the soul to act having regard to 
the effect 'made by it, so that injunctions and prohibitions of 
the scriptures may not become meaningless. — 258. 

ooninifTAitY. 

The word “ but* *' removea the doubt raieed. The Lord cauaes the 
jtvu io act in a particular way, not arbitrarily, but having regard to the 
tendencies generated by it, by the good or evil deeda performed by it in 
ita paat Uvea. Hence the above objection ia no lunger valid. The differ* 
ent frails, which the souls experience are the results of the differences of 
their actions good or bad, just as the different fruits which the trean 
produce are the results of the differences of aeeda The Lord ia tlie 
exciting cause of tlie growth of the tree, like the rain. The seed is the 
particular oauae of the particular kind of fruit produced, the rain ia the 
general cause. If there were no rain, we shall never ace the diversities 
of smell, taste, of the fruits, flowers, etc., which we find in the vegetable 
creation, for no plants wiU grow in the absence of water. Simiiariy, 
tbere may be abundance of water and still no plants will grow if there be 
no seeda The. result is that the good or bad experiences are the 
consequ^ces dependent upon the actions of the aoul and not the arbitrary 
act of the Lord. Similarly, a man may be an agent, though impelled 
to that action by another, and be atill reaponsible for bis acts. Therefore, 
the responsibility of the aoul does not cease, though the impelling cauas 
is tbs Lord. 

On what authority do we say so ? Because otherwise tire injunc- 
tions and prohibitions of the scriptures would be meaningless. 

The words “ Adi, etc.” in the Sfitra saggeat that the grace and 
punishment of the Lord are also not arbitrary acta, but regulatsd fay tbs 
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aolions of the jiva. It ia only in this way that acriptaral commanda do 
not become purportiees. If the soul were a mere aatomaton, like a 
piece of wood or atone, impelled by the Lord to do good or bad 
deeds, then the words of the acripture will lose their authoritativeneas 
and the reaponaible agent would be the Lord Himself. In the Kauditakl 
Upani^ad it is oertainly said ‘ the Lord makes him whom He wishes to 
lead up do a good deed, etc.’ There also the Lord wishing to lead up a 
particular soul impels that soul to do good act, for the phraae wishing to 
lead up ” means the grace of Qod and impelling a jiva to good deeds. 
Similarly, the phrase “ wishing to lead down ” means punishment and 
impelling a jtra to perform evil deeds. If the jtva was like an automa- 
ton, then the grace and punishment would have no meaning with 
regard to his actions, nor could the charge of cruelty brought against the 
Lord be answered in that view of the case. Therefore, soul is a respon- 
sible agent, though no doubt a secondary agent, while the Lord is the 
causative agent, because without His permission, the soul can do nothing. 
Thus there is a complete reconciliation of the two views. 


Adhikarana XVII. — The eoul ia a part of Qod. 


Now the author in order to strengthen the view set forth in the 
previous Sutras teaches that the jiva is a portion of Brahmap. In the 
Mu^d^ka Upani^, III. 1. 1., we find the following 




Two biidt, infloparable friendii, oling to the ssme tree. Ose of then eats the sweet 
iralt, the other looks oo without esting. 


This refereace to two birds in this vens is sridently to tbs Lord 
nnd the jtrs, to the Qod end the eoul. 

(Doubt).— Here arises the doubt, Is the Lord Himself the jIva, appear^ 
ing as such owing to the liiniutiona of May&, or is the jiva a part of the 
Lord dependent on Him, invariably rotated to Him, but separate from 
Him, like the rays of the eon ? 

(Duroa-paAfu).— The Ptlrva-pakfin says the Lord Himself limited 
by M&yk is the jiva. As says the Atharvan iiruti (Brahma-Bindn Upani* 
«ad. Verse Xlll);- 

iShir wsscnf viSHIt i i 

As s tpsoe onelosed in a Jsr ronsans in its own pisee even when the Jar is moved to 
saoiher losaUty-*for Ik is the Jsr that is moved sad not the spies, or ss a Jsr sneiosiag 
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tebfohMlatoriMM bnt the iMtaiiM tto mm eadtoaet de etf e y ei , 

M ie the Mel like speet. 

The Gratis like “ Thou art tlist," etc., also become hannonised in 
thin Tieer of the case, namely, that the eoul and the Lord are identical. 

(SMUhdnto).— The soul and the Lord are not identical aa ahown 
by the following SOtra : — 

SOTHaiLt. 41 . 


irit siFir 





ihr: Aihtati, part. ifPir NAiiA, many, multifarious, difference. 
Vyapade&t. on account of the declaration, emir AnyathA, otherwise. ^ Cha, 
and. Apt, also m Dlsa, servant. Apif Kitava, gambler. Wiftift Adll- 
vam* and the rest. fr4M Adhiyate, record. ^ Eke, some (texts). 

41. The soul is a part, because the Lord is described 
as having manifold relations with the soul, and also because 
some texts record him as identical with Brahman, HIta 
slaves and fisherman, etc. — 259. 

OOMMEMTARY. 

Jlvn in n pnrt of the Supreme Lord like the rays of the snn, which 
nre separate from it, but which continually accompany it and which in 
a way are dependent upon it. Why do you say so ? Because the scrip* 
ture describes the manifold relations of the soul with the Lord. Thus 
in the Sub&la Upani^ad we hear “ One Gh)d Ndr&yai^ is the creator, is 
the destroyer, is the Divine, is the mother, is the father, U the brother, 
is the abode, is the refuge, is the friend, verily He, the NArayfipa, is the 
goal of all.” So also in the Glut, IX. 18 ; — 

8||i fnijh Amrp 

The Peth, HuebeDd, Lord, Witness, Abode, Shelter, Lover, Origin, Dissolution, Foonde- 
tloD, TreMore-honse, Seed imperishable. 

The scriptures declare manifold relation of the Lord with the soul, 
such as He is the creator the jiva is the created. He is the ruler the 
other is the ruled. He is the support the other is the supported. He is the 
Lord the other is the servant. He is the lover the other is the beloved. 
He is the object of attainment the other is the attainer and so on. On 
the other hand the AtharvAn iSruti also describes Him in another way, 
namely. His unity with jiva, showing all-pervasiveness by which He 
pervades the jtva, and thus the jtva is looked upon as identical with 
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Binhman. In other words, the texts.declai-e both the difference of the Lord 
and the jlvn, and His unity with the Jiva in the sense of its pervading 
the Jlva. Thus the following text. 

mminriiaiiasmp i 

BiskiiiAfi »rs tlis sUtm, Bnhimin Are ibeee aAhemien And BnhMSf ate these fuab- 
lete,eto. 

These declarations of unity would not be possible, if there were no 
difference in essential nature between God and Soul. No one can himself 
be the cneator as well as the created, himself the pervader as well 
as the pervaded, nor the Supreme Lord who is the highest intelligence 
can be the slave, the fisherman, etc. If He were to be so, then all those 
texts would be stultified which teach indifference to all worldly objects. 
Nor can it be said that the Lord limited by iikyk is transformed into 
slave, fisherman, etc. 

Notf.— The JiTA iA SAid to be a pArt or aaii a, of BrAhniAii, beeAue in that view only 
the AppArentlj eoniicting testa of (he Upani^Ada can be reconeiled. Some tests deelAre 
the differenoe of BrahmAiji from the soul in very distinct ternis. BrehniAii Is the ereetor 
aottl the croAced, Brahman the rulor soul, the ruicd, etc. While there are equally e jn* 
trary texts, which declare Brabmap to be identical with every soul, whether that of a 
alave, a Saherinaa or a gambler, etc. How are these textK to be reconciled ? Sonie texts 
declare Nindtva or difference, others declare AnyathS or iion-iianAtva or nnlty. Aeeordlng 
to Bidariyapa the raconciliation consists in considering the soul as an snub or part of 
the Lord, for in that view only, it is possible to eonsider it ss different from the Lord, ao 
well as non-different from Him. 

The soul is not a part of Brahmap in the sense of a piece of stone 
cutoff from a rock by the chisel. Jiva is not in that sense^ a cut off poe- 
tioD of the Lord, for if it were so then it would contradict all those texts 
which declare Brahraap and soul to be incapable of division, and not 
liable to any change. Therefore the jiva is described as a part of 
Brahman, in the sense of being a subordinate member of Brahmap, sepa- 
rate from Him, but related to Him, as the created, the ruled, the supported, 
etc* The subordinate relation of the soul to Brahmap is established by 
the fact that all energies of the soul are from * the Lord. As says the 
Smfiti fVi§nu Pur4pa, Book VI, Ch. 7, verses 61—64) 

aw w a qwwiq i 
WRuennw aan easenawq i i 
hwelb* vd dvii (jHii wi vmwj i 
vaw vddiiwr uflw ehBftwa i Ul 

The whole of this nniverae conaiatlng of moveable and Immoveable JIvas la energlaed 
by the energy of Tifpu, the finprene Brahmap. The energies are of three aorta, the 
divine energy which is the higheat, and called the yifpu saktl, the Jtva energy whieh ia 
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lower tkM tliii and la ealled the Kfetn^da iaktl, and third the material enetff ealled 
the ArldjA or karma energy. 

Tbe word aihia need in this SAtra is to be understood in a sense 
similar to that when we say the orb of Venus is a hundredth part of that 
of tbe moon. This definition of aihrfa or part does not tranegreas Ae 
definition which says ** part is the particular localisation of a whole or 
a particular portion of one substance, inhering in that substance but not 
separate from that substance.** Thus Brahma^ as possessor of all energies 
is one entire substance, while j!va has a portion of this Brahma energy, 
and in that sense it is a part of Brahman, and thus is subordinate to 
Brahmap. In other words, the word aihrfa or part is to be taken in the 
sense of subordinate. When we say ** jtva is a part of Brahman *' we mean 
** jiva is subordinate to Brahman.** 

The statements that the human soul is like a space enclosed in a jar, 
not different from the space outside the jar are to be reconciled by holding 
that when the limiting condition or Up^hi is destroyed then there is the 
union of the two. It does not mean absolute identity. The phrases like 
** thou art that," etc., also declare that ** the thou ** is dependent upon 
" the that,*’ for all its functions. In other words the sentence " thou art 
that ’* means " all thy functions are dependent upon Brahman.** In fact all 
the previous texts and illustrations of the ChhAndogya Up. show this to be 
tbe I’eal meaning of the great saying " thou art that,*’ it has no other 
meaning. Consequently it follows that the jtva is different from the Lord 
and this difference is manifest, for one is the ruler tbe other is the ruled, 
one is omnipresent the other is atomic and so on. The opposite view that 
the jiva and the I/)rd are identical cannot be fairly deduced from the scrip, 
tuial texts. In support of this view that the jiva is a part of Brahman in 
the sense of being subordinate to Him, the author now quotes a Vedio 
Sruti. 

bOtRA It 8. 41 

n H M I it 

nww^ MantravarpU, because of the deanriplion given in the sacred 
mantra. 

42. The jiva is a part of Brahma^ because the mantra 
also describes it to be so. — 260. 

OOMMINTARY. 

Even the Rig Veda, X. 90. 3, declares 
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flBDh to ns gNstnssi, jssths Lord to •Tsngfsstsr. All sosb oosstitats ons qsMttss 
ofUa. nslaMMNrtalthtesqasrtarssMiaRssTwi. 

This mantra, which is to be found in the ChhAndogya Upanisad, III. 
12. 6, deolatea diatinctly that all jlvas constitute a PAda or portion of 
Biahmap. In bot the word PAda and aiAsa are identioal. Both mean 
" a partk" or “ a porUon.'* This mantra naes the word ' SarrA-bhAtAni ' in 
the plnral number, while in die SAtra the word Amda is in the singular 
number. The singular hen is used in a generic sense to denote all souls. 
Incidentally it may be mentioned that the souls an many as declared in 
this mantra. In other places also singular must be taken as denoting the 
whole claas, thus ap in SAtra, II. 3. 19, the word "Atman ” is used in the 
ain gnlar number, but denotes the whole claas of jlvAtmans.. 

SOTRA IL t. 4 S. 

lift ^ II R I ^ I II 

Api| alsa ^ Cba, and. firf^ Smaryate il is so written in the Snariti. 

43. The Smyiti also declares the soul to be a portion 
of Brahmai^ — 261. 

OOMMUITARY. 


In the GitA XV. 7, we find : — 

WKW I 

iw? Hf I VI I 

▲ part of ae Tarily has become the Jtra in this world of Jitu and is eternal. It 
drawith ronnd iteelt the seneee of which the mind is the sixth, Toiled in matter. 

The Lord has used the word ** eternal " in the above shewing that the 
jlnui are eternal and not fictitious portions like space enclosed in a jar. 
Heire also the word aifaia is used showing that the jtva is always dependent 
upon the Lord and that all its activities are subordinate to Him. 

In the Padma PurA^a the essential nature of the jfva is more defini- 
tely stated : — 


fwnrti to i 

w wif WSwnpt wwiiw III 

vidid 

vfnvffpAn swjh ftwfw wroro i % i 

till 

mnUfivili dm iNs< 

Rwdw wjirWr i v i 

The JIfm is aa Intelligent reoepteele having IntelUgenoe ea ita quality, it la the giver 
etsaatiaBoy to ita varlone vehlelie and la beyond Prak^tl* It ie sot bom, it |i not anbjael 
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to modifleotloD, it hat one form, nnolumglng in itt eoaeiioo. It io atomic, and otomal, 
haTiiig the quality of perraalon and eonsiating of knowledge and bliaa. It if dcalgnatod 
bj the word ** J," it nnohanging, is the witocfs and etemaL It is incombimtible» nnoleaT- 
able and can neither be wetted nor dried away. It is imperishable as well. Possessing 
these attributes it is a part of Brahman, a serrant of the Lord. The letter ** Ma '* denotea 
the Jlra called also the knower of the field. It is the slare of the Lord but of no one else 
eyer. 

The words possessing these attributes and the rest *’ refer to the 
other qualities of the jtva not definitely mentioned in the above extract, 
such as the jiva is an agent, the enjoyer, the selMuminous, etc. Luminos- 
ity is of two kinds according to the difference of the substance and the 
quality. The first depends for its enkindling on its own self, the second 
is the particlar substance which is the cause of enkindling himself as well 
as another. Such is the Self or jlv&tman. The flame of a candle illumines 
the eye and is itself a lighted mass and its burning is dependent upon 
itself and it manifests itself by its own light and is not like jar, etc., which 
manifest themselves through another's light. Therefore, the flame is self- 
luminous. But there is this difference between the flame and the soul that 
the flame being material cannot shine forth or illumine itself, in other words, 
has no self-conciousness. But the soul is self-luminous like the flame and 
illumines others like the flame, but has the additional attribute of self- 
illumination, of self-consciousness, which the light has not. Therefore, it 
is said that the soul illumines itself, is self-luminous and of the form cf 
intelligence. 


Adhikarana VIII. — The Avatdraa like fidi, etc., are not part 
of Brahman but Brahman itself. 

As a digression the author here considers the subject of Avatfiras. 
In the Qop&lat&pani Upaniqad it is said (page 195. Thirty-two Upani^ads, 
Ananda Alram Series.) 

nr ^ a«nfiri 

?f Caw* wiwcf i 

There is one ruler, ell-peryeding, the Lord Krif pe, the adored of all and though one 
■bines forth, as many, the wise who worship Him as seated in the throne of the heart epjoy 
eternal happiness but not to the others. 

Similarly in the Visnu Purnna it is said (1.2.3.) : — 

e p wyiw id wi» i 

I ^ I 

Salutation to that Lord Vifpn whose essential nature is one as well as many, who is 
both subtle and the gross, who is both manifest and unmfinifest, who is the cause cf 
calTation, 
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Here flie Lord is called as one, in tlie sense of being the whole, and 
is called as liaving many forms, in Ihe sense of having taken many Aibrf^ 
hali AvatAi-as. 

(Z)ottbe.j— Now the <loubt arises. Are these Arhfe^kaU AvaUras 
portions of Vii^i^u, in the same sense as the jtva is a portion of the Lord, 
or is tliere any difference? 

(P^rwi-po/fjfl).--Tiiere is no difference between the jfvas and these 
Aibdh Avataras, for both are arhifas or parts of Brahman, and as such there 
is eqnality of attributes 1)etween them. 

(SiddMnta).--T\i\8 is not so, ns shown in the next Sditra. 

SOTRA II. 8. 44. 

« r i ^ i vij ii 

ee nstf fte s Prakada-adi vat, like light and the rest. i| Na, not. £vam, 
thus, qg: Patab, the highest, the supreme, the Avataras like the Fish, etc. 

44. The supreme avataras like the Fish and the rest, 
are not thus aihsas of Brahman as the jiva is ; like the light 
and so on. — 262. 

COMMENTARY. 

Though denominated by the term Amda, the avaUras like the Fish 
and the rest, are not aonfas in the same sense as the jiva is said to be. 
The word aihtfa, applied to the avataras, means the entire Brahma^. This 
the author explains by the example of “ light and the rest" :--A8 sun is 
said to be light, and the firefly also is said tu be light., yet the word light 
applied to the sun has altogether a different meaning from the word light 
applied to the firefly. There is no oneness of form between the sun and 
the firefly. Similarly though the nectar and the wine are both liquids, 
and are equally termed liquids, yet they are not the same ; in the same 
way the avatfiraaand the jivas, though amrfas of Brahma^, yet are not 
the same. 

sO f RA 11. 8. 46. 

u 

IScAr Smaranti, the Smritis declare, w Cha, and. 

45. The Smritis also declare the same. — 263. 

OOMUBVTARY. 

In the MaharaWUia PurA^a we read as follows 
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titw wfi init J i iiy wh il te^ \ 

NIIIWQTSmnW WUMn*^ wwllnijinin 1^1 
^ iii i ii|^ jtk tfr m i 

The airaa is used in two senses, (1) the amss or part of one's ownself and henee idea- 
Ueal with himself, (%J a part separate from one's ownself. The first esned SvAmsa Is 
absolutely identical with the whole, of which it is a part. It h«a all the powers, tJto sstwe 
and the condition of the original ; there is not the slightest difference between it and Its 
prototype. The second called Vibhinna Aim has lesser power, lesser energy, lesser 
attributes than the original. The Sva-am^as are all full of perfect attributes and free Ihnn 
all defects. 

The sense of the above is this : — In the Bhagavata Pur&na it is said, 
these avat&ras are the partial manifestations (aihda kaU) of the Supreme 
Person, but Kfi^na is the Lord Himself.*’ This verse does not mean that 
other Avataras, like the Fish and the rest, are in any respect inferior to the 
Lord ; but that they are the Supreme Lord in His entirety, and are not 
aihdas in the same sense as the jivas are the aihiias of the Lord. On the 
other hand, they are like the various aspects of the same Lord manifesting 
different powers, just like the crystal and the rest, which show different 
attributes at different times. When the Lord in his Avatira manifests ail 
His powers, then He is called a full AvatAra, but when He manifests only 
a portion of His powers, then he is said to be a partial Avatfira. In His 
avatdra as Kp^na, all the six powers were fully manifested, but in other 
avataras, a fewer number of these powers were shown forth, and hence they 
were called aihda kalds. It may be illustrated by the example of a great 
professor, who is roaster of all the sciences, and who is, therefoie, called a 
perfect master ; but when he addiesses a lower class of intellects, he nuiy 
not expound to them all the six Mstras, but only a particular portion ; 
and in that aspect of his teaching, he may be called a partial teacher ; 
though as a matter of fact, he is master of six sciences. It is only in the 
Lord Kfi^na, the infant sucking at the breast of mother YarfodA, that we 
find tlie perfect manifestation of all the six attributes which constitute the 
Godhead, such for example, snpi-eme love for all humanity or an object 
of supreme love for all hunianity, the maker of the supremely sweet 
heavenly music wliich turns the head of even the wisest Gods like BrahmA 
and the rest, the possessor of the most ravishing and beautiful form, which 
enchants all who behold it, and imineasureable compassion and the rest. 
These attributes are fully mentioned in the tenth Skandha of the BhAgavat 
Parana. The Lord in His manifestation of ^ri Kfi^na was attended by all 
His energies, like Rudha and the rest, as described in the Puni^ Bodhinl 
^ruti. But in His other avataras, like those of the Fish and the rest, He 
did not bring down all His energies, nor did He manifest all His attributes. 
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But these avaUras were identical \ritli the Lord and though called oAdaa, 
they were not parts of Brahman in the same sense as jtvas are said^to be 
His parts. In the Rik-paritfi((a the various powers of the Lord are fully 
described. 

The author now adduces another argument to prove the same con- 
clusion. 

SOTRA II. I. 46. 

Sifivr AnujAa, permission (to do good or bad deeds). Hence activity. 

Pariharau, exclusion, cessation from activity Mukti or Release). 

Deha-sambandhat, on account of connection with a body. 
Jyotir-adi-vai, as in the case of light and so on. The word jyotih means * eye.' 

46. In the case of the jivas, there is wordly activity 
or cessation therefrom (Release), on account of their connec- 
tion with bodies, but not so in the case of the avataras. The 
jfvas are like light in the eye (depending for its vision upon . 
the activity or cessation of the light of the sun). — 264. 

COMMENTARY. 

Tiiough the jiva is an amda of the Lord, yet on account of its con- 
nection with Avidya from beginningless time, and on account of its con- 
nection with a body, it is under the control of tlie Lord, and with regaitl 
to it we find texts declaring permission and exclusion. But no such 
control by the Lord is related with regard to the avataras like Fish and 
the rest. On the other hand, they are described as the Lord and as 
uninfluenced by their bodies which they assume. Thus there is a great 
dilTerence between the avataras and the jlvas. 

The word permmion means inciting a person to do good deeds, 
as we find in the Kaui^ltaki Upani^ad, that the Lord makes him whom 
he wants to raise up do good deeds, etc. (Kau^taki, 111. 8.) 

The word exclusion means cessation from work (good or bad), hence 
Mukti, as we find in the texts "knowing Him one transcends death." 

As an illustration of this, the author says, " it is like light and the 
rest." The word * light ’ here means 'eye ’or the power of vision. As 
the eye, though a part of the sun, is yet manifold on account of its relation 
with the various bodies, and as it depends for its activity on the per- 
mission of the sun, and ceases to be active when the sun does not permit 
it ; in other words, the vision depends on the presence or absence of the 
light of the sun, so the jlvas depend for their activity or rsleaie on the 
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permission or will of the Lord. Bat the AystAras are psrto of the Lord, 
like the rays of the sun which are identical with the snn, and can nsTer 
be excluded from the sun, and do not depend upon any permission or 
exclusion of the sun. Thus there is a vast difference between the jtvaa 
and the avatAras. 

8trTJun.a47. 

11 R I ^ I II 

Asantat^ on account of non-connectedneas or non*perfectioD. 
^ Cba, and. WRIUR: Avyatikara|h want of confuaion. 

47. Thejtva is incomplete and hence there is no 
possibility of confusion between the jiva and the avatfira. 
—265. 

OOMMBNTART. 

The jtva ia inoomplete and not perfect like the avatkia, hence it 
can never be confounded with the avatftra, like the Fiah and the net. 
The jtva u atomic in aize and hence non-full ; aa we find it deeeribed in 
texta like that of the ^vetadwatara Upanifad, V. 9. which aaya “the jtva 
ia to be known aa part of the hundredth part of the point of a hair.” 
While the avatiraa are declared to be full aa in the text 

That (the toot of all avattias) ia (nil, this tho (visibla avathta) la also full, tnm 
that toll this toll aoanataa. Taking away this foil ftom that toil tho Ml still loMlna 
behind. 

The Pfirva-pakfin had adduced the reason for holding the jtva to 
be identical with AvaUras, because of the epithet ' aifada* being applied 
to both. The author shows in the next Sfitn the logical fallacy in the 
reasoning of the Pfirva-pakfin. 

B0TRAn.8.i8. 

n ^ i \ \ ii 

wnmi Abhhsaht fallacy, fv Eva, mere, w Cba, and. 

48. The reason for bolding the jtya and the avatiraa 
to be similar is a mere fallacy. — 266. 

OOlfMBNTARY. 

The reason adduced by the Pflrva-pakfin to prove the aimiliarity 
of the jiva with the avatkra is that both are equally designated by the 
word ‘ adida.’ There is a lopcal fallacy (of uridistributed middle) ia 
this argument Hie reasoning may be fully set out. in this form : — 

The jtva is a part or adida of Brahmap— the avatdca is apart or 
aihda of Bndiman ; therefore the jtva is aa avattra. 

i 
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liltitoMMfMMBlBf thsataudlty oT wblohli appmiitto ertrjr bodj if ftetod 
Mljihut:- 

AUdogfsre iiJMal>"4n mwi •niatto ; thtwiot# aU dogi M# ato. 

The word 'cha* in the SAira implies that other illastratioiia of such 
fallacious ailments may also be given here. Thus though the earth and 
the ether are both tvbitafieetf yet we cannot infer that both are therefore 
similar ; or as existence and non-existenoA are both eaUgorietf but we 
cannot infer that therefore both are similar. In short, there lurks the 
fallacy of undistributed middle in all these reasons. 

The conclusion, therefore, is that the word *aihda* when applied to 
the avatara means the non-manifestation of the entire Divine powers, 
while the same word when applied to the jtvas means subordination to 
Divinity. 

Adhikarana IX. — Jtvas are not all similar and equal. 

Having thus hnished the digression, the author now takes up the 
context about the attributes of the jivas. In the Kathopani^ad we find 
the following text. (II. 5. 13 ) 

PiwsPmniT TOwiwninniiw ^«ii ^ mfURi i 

HUniWf 

The eternal amoDg the eternals, the conscionsnesa among all the conseioDSDOSsea, 
the one who beatowa the fniita of Kannaa to many JIvaa, the tranquil-minded onea who 
see Him seated in their Atm^ get eternal happiness, but not the others. 

{Doubt). This text shows that the jivas are many, but have all 
the same attribute of being eternal and intelligent. Are they therefore 
all similar? ' 

(PArvor'pdk^). The PArva-pakqin maintains that because all jivas 
possess the same attributes of eternality and intelligence ; therefore 
they must be all similar. 

{Siddh&nts).— The jivas are not all similar as shown in the next 
SAtra. 

SOtHA II. 8. 48. 

SIXSiiftqHIdt H ^ I ^ I II 

Adrist>t the fate, the karmas. Aniyamat, on account of 

non'determinateness, on account of non*siinilarity. 

49. The jivas are not similar, because their karmas 
are various. — 267. 

OOmUNTARY. 

The word not is understood in this SAtra from Sdtrs II. 3. 44. The 
jivas do not all experience the saine kind of pleasure and pain, becauae 
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though their essential nature ia the same, yet on account of the Tariely of 
their kaimas, they are all different in their ezperienoe8» etc. The harmas 
or adfiftaa are beginiiinglees. The jlraa have different adriftas, in this 
aenee also that they have worshipped the Lord in different ways. 

If it be 'said that the difference between the jivaa is owing to the 
differences in their loves and hatreds, in their desires and affectioi^ that 
also does not fully explain the case, as the author shows in the next 
Sfftra. 

sOTiun.i.t«. 

^ II R U I H 

; Abhisandhy-Adisu, in regard to their purposes and the rest, 
Api, also. ^ Cha, and. Evam, thus, 

50. And thus they are different with regard to their 
inclinations and the rest. — 268. 

COMMENTARY. 

The differences of desires and hatreds are not final causes which 
determine the differences of the jlvas ; these desires and inclinations^ 
loves and hatreds have for their cause the adfistas of the jlvas, and thus 
adfi^tas are the final causes which determine the differences of the jtvas. 
Desires and inclinations are only the secondary causes. The word * cha ' 
in the Sfitra indicates that the momentary differences also between the 
souls are to be explained on similar grounds. 

If it be said that the differences between the jlvas rise from the 
differences of environments in which they are placed, in favourable en- 
vironments like Svarga and the rest, or in unfavourable environmenst like 
the earth, etc.; to this also we reply that it is not so. For the environ- 
ments themselves require a cause behind them. The next SQtra explains 
this. 

6trTRAn.8.5i. 

ii ^ i ^ i ii 

uAoif Pi'Sdeiit, on account of locality or environments, fffr Iti, thus. 
^Chei, if. u Na, not. ■tsqt^un.Aiitarbhavat, because of being included or 
comprehended. 

51. If it be said that on account of the difFerences of 
environments there is caused the diversity among the souls, 
we reply it is not so, because the differences of environments 
are comprehended under adyi^a. — 269, 
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COMMENTARY. 

The souls are placed in heaven or hell, in favourable or unfavour- 
able environments owing to their different karmas or adfi^fas ; therefore, 
the ultimate cause of the diversity observable among the souls is not the 
environments, but the adfi^fas of the soul. For it is observed that two 
jtvas placed under exactly the same environments do not act in an identical 
wi)y, but show forth a diversity of nature ; thus it follows that diversity 
among the souls is caused by the beginningless adp^tas of the jivas. 

Here ends the third Pada of the Second Adhyaya of the Govinda 
BhA^ya on the Brahma Sfftias. 



SECOND ADHYAYA 

Fourth Pada. 

HOT «rar i 

0, God, (the iportfnl one, iifbo.crettes the prlfta), ;born of thee my life-breeth and 
the aeneea are constantly prone to evil and absorbed in worldly matters. Control them 
thtts, 0 Lord, that they may follow the path of virtue. These my life-breaths and aensen 
created by thee are naturally prone to evil and lead me utray. 0 destroyer of evil, train 
them so, that they may change their course and follow the path of virtue. 

Adhikaram I. — The prdnaa have their origin from 
Brahman. 

In the third FAda, the author has reconciled the conflict of the texts 
regarding the origin of the various elements. In the fourth Pads he 
reconciles the conflicts of the texts regarding the super-elements, namely 
the prApas. The prApas are divided into two classes, namely the prAfsa 
strictly so called, and the prA^as metaphorically so called. The eleven 
senses, sight, hearing, etc., are called prAnas in a secondary meaning. 
The five pripas known as prApa, apSna, vyana, samAna and udfins are the 
principal prApas. Among these the author first takes up the eleven senses^ 
which also are called prinas in a secondary sense. 

We find in the Mupdaka Upanifad IT. 1. 3. Uie following 

ITrom this ia born llaiiM and all the aenaea, ethw, air, lif bt, water and the 
earth, the aapport of all. 

{Doubt).— The origin is mentioned here of the senses. Is this 
origin to be taken in a metaphorical sense, like the origin of the souls ; 
or is it to be taken in its literal sense, like the origin of ether, etc. ? 

{PAroa-pdhfin).~The Pfirva-pak^in says that the prApas have no 
mrigin, for they are eternal, like the jivas ; and existed even before cre- 
ation. The following text shows this 

Non-being, truly this wti in the beginning. Here they lay, what was that ? Those 
Sif is indeed were that Non-being, thus they say. And who were those (tifis? The 
pripas indeed were those Bif is. 

This text shows that the liisis existed before creation and the Qigis 
in the plural number are explained by the text to mean the prd^as. Hence 
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ibe seaaos existed before creation and have no ori|pn. The text of the 
Hn^^aka Upani^ad, quoted above, showing that piAqas have an origin, 
most be taken in a metaphorical sense. 

(Siddhinta .) — The pripas have origin, as is shown in the next 
Sdtra. 

atiTEa II. 4. L 

mi li H I 9 I t It 

nr Tatha, thus, for the same reason, : PrAo^l^t pranas, 

1. The pranas also originate in the same way as ether 
and so on. — 270. 

GOMMBNTARY. 

As ether and other elements originate from the Supreme Brahmaa, in 
the same way do the prAnas or the senses also originate from Him. This 
we say because before creation it is declared that everything was one, and 
direct texts also show that from the Supreme Lord come out the prA^as, 
manas and all the senses. The text of the Hundaka Upanifad , II. 3, 1, 
already quoted above clearly shows this. The origin of the prana is not 
to be taken in a metaphorical sense, like the origination of the soul. For 
the jtvas have intelligence as their essential nature, and are free from all 
those six modifications, which we find with regard to material objects. 
Therefore, the origin of the jtvas mentioned in some texts have rightly 
been explained in a njotaphorical way, while the origin of the senses 
ought not to be 80 explained, because the senses are modifications of 
Prakfitic matter and with regard to them the origin is to be taken in its 
primary sense. This being so, the word Ri^i or PrAna mentioned in the 
text quoted by the Pfirva-pakfin is to be interpreted as meaning Brahinaiig 
and the PrAna here means the Omniscient Lord, the Great tti§i or the Seer. 

But in the above text the word PrA^ is in the plural number, how can 
it refer to the Supreme Brahma^ ? The word Ri^i also is in the plural 
number therein. The plural number is to be taken in a secondary sense, 
ae we find in the next Sfitra. 

StTTRA II. 4. 2. 

II R I V I ^ H 

OauQl secondary, vrawmq Asambhavlt, on ucount of impo.. 

aibility. 

2. The plural number as applied to Brahman must 
be taken in a secondary sense, because it is impossible that 
Brahman should be many. — 271. 
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OOMHENTART. 

The plural number is figurative only, because the l/)rd being 
essentially one, and there not being many Lords ; the plural number is 
not literally applicable to Him. Of course. He may be looked upon as 
plural with regard to His various manifestations. One Lord, like an 
actor, plays many a part on the stage of the world ; or like a crystal shows 
many a facet scintillating with diverse hues. The sacred texts also say 
the same, ** who essentially one appears as manifold,” ” reverence to Him 
who is one and yet manifold.” 

80TRA11.4.8. 

ti R < « i X H 

Tat, that, luunely Brahmao. Pr&k, before (creation.) gp%:l^ute(t 
on account of the sacred text. ^ Cha, and. 

3. Because before creation, the texts declare that 
Brahman alone existed. — 272. 

OOMMBXTAR7. 

In pralaya^ there do not exist many objects, so the plural number is 
inappropriate for that reason also. All substances, whether Spirits or 
Matter, are resolved in the Para-Brahman in Pralaya. There is in pralaya 
a state of unity and the texts repeatedly declare this unity. Therefore, the 
plural number in the above text describing Pj-alaya, must be taken in a 
secondary sense. 

Note.— In Pralaya the matter is resolred in Brahman’s tamas aakti and does not retain 
its nature as Matter. The jl^as also are resolved in Brahma^, but in a different aense. 
They retain their individuality. They are like bees in a lotus flower, when the flower 
closes up its mouth. The bees are there inside the flower ; but as they do not manifest 
or appear outside as bees, but are in the heart of flower ; the flower only is said to exist 
This is the merging of the jSvaa in Pralaya. The Lord withdraws them all Into Hia bosom, 
and there they go to sleep in pralaya, and as they do not appear as jivas ; the Supreme 
Brahmap ia said to be the only entity existing then. 

The author gives another reason to show how the word PrSpa is boro 
to be interpreted as meaning Brahma^. 

sOTRA II. 4. 4. 

li R I « I « n 

Tat-pOrvakatvXt, having for its antecedent that, because 
before creation. uTf; Vacha)t, of speech, of name, the Brahmap in His subtle 
energy. 

4. Because the Speech existed even before the ere* 
ation of Pradh&na and the rest. — 273. 
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OOMMBNTART. 

The word Speech here means names of all objects other than Brah- 
ma^. The ‘ Vftk ’ or the Word existed even before the creation of the 
PradhAnaand the rest. In that state of pralaya, there did not exist any 
objects having name and form. Consequently there did not exist any 
instruments, namely, any senses. 

The prApss, therefore, as meaning senses, did not exist then, conse- 
quently the word PrA^a in the above text must be taken to mean 
Brahma^. The following text also shows that before creation there did 
not exist any objects having name and forin.--(Brihad-Aranyaka, I. 4. 7.) 

Now all thii was then ondeveloped. It became dereloped by form and name, so 
that one could say, ** He, called so and so, is each a one.** 

Therefore, the sense is that the PrAnas have an origin just like the 
elements, ether, etc., and are not eternal. 


Adhikarana II. — The aenaea are eleven. 


Note.— The author now attempts to reconcile the number of the senses. The POrTs* 
pakfin says the senses are seven and he relies upon Katha Upanisad, VI. 10, where the 
senses are said to be seven. He also relies on the text of Brihad-ar«anyaba, IV. 4. 1, where 
also the enumeration of the senses is seven. 

Having reconciled in tlie previous Adhikarana the conflict of the 
texts as regards the senses— 'whether they are eternal or created — the 
author now reconciles the conflict as regards the number of the senses. 
The following text shows that the senses are seven.— (Mundaka Upani§ad, 


II. 1.8). 

sftiw trun i 
snvT 3irnw ^ i 

The seven sense-currents are produced from Him, with their corresponding seven 
perceptions, the seven kinds of objects of perception, the seven co-relations and these 
seven organs in which move the sense currents. For the purpose of producing knowledge, 
the seven are placed in every human being. 

The following text shows that the senses are eleven, (Brihad-toan- 
yaka Upani^, III. 9. 4). 


wih sxT ifir xCft 

HeMked: -Who at. the Bndraa?" YajOavalkya replied: “Th«» ten vltol 
breaths (prAnas, the senses, the five jfianendriyas and the five kfrmendrlyas), and 
Atman, as the eleventh. When they depart from this mortal body, they make us cry 
Iicdayaatl), and beeauM they make us cry, they are called Rudras. 
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(Doubt ). — Are the senses seven or eleven ? 

(PAna-pakfa ). — The senses are seven and the author shows this 
in the following Sfitra of the PArva-pakfa. 

SOtJU IL 4. 5. 

II ^ I ^ I V u 

m Sapta, seven, Gateb, on account of the going, 

Vitfe^itatvit, on account of the specification. ^ Cha, and.* 

5. The senses are seven because the seven senses 
accompany the departing soul and because the text also 
specifies these seven. — 274. 

COMMENTARY. 

The senses are seven only, because we find scriptural text showing 
that the seven accompany the departing soul. Thus the Kathopani^ad, 
VI. 10, enumerates these seven senses. 

IWJT iroPt W II 

if %• I 

When the Sve organa of perception, along with emotiona are at rest and apart fren 
their objecta, and the Intellect even doea not exert itaelf, that atate they oall the highest 
road (to God-Viaion). 

This text of the Katha-Upani^ad describes the condition of Yoga 
and specifies the senses as «)n&n&ni or the senses of perception. The 
seven senses are the five well-known ’senses and Manas and Buddhi. 
These are the only senses of the jiva. The so-called five Karmendriyas 
hands, feet, speech, etc., are called indriyas or senses in a secondary 
meaning only ; because they do not accompany the departing jiva and 
because they are of smaller use to him. 

{SiddhAnta ). — To this Pfirva-pak§a the author answers by the 
following Siddh&nta Sdtra. 

sOtba II. 4. 6. 

II < II 

HasUdayai^, hands and the rest. jTu, but. fMf: Sthite, while 
abiding in the body, ww: Ataft, therefore, it Na, not. ^ Evam, thus. 

6. But the hands and the rest are also senses, so long 
as the soul abides in the body, therefore it is not so that 
the senses are seven only. — 275, 

s 
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OOMBflNTART. 

The word ' but ’ sets aside the P<^rva-pak^. The hands and so 
on must also be considered as prSpas, though not included in the seven. 
Because so long as the soul abides in the body, they also assist the soul 
in the accomplishment of its desires and in experiencing enjoyment, 
and because they have different functions. Thus in the Brihad-&ratiyaka 
Upani^ad we find that hands, etc., are also called senses. (III. 2. 8.) 

% up w ^ istoftr i d i 

The hands are one Qra^ and these are seized by work as the Atigraha, for with 
the hands one works work. 

The above text thus enumerates more than seven senses, and so 
we cannot say that the senses are seven only. In fact, they are eleven, 
namely the five senses of perception, the five organs of action and Manas 
as the eleventh. The word ‘Atm&’as used in the Brihad-&ranyaka 
Upani^ad, III. 9. 4, means the inner organ or the Antahkaraua. 

There are five objects of perception, namely sound, touch, form, 
taste and smell, to perceive these there are required five senses called 
the five organs of perception, namely the ear, the skin, the eye, the 
tongue and the nose. Similarly there are five actions namely speech, 
seizing, locomotion, excretion and reproduction. So there are required 
five organs to perform these five kinds of action and which are the hands, 
the legs, the tongue, the anus and the organ of generation. To unite all 
these activities, which are diverse, it is necessary that there should be 
an organ which must exist as a unifying agent, with the memory of the 
past and the present, together with the anticipation of the future ; for 
without such an organ, the activities of these other ten senses would be 
unharmonised and discordant. This unifying organ, theiefore, is what 
we call the inner organ or the Manas. This one inner organ has many 
functions, and sometimes it is spoken of as one, and sometimes as many. 
The various functions of the mind are enumerated in Bfibad-firajayaka 
Upani^ad, I. 5. 3. 

Deziie, representation, doubt, faith, want of faith, memory, forgetfulness, shame^ 
leSexlon, fear, all this is mind. 

Sometimes the mind is spoken of as four-fold as Manas, Buddhi, 
Ahariikfira and Chitta. Manas is the faculty of representation, Buddhi 
is that of determination, Ahaihkdra is the egoity, and ChittA is the 
thinking faculty. In whatever way, we may look upon this inner organ, 
it ia a unit, with a diversity of functions. Thus the senses are eleven/ 
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Adhikarana III. — The elem Indriyae are atomic. 

{Doubt ). — ^The author now considers the question of the nature and 
site of the senses. Are these senses all-pervading or are they atomic ? 

{P4na-pakiin). —The Pdrva-pakfin says that the senses are all-per- 
vading, because we can hear sounds at a distance and see objects far off. 

(^iddh&nta). —The SiddhinU view, however, is that the senses are 

atomic, as shown in the next Shtra 

SflTRA n. 4 . 7. 

II R 1 I v9 II 

niff: Anaval^, minute atoms. ^ Chai and, indeed, verily. 

7. The senses are verily atomic. — 276. 

COMMENTARY. 

The word ‘cha ’ has the force of certainty. It means that the senses 
are not all-pervading, but atomic. The eleven prSnas are indeed atomic. 

Notfr—These are the fo-ealled pernanent atoms of the TheosophJsts A graphic des- 
eription of these la to be found in Chapter IV of * The Study in Consciousness’ by Mrs. 
Besant. 

The reason for holding the senses to be atomic is to be supplied from 
the previous Sdtra, which declares tliat the soul is atomic because it goes 
out of the body and comes back into the body. Scriptural texts (like 
Bfibad-Aranyaka Upani^ad, V. 4. 2) declare that the soul is accompanied 
by the senses when it goes out ; and when the soul takes a new body 
the senses accompany it too. The question arises, in what form do the 
senses accompany the soul. The answer to this is, that the senses are 
permanent atoms, which always accompany the soul, wherever it migrates ; 
whether to i-egions physical or super-physical. The hearing or seeing 
objects at a distance is accomplished by these senses or rather permanent 
by the vibratory length of their waves. In other words by the 
expansion of their qualities. As the jiva pervades the whole body, though 
the particular place of its residence is the heart, so the senses are the 
ministei-s of the jiva and surround the jlva, but pervade the whole body 
through their qualities. This Sdtra thus refutes the doctrine of the 
S&hkhyas who maintain that the senses are all-prevading. 


Adhikarana IV. — The chief Prana hoe also an origin. 

In the Mun4aks Upani^ad, II. 1. 3, we read 

Hawww tt miff iw« qiftFwfti <t i 

* ■ 
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From Rim (when entering on erentfon) is born prAnn, mind, end nil orgnns of eensee, 
ether, nir, light, wnter, end the enrth, the support of nil. 

(Doubt .) — The above text evidently refers to the chief pra^a. The 
question therefore arises, does the chief prA^a come out of Brahma^ like 
the jiva or does it originate from Bialiman like the ether and other 
elements ? If it comes out like the jtva it would be eternal, otherwise it is 
a creature and hence transient. 

(Purva-pakjfa.)--Tbe Piirva>pak§in maintains that the chief prftiaa haa 
no origin, because of the Sruti which declares this pr&pa verily does not 
rise, nor does it set. To the same effect is also a Smfiti text ; — 

wf nniw 3i<iS I 

Airth nnd denth, entering the body or nbnndoing It, hnve only referenee to the body. 

It is body which in born nnd dies nnd it hns no referenee to the ehief prSnn. 

Rote.— The ordinnry phmnee such ns, the priiin hns entered, the pripn hns gone ont, 
renlly do not menn thnt the prinn has nn origin or thnt it is destroyed. They nre to be 
ezplnined in the snme wny, ns the Jivn hns entered the body, the jlrn hns gone ont. 

Hence the Pffrva*pak$iii maintains that the pr&^ is eternal like the 
jiva, and has no origin. 

(Siddhanta ,) — The next Sdtra declares that even ihe chief prA^a has 


an origin. 


SOTRA II. 4. 8. 


IM I 9 I q li 

4|f : I$rc9that}, the best, the chief prSna. Chs, and. 

8. The chief prana has also an origin. — 277. 

* COMMENTARY. 

The chief prAna originates like Akada and the rest, because the above 
text of the Mundaka Upani^ad distinctly uses the word *JAyate PrAna^,’ 
the chief pra^a is born. Moreover, having regard to the promissory 
statement of the Mundaka Upani^ad * He created all this,’ we must infer 
that prAna also is created by the liord, otherwise the general proposition 
* He created all this ’ would not be accurate. This being the case, the texts 
that declare the chief prana is not created are (o be interpreted in a meta* 
phorical way. The chief prapa is called the best, because it is the cause of 
the maintenance of the body. The going out of the chief breath is follow- 
ed by the decomposition of the body. The separation of this Sfltra from 
the last is in order to carry the Anuvi'itti of the word chief prAna ” into 
the next S&tra. The word ’ chief prAna ’ is to bo supplied in that SAtra 
in order to complete the sense, and not the word * Anavarfeha.’ The next 
Sdtra refers to the chief prA^a and not to the prAnas in general. Had the 
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present Sfitra and the preceding Sfiira 7 been enunciated as one Sdtn^, 
it would not have been possible to read the Aniivfitti of the chief pr4pa 
alone into the next SQtra. 

Adhikarana V. — The chief Prand, is not air. 

The author now examines the essential nature of the chief Pr4na. 

(Doubt ). — Is this chief Pnina nothing else but air or is it the vibration 
of air, one of the activities of air or is it air that has assumed some special 
condition on account of its having entered the animal body ? 

(Ptlrra-poftfa).— The Pui va-pak^in maintains that the chief pr4na is 
nothing but external air, because the Bphad-aranyaka ^ruti declares ^ - 
(Brihad-&ranyaka Upani^ad, 111. I. 5.) 

9 ^1^ I 

Tliat which is the prana that is verily the air. The full text is given 
below : — 

YAjAavalkja said, ** By the Udgitfi priest, who is Vdya (the wiud), who is the breath. 
For the breath is the Udgdtfi of the saoriSce, and the breath is the wind, and he is the 
Udgitfi. This constitutes freedom and perfect freedom. 

Or the mere air may not be called Pr&^a, but that particular modi- 
fication of air which perforins the function of respiration in animal bodies 
is pr&na. Thus prana is either air, pure and simple, or it is that parti- 
cular motion of air which we find in inhalation and exhalation, for pr&na is 
not applied generally to mere air. 

(Siddhanta). — To this Purva-pak^a, the next Sutra supplies the 
answer. 

sOTRAII. 4.S. 

H ^ I « I ^ 11 

^ Na, not. Vayu-ktiye, air or the function of air. Ppihak, 

separate. Upadejat, because of the teaching. 

9. The chief Prana is neither air, nor any function 
of air, because the text enunciates it separately from 
air.-278. 

COMMENTARY. 

The highest Prana is neither* Air nor any motion of it. Because in 
the Mnn(jlaka text quoted above ' from Him theie is produced Prana, mind, 
and all sense organs and Vayu, etc.** shows that Prana and V&yu ai-e not 
identical, for they have been separately mentioned. If Vuyu and Prana 
were identical, then there was no necessity of mentioning these separately. 
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If Prana was merely a function of Air, still there was no necessity of 
mentioning a function along with its root, for we do not find any 
mention made of the functions of fire and other elements, side by side 
with these elements, as separate things. The text of the Bfihad-&rapyaka 
Upani^d “That which is PrAna is verily Vayu,“ intimates not that 
breath is identical with Air, but that breath is air having a special form 
and that it is not a separate element like ether, fire, etc. 

The Si^khyas hold that PrUna is the common function of the 
senses. In the Sankhya Sutra, II. *^1, it is declared : — 

uwnwwni I % I 

The Sve VAjiu (prAna, apAna, etc.) ate the modiScations in oommon of tho three 
internal inatmoienta, namely of Bnddhl, AhamkAra and Manas. 

This opinion of the SAAkhyaa is not correct because Prftna being ope, 
cannot have conflicting functions, like those of the various senses. 


Adhiharana VI. — The chief prana is also an instrument • 

of the soul. 

In the BfihadoAranyaka Upani§ad it is said that when spe^h and 
other senses are asleep. Prana alone remains awake ; that Pr&na alone is 
untouched by death, Pr&na is the absorber, it absorbs all the senses like 
speech, etc. ; that Prana is the great protector, it protects all lower pranas 

as tho mother... protects her children. 

Notr.— The reference to the Brihad-Armnyaka Upanifad appears to be incorrect, it is 
rather in the Prasna Upaoisad that we find simiUr references (Prasna 11. 18., 111.-8.), in 
fact the whole of the Second and Third Prasna has reference to this chief prAna. 

(Doii6e.)-Is this chief prana an independent entity residing in this 
body like the jiva or is it merely an instrument of the jiva helping 
it. 

(Fwrva-pakfa). — Prana is an independent entity dwelling in the body 
along with the jiva, because the texts declare- his manifold perfections. 

Note. —This PArva-pak^a is really the riew of 6’ri Madhva. According to him, PrAna is 
a separate entity and dwells in the body along with the soul. This chief PrAna, corres- 
ponds with the Christ principle of the Gnostics. All souls dwell in Christ and the 
Christ dwells in tho Lord. Madhra quotes VAyu ParAna in support of his view 

gw: Sira: wwra ^ to wraiftw ^ araJ i 

The eleineuis, human senses, the sacred Scriptures and all this world came forth from 
the Supreme PrAna (Christ), the Supreme PrAna came out from the Highest Lord, but the 
perfect Lord is without a cause. 

This trinity of God, Christ and Soul is more in harmony with the occult teachings, 

tie exoteric expositions of them SAtras. 



Bh&tya.} TV PADA, VTI ADHlKAltAVA, SA. ll 


403 


(SiddhAnta.)— The Priua is not sn independent entity, but subsi* 
diary to the jiva, as is shown in the following Sdtra. 

SOTRA II. 4. 10. 

Rr^srrftviy: n ^ i^o h 

Cnaksur-a l-vnt, like the eye and the rest. 5 Tu, bur. 

Tat-saiia, along with them. ^tstylldibhyali, on account of being 

taught. 

10 . The Chief Prana is also an instrument of the j!va 
like the eye and the rest, because it is taught along with 
these organs in the scriptures. — 279. 

COMMBNTARY. 

The word * tu * removes the doubt. Prftna is also an organ of the 
jtva like eye and the rest. Why do we say so ? Because in the section 
relating to the controversy between the prana and the senses, the prAoa 
is described os one of the senses of the jtva. Things having similar 
attributes are always taught together, as the metres called the Bfihad- 
rathantra, etc. (See Pradna Upanii^d I( Pradna ; and also the Chb&udogya 
Upani$ad V. 1. 1., etc.) 

The word ' Adi/ etc., used in the above indicates that the word 
*PrAna'is also used in the sense of sense-organs. As we find in the 
sentence, * whatever is verily this chief pr^na, that is verily this middle 
prana.’* 

Tlie prana is enumerated along with the senses, in order to indicate 
that it is not independent. 

Adhikarana VIL — The Chief Prdna is the prime minister 

of the soul. 

If the chief prana is an instrument of the soul, like the eye and 
the other organs, there must be some special function of the chief prAna, 
by which it assists the soul. But we do not find any such function 
given to this chief prana, for there are not mentioned twelve senses but 
only eleven. Had tlie chief prAna been one of the senses, then it would 
have been said that the senses are twelve. Therefore there is no simi* 
larity between the senses like the eye, etc., and the chief prAi^ 

This objection is answered by the next Sfitra. 

sOtrail 4. lie 

II R I « I n M 
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AkaraoatvAC^oii account of its not having any special function 
or activity. Cha, and. if Na, not. iftT* Dosati, objection, fault, gff 
Tatha, thub, f| Hi, because, grfift Dar^yati, declares, shows. 

11. There is no objection to the chief prana being a 
sense, though it has no special activity, for the scriptures 
declare it to be so. — 280. 

COMMENTARY. 

The word * and ’ has the force of but here, and is employed to re- 
move the doubt above raised. The word ' karaua ’ in the Sutra means 
activity. Though tlie chief prana is not useful to the Jiva in any special 
way, like the senses of sight and hearing, etc., yet that is no serious 
objection to its \mng an instrument of the soul, because it is of the 
greatest help to tlie soul, by being the support of all the other senses. 
Not only does it support the senses, but it is the organising life of the 
body, and hence of the greatest importance to the Jiva. Because we thus 
find in the Chhandogya Sruti Chapter V., Khaneja I., verses 1 to 5. . . 

% f ^ ailsv f k w'w ynSr miff mw alsw 

U 

He who knows verily the Oldest snd the Best becomes himself the Oldest snd the 
best (among his peers). The chief PrAiia is indeed the Oldest snd the Best. 

^ f I skis 1^ skna f wrat mwnr sfhs: R R R 

He who verily knows the Best of the Dwellers, becomes the best of the residents 
among bis own people. (The Prlns working through) Agni is indeed the Best of the 
Dwellers. 

Ir ( I sftsrt l<r ^ s HgNiflKniffi 

naiTlIR 

He who knows the Firm Stay, stays Crmly (ss he desires, either) in this world or 
in the next. (The Prlps working through) the Surys' is indeed the Firm Stay. 

Iff t ewfltf ffuswwft Sinn wpS fffffvff rngmenWirff 

e^RWi 

He who know, the Socccm, .occeed. in (getting .11) hi. detirM, both divine end 
baoMui. The (Prdi^ working throngh) Indm indeed is the Saoeeu. 

Ir f m wsaS I^PRiS f WTfft iilr f w viwni( R H R 

He who verily knows the Refuge, becomes a refuge of his people. (The PrApa 
working through) Rndra ia indeed the Refuge. 

This shows thst the chief prS^a is also an instrument of the Jiva. 
The senses like the eye, ear, etc., are as if officials of the Jtva, and help 
him in hia enjoyment and activity, bnt the chief prft9s is his prime 
minister and assists him in his highest functions, and in the attainment 
of all hia desires. 
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Adhtharana VIIL — The chief PrAna has five funetions. 

We find in the Bphad-Ara^yaha Upani$ad (I. 5. 3). 

That which la YAyii that la the PrA|ia, and thia YAyn la dTefold, prA|tt» iH^daai Tjdaai 

(Doubt).— Are these five pr&nas, ap&naa, etc., separate from the 
chief prA^a or merely modifications of it ? 

(Pdreo-paftfa).— The Pfirva-pakfin maintains that they are separate 
from the chief prAna, because they have got separate names and because 
they have separate functions. 

(Siddhinta). —The following SAtra, however, refutes this view. 
sOtra 11. 4. 11 

iM I « 1 u 

Paficha-vriltif^, haviii}; five functions. Manovat, like 

the mind. Vyapaditfyate, it is designated. 

12. The chief Prana is designated as haYing fiYe 
functions like the Manas. — 281. 

GOMMBNTARY. 

The PrAj^a, though one, becomes fivefold, according to the particular 
organ of the body which it occupies for the time being, and which it 
vitalises. Its functions become fivefold and diverse, owing to the diversity 
of the organs through which it works. The Chief Prana, therefore, is 
designated by these five names of prAna, apAna, etc. These five are 
consequently the five aspects or functions of the Chief PrAna, and not 
separate from it. The difference of nomenclature is owing to the 
difference of their activities. There is no essential difference in their 
nature, and the word prAna is a common name fqr them all. (As one 
energy of steam by moving different machines such as a printing press, 
the fan, the drilling machines, etc., may perform different functions, 
according to the machine through which it acts, so the chief PrApa 
has different functions according to the different organs through which 
it works). In fact there is a distinct text of the B|'ihad>Aiapyaka Upani^ad 
whidi says that these five are verily Pranas. (I. 5. 3). 

The prAssi tihe apAna, the vyina, the udSiMr and the samina all that la Ineathlaf la 
JMpaonly. 

It is just like the functions of the mind mentioned in the same text 
The full text is given below. (Br. Up., 1. 5. 3). 

4 



406 


VSDiliTA-SlJTRAS. J1 ADUYAYA. 


[Oomnia 


vwrsmR *w w irewuft 9wr iww 

AvpnAr <ri «f« «i«r^ 91^ 4 Nr iFirnnr^ H n tm 

AHi ^ wimsn irtnwi niwKit 1 

When it li saidf that * he made three for himself,' that means that he made mind| 
speech, and breath for himself. As people say, * Mj mino was elsewhere, 1 did not see ; 
my mind was elsewhere, I did not hear,' it is clear that a man sees with his mind and 
hears with his mind. Desire, representation, doubt, faith, want of fhith, memory, forgeb> 
folness, shame, reflexion, fear, all this is mind. Therefore even if a man is touched on the 
beck, he knows it through the mind. 

Whatexer sound there is, that is speech. Speech indeed is intended for an end or 
object, it is nothing by itself. 

The prtpaor up-breathing, the apAna or down-breathing, the Tyinaor back-breathing, 
the udftna or ont-breathing, the samAna or on-breathing, all that is breathing is breath 
(prAna) only. Verily that belf consists of it; that Self consists of speech, mind, and 
breath. 

Here though the names and the functions are different, yet desire, 
purpose, doubt, etc., are all forma of mind and not different from it, but 
only modifications of it ; so Pra^a, Apana, etc., are merely modifications 
of the Chief Prdna. 

The word ‘ Mauovat ’ may also be explained as “ according to the 
mind having five functions as taught in the Yoga philosophy.” As the 
five functions of the mind are not different from the mind, so the five 
functions of the pr&na are not different from the prS^a. 


Adhikaraim IX. — The Chief Prdna ia alao atomic. 

(Doubt ). — Is the chief pra^a all-pervading or is it atomic ? 

{Pv^rva-pakfa ). — The Chief Pra^a is all-pervading as the following 
^ruti describes it. (Biihad-araiiyaka, i. 3. 21 & 22). 

•w tr iw A w irwi i l 

fiT unwf tuNf mn 

mfP uqitqtt uAiwit vnAr v mAmum Ai;: i i 

He (Chiet PrAns) is also Brsbmsnsspati, for speech is Brshmsp (Ysjar Veds), sod he 
is her lord ; therefore he is Brshmsusspsti. 

He (Chief PrAns) is also SAman (the Ud^tha), for speech is SAmsn (SAma Veda), and 
that is both speech (sa) and breath (ama). This is why SAman is called SAman. 

22. Or because he is equal (sams) to a grub, equal to a gnat, equal to an elephnati 
equal to these three worlds, nay, equal to this universe, therefore he is He who 

thus knows this SAman, obtains union and oneness with SAman. 

This shows that Pra^a is all-pervadiog as it is the in all the 
thxee worlds. 

(Siddhanta).— The Chief Pr&na is atomic as shown in the next SAtra* 



TV PADA, X ADHIXARAU Si IS. iOf 


aCtTiu n. 4 . 11 . 

ir^«r H R I n 

Vl[: Aqu|^; atom, atomic. ^ Cba, and, 

13. The Chief PrSna is also atomic. — 282. 

COMMENTARY. 

The Chief PrA^s is also atomic, becauee the text declares that it 
passes out of the body along with the jivs. Had it not been atomic, the 
passing out would be inappropriate regarding it. The Brihad-Arsnyaka, 
IV. 4. 2, says that the Chief PrSoa also passes out along with the jtva. 

*1 ^ «i *i5pr 

iwRr ^ ^ ftwwifwnpHW biw w*J«wi ^ 

vmr a«iiini% *913^ «iT ^ 

sii%i4i|^iiiRi nniT ^rofir s (^vm- 

n ftuwaWt ^nwneWf i^bit ^ i ■ 

Re haa become one, they eay, he does not see. He has become one, they My, he 
doea not amell. He Um become one, they aay, be doea not taate. He haa become one, they 
Mj, he doea not apeak. He haa become one, they aay, he doea not hear. He baa beoome 
one, they My, he doea not think. He hM become one, they My, he doea not touch. He 
hM become one, they aay, he doea not know. The point of hia hoart becomea lighted np, 
and by that light tho Self departa, either through the eye, or through the aknll, or through 
other placea of the body. And when he thua departa, life (the chief prdna) departa after 
him, and when life thua departo all the other yital apiriU (prlpM) depart after it. He ia 
oonaciouB, and being conacioua he followa and departa. 

Then both hia knowledge and hia work take hold of him, and hia acquaintance with 
former thinga. 

The all-einbracingness ascribed to Chief Pr&na in the text quoted 
by the P^rva-pak^in must be interpreted to mean only that tho life of all 
living and breathing creatures, depends upon the Chief Prana. 


Adhikaram X— Brahman as light is the inciter of prd^. 

Id the Aruti “ when the speech and other senses are asleep, the prAns 
alone keeps awake,” we find the function of the Chief Prflna. In the text 
” these senses are seven in which the prfipas move about,” we find the 
function of the secondary prAnas. 

(Ooukt).— The question arises, do the senses along with the prAqa 
perform their respective functions of their own motion, or is there some 
other Being who moves these prfipas to activity? Are these the DevatAs 
who are the moving spirits of the pranas or does the jlva move them or is 
it done by the Supreme Lord ? 
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(Pt2roa-pa(fa).'— The POrva-pak^in maintains that the prAnas move 
of themselves, because they are endowed with energy of action, or the 
DevatAs may be the movers of prAnas. As we find in the text ** Agni 
becoming speech, eiitei-ed the mouth, etc.” (Aitareya Upani^ad, IT. 4.) Or 
the Soul may be the mover of prAna, because the prAna is subsidiary to the 
jiva, and is an instrument with which it experiences pleasure and pain. 

(Siddhinta). — The Supreme Brahman is the inciter of PrAna and not 
the Jtva or the Devat/is. 

sOtra II. 4. 14. 

ge i fimuftsH § m i » 1 ii 

Jyotir, of fire and the rest, the Supreme Brahman called the light. 
Wl rfiWWS Ady-adhisthanam, the Chief Ruler. 5 Tu, but. qig Tat, that state- 
ment of rulership. ni HUi f U AniananSt, on account of being so described. 

14. The Light is the prime mover of the prAnas, be- 
cause the text so desciibes it. — 283. 

COMMENTARY. 

The word * but * is used in order to remove the doubt. The Oreat 
Light, namely the Supreme Brahman, is the first ruler or the Chief inciter 
of these prAnas. Tlie affix * lyut ’ in the word * adbi§(hAnam * has the 
force of agency here. AdhifthAnam equal to Adhif(hAtA. Why do we 
say so ? Because in the Antary ami BrAhmaipa of the Bf'ihad-Aranyaka 
Upanisad we find the Supreme Lord as the ruler of the Chief PrAna as 
well. — (Bfihad-Aranyaka, III. 7. 16). 

He who dwells In the Pr&^a, and within the PrAna, whom the PrA^a does not know, 
whose body the PrAna is, and who pulla (rules) the PrA^a within, he la thy Self, the 
puller (ruler) within, the immortal. 

This and similar texts of the same chapter, show that the Supreme 
Ruler is the Brahman, though the secondary rulers are the Devas and the 
human jivas. Prana of itself can have no motion, because it is inert 
matter. 

The jiva also rules the prAnas, in order to get experiences, as is 
diown in the next Sfitra. 

sOtra n. 4. 16. 

SmSRUT II ^ I « I n II 

Pr«qa>vata, by the jiva, by the soul having or poasesaing the 
prApaa. qaq^ l^bdat, on account of the scriptural text, 




Bhtuma.] 
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15. The soul controls the Pr&na for its own enjoy- 
ment, because there is scriptural text to that effect. — 284. 

COMMENTARY. 

The Soul is called Prana-vat because the pr/inas belong to it. The 
soul rules the pranas and all the senses, in order to accomplish its objects 
of enjoyment. Why do we say so ? Because there is a scriptural text 
declaring the rulership of the jivas over the pranas. — Brihad-lranyaka, 
II. 1. 18, says 

^ % crw utiiiSli miiMiiiw 

But when he moves about in sleep (and dream), then these are his worlds. He is, 
as it were, a great king ; he is, as it were, a great BrAhmana ; he rises, as it were, and he 
falls. And as a great king might keep in his own snbjects, and move about, according 
to his pleasure, within his own domain, thus does that person (who is endowed with 
Intelligence) keep in the various senses (prAnas) and move about, according to his 
pleasure, within his own body (while dreaming.) 

To sum up ; the Devas niid the Jtvas both rule the senses, in 
subordination to the over-lordship of the Supreme Brahman. The Devas 
rule the senses by merely giving them their activities ; the Jivas rule the 
senses in order to enjoy pleasureable experiences, while the Supremo 
Ix)rd by His mere will, empowers the Devas and the Jivas to act as 
subordinate rulers. 

To tills rule there is no exception as will be shown in the next 
Sdtra. 

bCtRA II. 4. 16. 

^ ^ II H II 

Bfl Tasya, of this. ^ Cha, and. AlgRiYf NityatvAt, on account of the 
permanence or eternity. 

16. And on account of the eternity of this (relation- 
ship between the Supreme Lord and the Devas and Souls, 
He is the real ruler). 

COMMENTARY. 

Tlie Devas rule the body through the mere will of the Supreme 
Lord, because of the eternity of the relation between the Devas and the 
Supremo Self who is the real agent in all activities. In other words, 
the chief agency belonga to him. As we find from the AntaryAmi 
Bifihmafa (Bfihad-Arapyaka, III. 7.) 
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Adhikarana XL — The Chief Prana is not an Indriya. 

The author now raises another doubt with regard to this subject. 

{Douht.)— Are all the PrAnas senses or only the lower Prfinas and not 
the Chief Prina? In other words, is the Chief PrAna also an Indriya or 
a sense organ ? 

(Pt2mi-pa/e|a).— The chief Prana is also an Indriya because it is 
implied by the term Prana or Sense, and because it assists the Jlya. 
Hence all the PrUnas are Indriyas. 

{Siddh&nta ). — The Chief PrAnais not an Indriya as is shown in the 
next Sutra. 

sOtaa 11.4. 17. 

II R I 9 MV9 II 

% Te, they, namely the PrAnns. f%qrAr IndriyAni, sense organs. f||[— 
liftoff TAC-vyapade^At, because designated As such, sfi^w Anyatra, elsewhere 
except. %gr^ l^resthAt, than the best or the Chief PrAna. 

17. All Pranas are sense organs, because of their being 
so designated, with the exception of the Chief Prana. — 286. 

GOMlfBNTARY. 

All these PrA^as, with the exception of the Chief PrAna, are certainly 
sense organs, because in the Hundaka Upanifad they are so designated 
(Uundaka Upani^ad II. 3.) While in the case of the Chief Prfina, the 
mention is separately made from the Indriyas. In fact, the word Indriya 
or sense organ is applied to the organs like sight, hearing, etc., and 
never to the Chief Prfiha. The Smfiti also says that the Indriyas are 
eleven. Had the Chief Pr&na been one of Indriyas then the number of 
organs would have been twelve and not eleven, (See BhAgavad GitA, 
XIIL 5.) There is a Sruti text also to the effect that the Chief PrA^a is 
not an Indriya. 

An objection is raised to this view. In the Bfihad-Aranyaka 
Upani$ad, I. 5. 21., it is said that all the sense organs are but modifications 
of Prona and are different forms of it. The Chief PrApa must also 
therefore be an Indriya, since every Indriya is but a form of it. The 
text of the Bfihad-Aranyaka is given below ; — 

via fig* 1 ^ 

n ^1*5 iwwiiARr ^ 

Then the others tried to know him, end told : * Yerilji he is the best of vs, he whs^ 
whether moring or not, doee not tire end does not perish. WeU,ietsUofsssBsaBMhli 
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foim* Tberenpon they ell Msumed his form, end therefore they M celled sfter 2i]ni 
•braethe' (prices). 

How do you reconcile this statement with your view that the Chief 
Pr&^a is uot an organ ? To this the next Sutra gives the reply. 

StfTRA II. 4. 18. 

IM I Uq U 

Iff— grit** Bheda-jruteti ; because there is difference denoting text. 

18. The Chief Pr^ is not an organ, because there 
is a scriptural statement of its being different from sense 
organs. — 287. 

COMMENTARY. 

The text of the Mun^aka Upanii^ad, II. 1. 3, clearly mentions “ From 
Him is born Prana, and the Manas and all organs.” Thus the PrAna is 
separated from organs and therefore it is not an organ But Manas is also 
mentioned separately from organs or Indriyas in the same text, and it 
also ought not to be called an Indriya. To this we reply that Manas is an 
Indriya, because it is formally included in the organs in the BhAgavat Olti, 
XV 7, where it is called distinctly the sixth organ. For reference the 
Mu 9 (}aka and the OitA texts are given below 

miff iw ^ i 

C tnfcft I 

From him (when entering on creation; ia born breath (prAna), mind (manaa), and all 
organs of aenae, ether, air, light, water, and the earth, the aupport of all.— <Mnpdakr 
Upanisad, 11. 1.3.) ^ ^ .v 

iw 10 1 

A portion of Mine own Seif, tranafonued in the world of life into an immortal Spirit, 
draweth ronnd itaelf the aenaea of which the mind is the sixth, veiled in Matter. (BhAgswat 
GitA, XV. 7.) 

The Lord also speaks of Himself as Manas among the Indriyas 
(Bhdgavat Gita, X. 22 .) 

twRwftH i 

%aRT I I 

Of the Vedas 1 am the SAua-Veda ; I am VAsava of the Shining Ones ; and of the 
■euaes 1 am the mind ; 1 am of living bikings the intelligence. 

Note.— As a general rule Manas is not included in the Indriyas in many passages of 
the Upanifada. Compare, for example, Katha 111. 4, 10., VI 7., Svetaavatara II. 8., Prasna 
111. OltA II. 7 and 40 and 42, and X VIII. 83. 

SUTRA II. 4. 19. 

H R I « I u H 

HniipirV Vaiiaksa^yAt, on account uf difference of characteristics, sf Cha. 

and. 
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19. The Chief Prana is not an organ, because it has 
not the characterstics of an organ. — 288. 

COMMEimRY. 

There is moreover a difference, of characteristic between the Chief 
Pr&na and the senses. In deep sleep we still perceive the activity of the 
Chief I’rana, for the breathing goes on, while the senses like hearing, 
sight, etc., ore dormant. The Chief Pr&na supports the body and the 
senses, while the senses are instruments of knowledge and activity only. 
Thus there is a difference between the sense organs, and the Chief PrAna, 
both in their essential nature and in their activities. In the Bfihad-Aranyaka, 
no d.oubt, the sense organs are said to be of the form of the Chief Prana. 
The phrase * they became its form * means that their activity is dependent 
upon the Chief Prana, and not that the sense organs became the Chief 
PrAna. It is similar to the statement that the Jlva has become Brahman, 
which does not mean that the Jiva has really become Brahman, but that 
the activity of the Jiva is dependent on Brahman. 

Adhikarana XIL — The production of individual forme 
is also from Brahman. 

In the previous Sutras it has been shown that the creation of the 
elements and the organs and their collective aspects (Saina^ti) and the 
activity of the Jivas proceed from the Highest Self. Now, is being deter- 
mined, the question ‘ From whom proceeds the creation of the world in its 
discrete aspect (Vya'jti), namely who creates the individual forms.*’ In 
the ChhAndogya Upanisad after Laving mentioned the creation of fire, water 
and earth, the Siuti goes on to say fChh.Andogya Upanisad, VI. 3, 2 to 4)- 

That Being (t.e., that which had produced Sre, water and earth) thought, let me now 
enter those three beings (fire, water, earth) with this living Self (jivAtinam), and let me 
then reveal (develop) names and forms.*' 

uraf iwfUlWiiiT wr vRnnrewM iwfw ww- 

Then that Being having said, ** Let uie make each of these three tripartite (so that 
fire, water, and earth should each have itself for its principal ingredient, besides an 
admixture of the other two) enter into these three beings (devatfi) with this living self 
only,” revealed names and forms. 

bn ssfir nkftsrbfUk n v i 
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•He mede eech of these tripartite, and how these three beings become each of them 
tripartite, that learn from me now, uiy friend. 

(D(m6e).~-Here arises the doubt, is this differentiation of name and 
form work of the Jiva however high he may be, such as the Solar Logos), 
or is it the work of the Supreme Lord ? 

(PiUrva-pakfa) — The differentiation of name and form, in other words, 
the creation of the organised world is the work of the four-faced BrahmA, 
who is a jiva and not of the supreme Lord directly. This we say because 
in the ChhAndogya Upani$ad, the creation of the pure elements of fire, 
water and earth is from the Lord, but the creation of the mixed elements 
of fire, water and earth called the triplicities, is from a jiva. The 
words of the ^ruti are ' Aiieiia Jlvena AtmanA,’ “ I^et me now enter those 
three DevatAs— fire, water, earth— with this Jiv&tma, and let me then 
differentiate names and forms." This shows that the differentiation of 
names and forms and the creation of compound elements is from a Jiva. 
The instrumental case in * Jivena AtmanA ’ (with the Jiva-AtmA), has not the 
implied meaning of association (together with this JivAtrnA); for if a case 
can be taken in its primary sense, it should not be taken in a sense which 
has to be expressed by means of a preposition. Nor can you object to tho 
insturmental case in the * Jivena ’ to be understood in its primary sense, 
namely that of the instrument of an action. (The literal meaning of the 
third case is, that which is most suitable to accomplish the end of action, 
the JivAtrnA or tho four-faced BrahmA in this view would be the most 
suitable instrument of the Lord to produce the world) No Jiva, however 
high he may be, can be said to be the most suitable instrument to accom- 
plish the ends of the Lord. He brings about everything by His mere will, 
for His iankalpa is true, and so BrahmA cannot be called His * SAdhaka- 
tamA * or the most suitable instrument. Nor can it be said that the Jiva 
(four-faced BrahmA) finishes his activity by merely entering into the pure 
elements of fire, water, and earth, while the act of differentiation of names 
and forms is the work of the Lord ; because entering and differentiating 
must refer to the same agent, and not that the entering should be referred 
to BrahmA and differentiating to the Lord The word ‘ Pravitfya ’ is a 
participial form and denotes a prior action having the same agent as the 
subsequent action. The phrase ‘ PravWya vyiikaravA^i ’ "By entering I 
shall differentiate " must therefore refer to tho same person. But if the 
four-faced BrahmA is the secondary creator and not tho Supreme Lord ; 
why is the word ‘ VyAkaravA^ii * used in the first person, for it means " I 
shall differentiate." The first person shows that the Supreme Lord is the 
creator of the organised universe of name and form as well, lo this we 
A 
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reply that the first person is also consistent witli our view, just like a king 
who may say, “ I shall estimate the strength of the hostile army, by entering 
into it through my spy.” Here the estimation is really made by the spy, 
but the use of the fii-at person by the king is not inappropriate. Similar- 
ly Bi*ahman‘may as well say “ I shall differentiate names and forms, by 
entering into these three pure elements with this four-faced BrahmA." 
Nor is this merely a fancy of our own, evolved from our inner conscious- 
ness, but we have the authority of the scriptures in our favour. 

The foor'lheed Brahmi is called ViriSeba, beeaoae he ordalna (vliechayati) or organi- 
eae the oniverse. From him proceed all theee organised oreatniee having parUenlar name 
and fonn. 

There is Smriti text also which attributes the creation of name and 
form to BrahmA. 

^fiNl ipwnit I 

iff w I 

He (the four-faced Brahmi; in the beginning made, from the words of the Veda, the 
namea and forma of beings, of the Oevas and the rest, and of actions. 

Compare also Manu, Chapter I, verse 21. 

^1^^ 3 w TWi I 

tv te I 

He (four-faced Brahmi; too first assigned to all creatnres distinot namee, distinct 
acts, and distinct occupations ; as they had been revealed in the pre-existing Veda. 

Therefore, the creation of name and form is not the work of the 
Supreme Brahman directly, but of the four-faced BrahmA a jiva. 

(Siddhanta ). — The creation of the organised forms and of compound 
elements is also the work of the Supreme Lord, as is shown in the next 
SAtra. 

sCtra 11. 4. so. 

fis ^q^rsjrg; h ^ i « Uo h. 

^ SaftjAl, name. ^ MorCi, form, gufk: Kliptib, creation, making 
differentiation. gTu, but. Trivrit, tripartite, compound. Kurva- 

tabf of the maker, Upadeslt, on account of the teaching (of scripture). 

20. The making of names and forms is the work of 
the Supreme Brahman, who compounds the pure elements 
into triplicities, because the scripture teaches it so. — 289. 

COMMENTARY. 

The word 'but' removes the objection raised above. The differen- 
tiation of name and form belongs to him who mixes the pare elements 





into their compounds by the method of tripartitioii, as shown in the 
Cbhindogys Upanifsd, VI. 3, and 4 Klis. The visible elements fire, 
water and earth are not pure elements. The making of this mixture 
(what the Theosophists call the Monadic essence) is admittedly the work 
of the Lord, (or the second life wave of the Theosophists). The creation 
of organised forms— nima, rupa — from this Monadic essence or tripartite 
fire, water and earth, is also the work of the Supreme Lord in bis third 
life wave and not of any jtva, however high he may be, like the four- 
faced Bfahmfi. Why do we say so ? Because the text quoted above 
expressly mentions tliat the differentiation of name and form, is the 
work of the same agent who makes the mixture of the pure elements, by 
the method of tripartite. 

The method of tripartite is given in the following verse : — 

UTRi WI4nPI WWa HW I 

Divide each of the thvee elemeoti into two equal halvea, then divide one of thooe 
halvea into two equal qarta. Then add the analler parte of the <Aie element into the 
larger one of the other and thua we get the tripartite elemente. 

Note.— Thna divide pure Are, water and earth into halvee, then divide eaoh halt 
into half again. Thua we have of flee three dlviaiona^half, one-fourth and one-fourth, 
and ao of water and earth. The oompound Are it equl to or in made up of a mixture of 
half pore flre^ obe-fourth pore water and one-foorth pure earth. Similarly the oomponiid 
water la made up of half pure water, one-fourth pure Are and one-fourth pure earth. The 
oompound earth ia in the name way a mixture of half pure earth, one-fourth pure Are and 
one-fourth pure water. 

This trlyfit-karana is aosIogouA to the * Pahchlkara^a ’ of the modern 
VedAntina, who evolve the five compound elements from the pure elements 
or five tanm&trAs by a process similar to the above. 

It cannot be said that the making of the tripartite mixture is the 
work of the four-faced Brahmu. Because the manifestation of the four- 
faced BrahmA takes place then only, when these compound elements 
have already come into existence. The four-faced one abides within the 
Brahma egg, and that egg itself is produced from fire, water and 
earth, after they had become the compounds. As we find in Manu, I. 9., 

(iIVumiv wit i 

The need beenme an egg bright m gold, blnsing like n lumionry with i thoutnnd 
benma, nud in that agg vras bom BrabmA bimaelf, great fore father of all the worlda. 

Therefore in the text of the ChhAndogya Upaniqad, VI. 3. 2.,^ the 
differentiation of name and form is the work of the same agency as that 
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of the ooitfpounding of the pure elements, and the succession shown in that 
text must not be taken to mean that first He created the nAma-rQpa, and 
then He made the compounding of elements. Though the text is liable to 
that interpretation, for it says that Brahmap thought let me now enter 
those three beings with this Jiv&tm£, and let me then develop name 
and forms. ” And then that being said “Let me make each of these 
three tripartite, *’ yet the tripartition or compounding of elements takes 
place first, and then the creation of species (of names and forms). The 
Cosmic egg cannot be produced from the pure elements of fire, water and 
earth, but from their compound forms. The simple elements have not 
the power of pit)ducing the Cosmic egg. 

Thus in the BhAgavata Purfina, II. 5. 32 and 33, we find the 
following : — 

^ ftpuH twt 

pww* II i 

Beetose these pare elements so long as they remained nneombined and consisted of 
mere elements, senses, mind and attribute, they were not capable, O, best of the knowera 
of Brahmap, to oonstruct the organised body. Then they were combined one with the 
other imp^ed by the DlTine energy, and the Lord crated all this, both the discrete and 
the universal forms by taking up Pradhina and her Gnpas— the Being and the Non-being. 

In the same Brnfiti the method of * Pafiehfkarana ' is also described. The Sve ele- 
ments ether, air, are» water and earth aie divided into halves each, and then each half is 
divided into four parts. The one^ighth part of each of the four elements is added 
to the half of the remaining element and thus the gross element is produced. For 
example, the gross ether is niade up of half pure ether plus one-eighth pure Vhyu, one 
eighth pure water, one-eighth pure fire, and one-eighth pure earth. Similarly, the gross 
Yiyn Is equal to half pure VAyu, plua one-eighth pure ether, plus one-eighth pure Are, plus 
ono^ighth pure water and one-eighth pure earth, and so on with the other elements. 

In the Chh&ndogya Upani$ad, VI. 5. 1 to 4, we fiod the following : — 

mmhRr ’I'w ^ irmiw 

The earth (food) when eaten becomes three-fold; its grossest portion becomes 
fmoes, its middle portion flesh, its subtlest portion mind. 

Omsf w MhNr met in wgmvipr tr 

Water when drunk becomes three-fold, its grossest portion becomes water, its 
middle portion blood, its subtlest portion breath. 

aMRrirw Mtstt sw ^ inmp v 

Fire (Le., in oil, butter, dkc.) when eaten becomes three-fold : its groMont 
becomen bone, its middle portion marrow, its subtlest portion speech, 


portion 
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WOTDill^hnriR wiftRr ^ nr wnilN^ 

fraqM mr Inm I « I 

For tnily, ny child, mind oomec <if earth, breath of water, apeeeh of in. 

Here the three-fold modification of earth, fire and water is not to be 
confounded with the process of tripartition. It is not the earthj portion 
of the earth that becomes feces, the watery portion flesh and the fiery 
portion mind. The whole compound earth, when eaten, is disposed of in 
three ways, namely feces, flesh and mind. Similarly, the whole compound 
water when drunk is dispo^pd of in three ways, namely urine, blood and 
breath. So also the entire compound fire when eaten is disposed of in 
three ways, namely bone, marrow and speech. 

Tn the sentence Chh4ndogya, VT. 3. 2, it is mentioned that the lord 
entered with the J!va-Self. That text should not be confounded as teach- 
ing that the Jiva is the creator of names and forme. On the other hand 
the words ' AtmanfiJlvena* being in the case of apposition mean that the 
Atman of the Supreme Lord through His aspect called Jlvn, namely, through 
His Jiva energy produces names and forms. For Brahman has three aaer- 
gies« one of which is the Jiva energy. This explains also the verse quoted 
above which ascribes the evolution of name and form to the four-faced 
Brahmii. In this explanation the first person (in ** Let me diffeientiate ”) 
and the agency conveyed by the form of * Pravidya ) may without any 
difficulty, be taken in their primary literal senses. This also shows that 
the form ‘ Pravidya ’ and ‘ Vy^kai-avAni ’ have one person as the agent 
of both actions. Therefore it follows that the Lord alone is the maker 
of names and forms. As we find in the Taittirtya Arapyaka, III. L2. 16. 

ftjnnpm mftr i vw AfAstittin I 

I know this great personage whose colour is refulgent like that of the sun and who 
Is beyond darkness, who having erented specifle fom^ and names is ever making uae 
of then. ' By knowing Him, one becomes immortal, there is no other way to walk upon. 


Adhikarana XIII. — The vehicles of Soul 
are all made of earth. 

Now tlie author considera the question of the bodies of individuals. 
The body is denoted by the term Mdrti or form. The text of Bfihad- 
Aianyaka, III. 2. 13, declares that the body is resolved into earth when 
the Soul leaves it and that this shows that the body is earth 7 . While 
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the Kau^difiys 8rati declarea that the body oonaiats of water. The 
original texts aie given below : — 

tllWtl fWW IglWlW IRf ni€«|\|||U> 

MNl nffir I 

YAjfiaTftlkja ! he said, * when speech of this dead person enters into the Are, breath 
Into the air, the eye into the sun, the mind into the moon, the hearing into space, into the 
earth the body, into the ether the self, into the shrnbs the hairs of the body, into the 
trees the hairs of the head, when the blood and the seed are deposited in the water, 
where is then that person ? (Brihsd-Aranyaka, 111. 3. ISi. 

idwiwaNraht e aewrn: eeftfir i 

Fh>m water indeed is prodnoed all this ; water is verily flesh ss well as bone ; water 
is verily the body ; water is verily all this.— {Kanpdipya Srnti). 

While there is a third text which says; — 

^ I 

He reaches the Are the souree of Oevas. 

These three texts are conflicting. 

(Doubt).— Thus arises the doubt, is the body mode up of fire or of 
water or of earth, or of a combination of all these three; for we have 
three different texts describing three sorts of origin of the body, 

(f'uroa-pafcfa).— The PQrva-pak^in says that it is indeterminate, 
because these three Srutis are irreconciliable. 

(SJddhdnta,) — The body is of earth as is shown in the next Sfltra. 
sOtra 11. 4. 31. 

ii h i « i ii 

Maihvidi, fle»h aud Uie real. 4hl9 Bhaumam, of earth, compoaed 
of earth. Yatha-rfavdam, aa declared by the acripture. Itarayob, 

of the otlier two, uamely of fire, and water. ^ Cha, and. 

21. Flesh and the rest are of earthy nature, because 
of the text to that effect. And so also in the case of the two 
others. — 290. 

OOMMB NTARY. 

The ileeb and the beat portion of the body are the products of earth. 
Similarly of the other two, namely of water and fiie the products ore blood 
and bone, etc. This we must admit because of the text of the GhAndogya 
Upani§ad, VI. 5. 1 to 4, quoted above. There is also an express text to the 
effect that body is of earth. In the Garbha Upani^ad we find the follow- 
ing: 
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wurt wfflrt I if frailly 

WTO ^IjJplW^wW I win ^wirtf^wun wMIQ^ flwT- 

^ wHj rt iqi i iiwiR i wft W ji. qnnm^ q 6^ *isr fMir «r vn: %’ fhp 

AMI%lw6MNRH*MMnil% IHT W ^Wt 

njvrf « wq« vsNc i 


This bodj eoDiists of Uto elements, it has fl^e kinds of perceptional aetiyities, it has 
six sorts of essences in it, it has six mosieal tones, seyen . hnnioars, three kinds of exere- 
eenses (nails, hairs of the body and hairs of the head), two origins (father and mother) and 
is maintained by four kinds of food. Why is it called made np of flye elements ? Because 
earth, water. Are, air and ether go to form it What portion of the body is esrth, what 
water, what Are, what air and what ether ? The solid portion is earth, the liqoid water, 
the heat Are, the respiratory system is air and the eayities and hollows (such as the frootal 
oayity) are ether. 

Thus all bodies are threefold, whether they be tlie bodies of Oods or 
aoimals. 

If all bodies (elements and elementals) are threefold, then why is it 
said, '* this is fire, this is water, etc. ? *’ For the so-called fire is after all 
not pure fira, but fire pliM two other elements, nor is water pure water. 
And why is it said that the bodies of the Devas are made of fire, those of 
the Apsaras of water and those of the terrestrials of earth. To this the 
next Sfitra gives the reply. 

sOtra 11. 4. ». 


II R I V I RR II 

\ll«igw VaitfesyAC, on account of the distinctive nature, on account of pre- 
ponderance. S Tu, but, Tsl-vadah, the designation of that. 

Tad-vAdahi that designation, namely their designation of Ares, ether, etc. 

22. The compound elements are so called because of 
the preponderance of the pure element in their composition. 
—291. 

COMMBNTARY. 

The word * tu ’ or ' but ' is employed in the Sfitra in order to remove 
the doubt raised in the previous section. Though each compound element 
is indeed three-fold in its nature, yet it gets its particular designation from 
the particular element that prepondeiates in its composition. Thus the 
compound fire is called fire because of the pi*eponderance of pure fire in it 
Similarly, the Devas are called fiery, because their bodies are made of 
substances in which fire preponderates. The repetition of the word ' Tad* 
▼&da() ? in the Sdtra is in order to indicate the completion of the Adhydya. 





THIRD ADHYAYA. 

First Pada. 

f<D I 

TheLoid God doe* not mnniteot Hli hlghoot iteto, onion then be the pravet 
Of prtotlo6i, oouiitiog of wltdoBi, diBpMfioD Mid lOTeo Let| thertfoie, tha wife 
hffe these SldheoM. 

In the two previoos AdhyAyae, has been determined the ^ntial 
nature of Brahma^, who is the only cause of the world, who is free from 
all imperfections, who is an ocean of perfect attributes, who is existence, 
intelligence and bliss, and who is the highest person. It is shown 
therein, that all men desirous of release, must meditate on Brahma^ ; 
for all Ved&nta texts establish Him to be the proper object of meditation 
The two previous AdhyAyas have proved this by refuting the Argumepts 
of the opponents of VedAnta. Now in this Third AdhyAya are being 
determmed those SAdhanas or practices, which are the means of attai ning 
the highest Brahmap. In the First and Second PAdas of this AdhyAya 
are being taught two things, namely, a strong yearning or desire to obtain 
Brshauu;i, and an equally strong disgust towards all objects other than 
Brahman; for these two are the principals among all SAdhanas, namely, 
VwAgya and Prema. In order to teach Vairagya (disgust), the Sfitras 
show in the First PAda the imperfections of all worldly existences; 
and this they base on the Pafidifigni Vidya of the ChhAndogya Upanifad 
in which is taught how the soul passes after death from one condition 
to another. The First PAda, therefore, teadies the great doctrine of 
re-incamaUon, the going out of the soul from the body, its sojourn into 
the lower or higher regions, and its coming back on this earth. This is 
done in order to teach VairAgya or disgust. In the Second PAda ate 
deecribed all the glorious attributes of the Supreme Brahmap. His Om* 
niiKience, Onmipotence, Loveliness, etc., in order to attract the soul 
towards Him, so that He may be the only object of quest. 

The PanchAgni VidyA is described in the ChhAndogya Upaniyad 
(V. 3 to 10). Commencing with the verse *' l^vetaketu Arupeya went to 
an assembly of the PadohalAs. PravAhana Jaibalisaidtol^:— ‘Boy, 
has your father inatmotsd you?’ 'Yes, Sir,’ he replied.’* 
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The whole of that discourse, contained in eight Khan4a8, idiows 
prima facie that the soul goes to the next world after death, and again 
comes back to this world. 

(Doubt).~Here arises the doubt, does the soul going to the next 
world, do so by throwing off all its subtle rudiments— the permanent 
atoms— or does it go there accompanied by the subtle rudiments ? 

(PUrvorpak ^). — The P(inra-pak§in maintains that these subtle rudi- 
ments or permanent atoms do not accompany the soul, but they being 
universally spread, are taken up by the soul, from the surrounding 
atmosphere, when it makes a new body for itself. Therefore, the soul 
goes on its journey to the higher world, unaccompanied by the subtle 
rudiments or permanent atoms. 

(StcU/idnta).— The soul is accompanied on its sojourn, by these 
permanent atoms, as is shown in the following SAtra. 

Note. — The whole passage is given below for facility of reference : — 


APHYAYA y.-KHA9PA 111. 

STOUketa Ara^eys went to SD MMemblj of the PaAchilM. PnvAhsEia laibtli said 
to him Bo/ has /our father inatmoted /oo ? '* ** Yes Sir," he replied. 

mm n wn i tra mar ^ 

^ n I ^ m ^ alb irmra 

S. ** Do /on know to what place men go from here?" "No, Sir," he replied. **Do 
jon know how the/ retnm again?” "No,*Bir," he replied. "Do /on know where the 
pith of Devas and the path of the Fathers diverge ?" " No, Sir," he replied. 

%n maihr diSr w ^ ^ am i m qmmur* 

a. ** Do /on know wh/ that world never becomes full ? '* " No, Sir," he replied. 
" Do /on know wh/ in the Sfth libation water is called man f ” ** No, Sir," he replied. 


A "Then wh/did /onsa/ (/on had been) instructed? How could an/ bod/ who 
didnotknow these things sa/ that he had been instmcted?" Then the bo/ went back 
aorrowfall/totheplaoeof his father and said: "Though yon had not instructed me, 
air, yon said yon had instracted me." 


: sr qwqma* ti5 w i < i w w ? m 

sfitf stsmtv tmn vS menhftr IHI 
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6. ** That fellow of e Rijaaye Mked no fl^e qMetloBi, and .1 could not aniwer one 
of them.** The tether aeid : ** As jea here told me these qaestions of his, I do not know 
an j one of these. If I knew these qaestions. how should I not have told yon ? ** 

ef tniSr oiOv tum uiHKiitlwwK ef flnpwmn 

1113^ kv mSv wwnivQfRiite t Mflftr 1 A 1 

6. Then Oantam^ went to the king’s place, and when he had come to him, the king 
offered him proper respect In the nwming the king went out on his way to the amembly. 
The king said to him: **8ir, Oantama, ask a boon of snch things as men possess." 
He replied: **8aoh things as mew possess may remain with you. Tell me the answer 
to the qaestions which yon addressed to the boy." 

Of f tec wtewnwnnER setniq ^ mi 

ten minwin^ nwif eifaite 
wite wd tww 1 v 1 

7. The king was perplexed and commanded him, saying: **8tay with me some 
timsi'* Then he said : ** As (to what) yon hare said to me, Gantama, this knowledge 
did not go to any Brihma^a before yon, and therefore, this teaching belonged in all the 
world to the Kfatra class alone.*' Then he began : 

KHAVOA IT.— 1. 

vte nw Site teraillraRentec AS etenwd Ajtetctesnpif eqRf 
wtnntetestefPi 1 1 

1. Thtealtar (on which the sacriflce is snpposed to be offered) is that world (heaTeii)^ 
O Oantama ; its fnel is the son itself, the sBM>ke his rays, the light the day, the coals the 
BMXin, the sparks the stars. 

nteirnteiid ten inclmdr nwT w|t« ditr ow winfiriAi 

S. On that altar the Deras (or Prtnas represented by Agni, tee.) offer the ibaddhA 
libation (consisting of water). From that oblation rises the spaAling IIobul 

KHAl^riOA Y.-l. 

nwr tewiteww wjte etepr* 
iixntr I u 

1. The altar is Parjyanya (the God of rain), OOantama^ its fnel is the air itself, 
the smoke the cloads, the light the lightning, the coals the thnnderbolt, the qiarite the 
thnndering. 

ww 

On that altar the Oeyas offer the sparkling Soma, teom that oblation rises rain. 

KHA9PAYI. 

eiqpo wfiwiter teftefn a 

Th.dtwl.th«wffUi,Oa»atMw:ltafaM U tiM ,Mr Itidf, th. raok. th. Mbw, 
th. Ufht the night, the eoele the qnerteie, the eperke the IntenMdlate.qnuter. 

HteiTsteanh tec ^ wdc eenar I A I 
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1 On tiuit altar tha DeTaa (PrA^aa) offer rain. From that oblation riaea food, 
eom, Ao. 

KRAI^OAVn. 

1. ** The altar ia man, O Oantama ; ita fnel apeeoh Itaelf, the amoke the breath, the 
light the tongne, the ooala the eye, the aparka* the ear. 

erfk w Twftw ii h wwr eiawfir i ^ ■ 

1 ** On that altar the Devaa (PrAnaa) offer food. Fh>m oblation riaea aeod. 

KRAl^OA Vin. 

wn ftiAwftwiwi ww w 
ebllr asfifi I U 

1. *' The altar ia woman, O Gantaoia.** 

^ fiwr i ^ i 

S. ** On that altar the Devaa (the Mnas) offer aeed. From that oblation riaea the 


germ. 

KRA90A IX.-1. 

iRf 3 ’•isronHijinwro iwwSifii 9 •wff ipii^ 

uraif^VffP WfiWT WRCW III 

1. ** For thia reaaon ia water in the fifth oblation called Man. Thia germ, eorered In 
the womb, having dwelt there ten montha, or more or leaa, ia bom." 

1 ^ When bora, he livea whatever the length of hia life may be. When he haa 
departed hia frienda carry him, aa appointed, to the fire (of the funeral pile) from whence 
he came, from whence he apraog." 


KHAl^OAX 

muK e ^ m <iira^ war I R a 

1. ** Thoae who know thia (even though they atiil be Qrihaathaa honaeholders) and 
thoae who in the foreat follow faith and auaterity (the VAnapraathaa, and the ParivrAJa- 
kaa thoae who do not know yet the Higher Brahman) go to light, fTom light to day, 
from day to the light half of the Moon, from light half of the Moon to the aix montha when 
the 8nn goes to the north, from the aix months when Che Sun goes to the north to the year, 
from the year to the ffnn, from the Sun to tbe Moon, from the Moon to the lightning. 
There is a person ncft human." 


nor ml arf atwa WBT rwf 



1 «E.lM(UtoUi.BnhiM,. TU.i.th.p.tbofth.Dm*.” 


wr V ft rrnr wi^ S ^wriUeuiahr 

wnwwaiw'iwhiAfir mernRiida ewraiaiwsfhr a i a / 
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8. They who living in n vlllnge prneilie (n life of) snerlfice, worki of pnblio utility, 
end elms, they go to the smoke, from smoke to the night, from night to the dark hslf of the 
Moon, from the dsrk half of the Meon te the six months when the Ban goes to the sonth. 
But they do not reach the year. 

dftr sifsr- 

^ I << I 

4. ** From the months they go to the world of the fathers, from the world of the 
fathers to the ether, from the ether to the Moon. That is the sparkling Soma. Here 
they are eaten by the Devas, yes, the Devas eat them.*' 

^ wifir ^ vvfir • ^ n 

6. “ Having dwelt there, till good works are consumed, they return again that way 
as they come, to the ether, from the ether to the air. Then the sacrifleer, having become 
air, becomes smoke, having become smoke, he becomes mist." 

vtf i>%T iwfir Shr ywi as4ftr g w SwIiwuwan Sw 

tr tr irairik tr ^ 

8. ** Having become mist, he becomes a cloud, having become a cloud, he rains down. 
Then he is born as rice and com, herbs and trees, sesamnm and beans. From thenee the 
escape is beset with most difllcnlties. For whoever the persons may be that eat the food, 
and beget offspring, he henceforth becomes like unto them.*' 

av w ovftv ww fiwnOr x ioiM rntm- 

tif^T IT ehratiN IT t w t i fii ira V w eymm mqiCr v «x!d 
MittW VT uydlifir VT v a t 4^ i f»C w i 

7. '* Those whose conduct has been good, will quickly attain some good birth, the 
birth of a Brdhmana, or of a K^atriya, or of a Vaisya. But those whose conduct has been 
evil, will quickly attain an evil birth, the birth of (keeper of a) dog, or (the keeper of a) 
hog, or a ChandAla. 

eivw iNitr h wNr i ^ h 

8. "On neither of these two ways those small creatures (Aies, worms, Ao.) are 
continually returning of whom it may be said, live and die. Theirs Is a third place." 
Therefore that world never becomes full. " Hence let a man take care to himself, and 
thus it is said in the foljowiug 61oka 

Aww ftsOw ispvi At whwmxt 

wwnamtiNtklk I M 

9. "A man who steals gold, who drinks spirits, who dishonours his gum's bed, who 
kills a BrAhmana, these four fall* and as a Afth he who aasoeiates with them. 

wxv xaibf wwllxtx vexNjtqiiKX gip 

jHitier vdk V tx I I 

10. ** But he who knows the Ave Ares is not deAled by sin, even though he ntiftflatos 
with them. He who knows this, is pure, clean, and obtains the world of the blessAd, yea. 
he obtains the world of the blessed." 
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sOtra m. 1. 1. 

SiRM'A 
II X IM n H 

9I| Tat that, i.e,, a body, ipiff Antara, different, another. Prati- 

pattau, in obtaining, in going to. <|A Ramhati goes, departs, 
Sariiparisvaktal^, enveloped (by the subtle elements), vif Pratfna, from 
question. NirQpanAbhyAm, and from explanations. 

1. In order to obtain another body, the soul goes 
accompanied by permanent atoms ; as appears from the 
question and answer in the Chhfindogya text.— 292. 

OOMMBMTARY. 

Tlie word ‘ that ’ refers to the word body mentioned in Sdtrs II. 4. 20, 
because the Anuvritti of the word * Mdrti * is understood in this Sfitra from 
that already mentioned. The jiva goes surrounded by the subtle rudiments, 
wiien it goes out of one body in order to obtain another. How do we 
know this? Because the question and answer in Chapter five of the 
Chh&ndogys Upani^ shows this. The question there pnt is “ Do you 
know to what place men go from here 7 ” And then the answer is given 
in the Fourth Khancja, namely, " the altar is that world, 0, Gautama,” etc. 
The story as given in the ChhAiidogya Upanifad is this. The king of the 
Panchalas, a Ksatriya, called PravAhapa, asked five questions from a Brfih- 
map boy named Svetaketu who had come to his court. Those questions 
related to (1 ) the regions where the performers of sacrifices go, (2) the method 
of return from that region, (3) the persons who do not attain that world, (4) 
and the two paths called the paths of the Devas and the paths of the 
Pitris, (5) The last question was “ Do you know why in the fifth libation 
water is called M»" ? ” That bov not being able to answer these questions, 
returned to his father Gautama, and expressed his sorrow to him. The 
father did not know the answer to these five questions, and in order 
to learn it, he went to Pravfihana. The king received him with proper 
honour, and expressed his desire to give him riches, but Gautama begged 
of him the answers to those five questions. The king then answered those 
questions, commencing with the last one, saying " that world, 0 Gautama, 
is the altar, etc." He described this as five fires, the first fire is the Heaven 
world, the second is Rain, the third is the Earth, the fourth Man, and the 
fifth Woman. In these five fires, five sorto of libations are poured by the 
Devas, namely, SraddhA, Soma, Rain, Food and the Seed i-espectively. 
The sacrificial priests in these libations in every case are the Devaa The 
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Homa is the throwing of the soul which is surrounded by its subtle rudi- 
ments into the various worlds, beginning with heaven ; in order that it 
may attain enjoyments of heaven and the rest* The senses of the Jlva 
which has departed fit>m its body, are called Devas. These Devas sacrifice 
in the fire of heaven Sraddhfi. That SraddhA becomes transformed into a 
celestial body called Soma-rfija, and it is through this body that the soul 
enjoys heavenly felicities. Then the period comes that the jtva should be 
thrown down from the heaven-world, then at the end of its enjoyment, 
the soul in this vehicle called Soma-rftja is thrown into the fire called 
Parjanya, where it becomes Rain. The body which the soul now gets is 
called the Rain-body. This Rain-body is thrown into the fire of Earth, 
namely, it falls on Earth. From this offering arise plants. This plant or 
food is the third body of the soul. Then the food is eaten by some male 
which represents the fourth libation and the male represents the Fire. 
From this Homa of food in the Fire of male arises the semen which is the 
fourth body of the Soul. This Semen is poured into Fire of the Female 
where it gets its fifth body and becomes the. embryo. Having mentioned 
these five oblations, the King says in answer to his fifth question, “ For 
snis reason is water in the fiftli oblation called Man." The meaning is, 
that the Soul when offered in the fifth Fire as seed, becomes incarnated, 
and assumes the* human body, which is called the man. The Soul returns 
to the womb of woman along with all those waters (permanent atoms or 
senses) with which it went to the heaven-world, and thus it appeare that 
the Soul in its return to the higher world goes enveloped by the subtle 
rudiments of organs, that is, by the permanent atoms. 

But the text in the Chh&ndogya Upaui9acl speaks of 'water * as going 
up to heaven and coming back as rain and ultimately becoming man. 
It shows that water only accompanies the soul, and not any other element. 
How do you then say that the Soul goes enveloped by aU the elements? 
To this objection the next Sfltra gives the reply. 

sOtra 111. 1. 1 

H ^ I n ^ I 

Tri-atmakatvst, on account of consisting of three, three-fold, 
g Tu, but. BliOyastvat, on account of preponderating 

2. The water which envelopes the Soul being three- 
fold, it denotes all the other elements by implication ; and 
the text specifies water, because it preponderates in the 
human body. — ^293. 
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COMMINTARY. 

The word Bat " denotes the removal of the doubt above raised ; as 
the compound water has in it all the other elements, because it consists 
of water, fire and earth. Therefore when the Soul goes enveloped by this 
compound water it follows that the other elements also go with it. In the 
embryo of the body, which is made up of the sperm and the germ cells, it 
is apparent that liquid is the predominant element, though the solids are 
also there. It is owing to the predominance of the watery elements that 
the word ‘ water ' is called the great destroyer of heat. In fact on account 
of this preponderance of water in the constitution of the human body, the 
water alone is mentioned as going along with the Soul. 

sOtra m. 1 . 8. 

m M I ^ II 

Um Prana, of the pranas (the sense organs), Gateh, on account of the 
going out. ^ Cha and. 

3. Since the Soul goes out with the Pranas, all the 
elements must accompany it. — 294. 

COMMENTARY. 

In the Bfihad-&ranyaka Upani§ad (IV. 4. 2.) it is mentioned that when 
the Soul goes out, in order to take another body, the Pr&nas also 
accompany it. 

nviln 9 if whwriwt ^iwiMia ^jwir^n 

And when he (eoul) thi.4 departs, the chief Prane departs after him, and when the Pripa 
thus departs all the other Tital spirits (prlnis) depart after him. He is eonsoioas, and 
being conscious he follows and departs. 

But the prdnas cannot exist without a substrate. During life tae prdnas 
exist in the elements ; therefore, after death, if they have to accompany 
the soul, they must accompany with their substrate, the rudiments of 
elements. We must, therefore, admit that the rudiments of elements, 
the permanent atoms, must accompany the Soul, because they are t)io 
vehicles of prftnas. 

sOtra hi. 1. 4. 

fFurft ufir ii ^ i n « ii 

Agny>Adi, Agni and others. qRl Gati, about going, entering, 
l^uteh, on account of the statement of the scriptures. hi, as, thus. 

Chet, if. n Na, not, no. BhaktatvAt, on account of the metaphorical 

nature of, for referring to the partial. 
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4. If it be said that the scriptural text mentions 
also the going of the various senses into various elements, 
like fire, etc., and therefore, the senses do not accompany 
the Soul, when it goes out of the body ; to this we reply, 
that the going of the senses to the elements is metaphorical 
only. — 295. 

COMMENTARY. 

In the Brihad-ftra^yeka Upaiu$ad we find the following : 

inmnf * 4iCl<.iii«i4iiin4Ninkifiiilii v<s4<fA«^%ii 

drild w war ftw i u %lnii 

^ tRSsm ^ 5 

^ % 3^^ «jnr 

'H'P 'n^ftr c wrossnw ekAjumi s'unn ii ii 

* YiJflaTAlkyft,' hesAid, * when the speech of this dead person enters into the fire, 
breath into the air, the eye into the sun, the mind into the moon, the hearioig into space. 
Into the earth thp body, into the ether the self, into the shrabs the hairs of the body, 
into the trees the hairs of the head, when the blood and the seed are deposited in the 
water, where is then that person ? ' 

This going of the sense organs like speech, etc., into fire, etc., shows 
that they do not accompany the soul when it leaves the body. The text 
which says that the senses accompany the soul must, therefore, be inter- 
preted in a different way. To this objection, the Sfitra replies that it is 
not BO. The merging of the speech in fire, etc., is to be explained in a 
metaphoric sense, because in its literal sense they are not true. For the 
hairs of the body do not enter into the herbs, nor do the hair of the head 
into trees. Manifestly, Lomas and Kerfas do not enter into herbs and 
trees ; and in their case we are forced to explain the statement as figura- 
tive only. Why should then the entering of speech into fire, breath into 
the air, the e^^e into the sun, the mind into the moon, etc., be taken in 
its literal sense ? For both being read in the same sentence, must be 
explained in the same way. Either the whole is metaphorical, or the 
whole is literally true. But it is not literally true, because the Lomas 
and the Kerfas are never seen to jump out of the human body and enter 
into herbs and trees. The entering of speech into fire, etc., means that 
at the time of death, these senses cease to perform their functions, and 
not that they are absolutely lost to the Soul. The conclusion, therefore, 
is that the soul does go accompanied by the senses, and the permanent 

atoms, for the gross accompanies the subtle. 

7 
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sOtra. m. 1. «. 

im i n h ii 

Prathame, in the first, in the beginning, (in connection with the first 
oblation in the first fire), ipgw fn Atfiavanfit. on account of not being men- 
tioned, for want of mention, Iti, thus. Chet, if. w Na, not, no. gn ^ 
Ta^ eva, those very, the same, (the waters), (t Hi, because of. Upa- 

patteh, on account of agreement, because of fitness. 

5. If it be objected that water is not mentioned in 
the first oblation, and therefore the soul does not go accom- 
panied by water, we reply, that even in the first oblation, 
water is verily meant by the word Sraddhfi, for that is the 
most appropriate meaning of this word in that passage. — 296. 

COMMfiNTARY. 

{Ohjeetion). — If water be the oblation in all the five offerings, then, 
of course, it will be appropriate to saj that the soul goes enveloped in 
water, and that in the fifth oblation water gets the name of man. But 
that is not the case. In the first fire we do not find that water is men- 
tioned as an oblation, on the other hand Sraddhfi or faith is mentioned 
there as first oblation ; for the text says:— “In that fire the Devas offer 
^raddha.” ^roddhft is a well known name of a mental attitude and 
means faith or belief, and it never means water. The other four oblations 
of Soma, Rain, etc., have something of water in them, and they may be 
explained as water, but ^raddhS, by no stmtch of language, can be called 
water. Therefore, from this text of the ChhAndogya Upani§ad, we cannot 
deduce the conclusion that the soul of the dead goes enveloped by water. 

(Reply).— To this objection, the Sfitra replies in its second portion, 
that in the first fire also, “ tcater “ is the oblation, because the word 
Sraddha there must be interpreted as meaning ‘ water. ’ Why should it 
be so interpreted ? Because of its fitness, in connection with questions 
and answers. The question is * KnoweH thou why water in the fifth Mor 
lion is called man ? ’ This shows that all the five oblations ano of water. 
But in tlie fiiat answer Sraddhfi is mentioned as an offering. Consequently, 
draddhA must be taken there to mean toater, othei-wise the question and 
answer would not agree with each other. If the word SraddhA there did 
not mean water, then there would be a conflict between the question and 
the answer. Water is connected with all the five offerings here. If ^rad- 
dhA did not mean water, then water would be connected with four offer- 
ings only. Moreover, the other four offerings Soma, Rain, Food and Seed 






I PADA, I ADHIKABAVA, Si. 9. 


4S1 


ue described there to be the effects of SraddhI. It is drsddhft wbidt 
becomiug more and more dense, modifies itself into these four. Thers> 
fore, it must be s substance belonging to the same category as these four, 
for the cause cannot be different from its effect. And an effect is only 
a modification of the cause. Therefore, it is reasonable to interpret ^rad* 
dhfi to mean water here, whose effects are the Soma (or the Devachanik 
body). Rain (the astral body). Food (the etherial body), and Seed (the 
physical body). Hence Sraddhi there must be interpreted as water. 
Moreover, in the Sruti “draddhA indeed is water” (Taittirlya Saibhiti 
I. 6. 8. 1) this word is expressly used to denote water. It cannot mean 
here "belief "or "faith,” which is a function of tbe mind, and which 
no one can take out of the mind and offer as an oblation to fire. Hence 
it follows that the soul goes surrounded by waters, when it departs from 
the body. 

But another objection is raised by the opponent. The text mentions 
or may be interpreted to mention that the waters go up and come down, 
but throughout the whole section there is no mention of tbe Jiva going 
surrounded by water. In fact, the word Jtva does not occur at all in that 
section of the ChhAndogya Upaniaad. It cannot, therefore, be deduced 
that the Soul goes enveloped by waters. To this objection the next 
Sfttra gives the reply. 

sOTiUlU.i.t. 

spfft; ir ^ I n i H 

AiruUtvAt, on account of this not being stated by the scriptutes; 
because not proved, Iti, this, so. Chet, if. gna, not, no. 
Ifta-Adi^kiripAniy in reference to those who perform sacrifices, &c. 1 ^: 
PratUeli, on account of being seen in the l^ruti, on account of being understood. 

6. If it be said, that the word Jlva is not mentioned 
at all in that section, we reply, it is not so, because the 
whole section is to be understood as referring to those who 
perform sacrifices and other good works.— 297 . 

OOMMINTART. 

The word ‘AdrutatvAt’ means because not proved. In that 
ChhAndogya Upaui«nd the going of the performer of good t^orks to Moon is 
mantinnAti The performers are Souls and not . Waters. In the ChhAn- 
dogya Upaai«ad (V. 10. 3 and 4) the PitriyAna is thus described 

sra v ffH nnr ft ijyiiiniSmta 

‘ amiiKiViril I ^ n 



432 


VEDAUTA-SOTRAS. Til ADEYlTA. [Qaninda 


Blit they who liTing la a Tillage praefiie (a life of) saerifloee, works of poblio utility 
and alms, they go to the smoke, from smoke to night, from night to the dark half of the 
moon, from the dark half of the moon to the six months when the son goes to the south. 
But they do not reach the year. 

Oiitr ow 

nimr' tw lenhv i « i 

4. From the months they go to the world of the fathers, from the world of the 
Cithers to the ether, from the ether to the moon. That Is the sparkling Soma. Here they 
are eaten hy the Dstss, yes, the Deras eat them. 

From this we understand, that the performers of sacrifices and so 
on, having reached the astral plane (Chandra-Ioka), get the name of 
“ Somar&ja.” This technical name “ SomarAja ’’ is applied here to the 
Soul. That very word we find used in connection with the first oilering 
(ChhAndogya Upani^ad, V. 4. 2.) 

On that altar the Devas (or prilpaM represented by Agni, Ac.) oiler the 6'raddhA 
libation (consisting of water). From that oblation rises Somarija. 

Now, therefore, the same word being employed in both places, we 
hold that the Soul, iu the moon plane, gets a body consisting of l^raddhd, 
a body called Soma. Tliough the word Jiva is not expressly used in 
connection with these oblations, yet body being the abode of Jiva, and 
its nature being to be the abode of Jiva and Jiva only, the word body 
is sometimes used to denote the Soul. In other words, the connotation of 
the word body extends up to the Soul. Hence tbe ** waters ” only do not 
go, but the Jiva surrounded by waters goes up. 

Now another objection is raised. This celestial body which the 
jiva assumes in the heaven world is called Somarfija-Refulgent nectan 
The same text, ChhAndogya Upanigad, V. 10. 4, also mentions that 
this SomarAja, the sparkling nectar, is the drink of tbe Devas, and that the 
Devas eat this body. Since the Devas eat this SomarAja body, we cannot 
say that it means the Soul in his heavenly garb, for no one can eat the 
Soul. To this objection the next Sfltra gives tbe reply. 

8&TRAII1. 1.7. 

fk ^ I 1 I H 

wnm Bhaktam, metaphorical, partial, w Va, or Angtmavit- 

tvat, on account of their not knowing the self. i|<ir Tatha, so. ft Hi, because. 
fMlf Dartfayati, (the scripture) shows. 

7. The Jiva called Somarlija is said to be the food of 
the Devas in a figurative sense only, because they do not 
know the Self, for thus tbe Sruti declares. — 298. 
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OOUMENTARY. 


The word ‘ VA ’ or " or ” Ims the force here of removing the doubt. 
The Jiva termed Somar&ja is said to be the foot! of the Devas, in a 
metaphorical sense only, and not literally. It is said to bo the food, 
because it gives pleasurable enjoyment to the Devaa. The reason being, 
such souls are servants of the Devas. They are servants, because they do 
not know the Self. The Sruti also declares that those who do not know 
the Self become servants of the De\m In the Brihad-&ranyaka Upanisad 
we find (1 4. 10) : 


ai^^ii4ieif| v qv b 

^ ^ I vmiT dBjgi b tmmn^sngit 

^ B »paT B IWr f % IfWt 

’Rrti ii3«^‘ q inw i OumltaB i ^ 

Aif fis <nr M A«it > i 


Verily in the beginning this wm Brehmeii, that Brabmait know (its) Self only, saying, 
* 1 am Brahman. ' From it all this sprang. Thns, whatever Deva was awakened (so as to 
know Brahmap), he indeed became that Brahma^ ; and the same with Hifis and men. 
The Itiyi Vimadevasaw and understood it, singing, * I was Manu (moon), I was the son.' 
Therefore, now also he who thus knows that he is Brahmap, becomes all this, and even the 
Devas cannot prevent it, for he himself is their Self. 


Now if a man worships another deity, thinking the deity is one and he another, he 
does not know. He is like a hrast /or the Devns. For verily, as iwinp beasts noiirtsh a man, 
thus does cwe.-p matt nourish the Dews. If only Ono beast is taken away, it is not pleasant ; 
how much more when many are taken. Therefore, it is not pleasant to the Devas that 
menshoold know this. 


The sense is this. It is not possible to eat tlte soul as food ; tliel^ 
fore the soul becoming the food of the Devas means that it is a source of 
enjoyment or satisfaction to the Devas; and the word food is used in a 
figurative sense, in fact we find the use of the word food in this sense 
in sentences like the following “ The Vaidyas are the food of the Kings^ 
the cattle are the food for the Vaidyas,” where the word food is evidently 
used in a metaphorical sense, and means the source of enjoyment ; for the 
King derives the greatest part of his revenue from the Vaidyas (the great 
agricultural and mercantile class); while the source of the wealth of the 
Vaidyas is their cattle. 

If the word food were to be taken in its literal sense, then all the 
rules about sacrifices like Jyotiftoma and the rest, would be useless. It 
the Devaa were to eat the aoola, that go to the lunar world, why would 
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men then exert theinaelyee to go there, find why would they perform 
eacrificee like Jyoti^toina and the real by which they reach that World. 
Hence, the conclusion is that the tout goes to the other world enveloped 
by permanent atoms, (in order to lerve the Devas). 


AdhikaraM 11 . — Does the soul come hack on earth toith a 
portion of its karmas or after totcJly exhausting ail its 
karmas. 

Vt^aya.— In the Chhkndogya Upani^ad (V. 10. 5), we find the 
following text after “ But they who live in a village sacrificing, etc.," 
which describes the method of return from the heaven>world, of those 
who go there by the PitfiyAna path. 

flftTing dwelt there, till their (good) works sre consumed, they return sgsin thst 
WSJ ss they csme, to the ether, from the ether to sir. Then tjhe sscrifleer, hsring become 
sir, becomes smoke, hericg becomes smoke he becomes mist. 

ikilf Alt iRi 

sfq>eA tr iwiitatfbn bini% 

HsTlng become mist, he becomes s cloud, hering become s cload he reins down. 
Then he is born ss rice end corn, herbs end trees, sessmum end besns. From thdooe 
the escape is beset with moat dilBcnltiea. For wboeyer the persons msy be thst est 
the food, and beget offspring, he henceforth becomes like onto them. 

(Doubt ). — Now arises the doubt/ is the soul returning from heaven 
accompanied by any remainder of its works or does it descend having 
exhausted all its karma. 

(PUrvorpakfo). — It returns having fully enjoyed the fruits of its 
karmas, and without any lemainder. The words * Yllvat-sampdtam ’ 
in the above text show, that they do not return till all their works are 
consumed. Another text also shows that when the end of the karma 
is reached, then the soul returns from heaven. That text is of the 
Brihad-Aranyaka Upani^ad (IV. 4. 6.) 

Wfftr I WK* ^ I 

siiuim wnjjtwjpM&wA dwsw 

vnnini itw* 

And here there is this verse : ** To whatever object a man's own mind is attached, 
to that he goes strenuously together with hie deed ; and having obtained the end (the 


nfiviidwiwiiri^ i 
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last iMQlto) of iiAateMr deed iMdOM hofo on oaith, he letnma again ftom that world 
(which ia the temporary reward of hia deed) to this world of action. 

go amoh for the man who dealiea. Bnt as to the man who does not desire, who, not 
deairing, treed from desires, or desires the Seif only, his Tital spirits do not depart 
ellewheie,— being Brahmap, he goes to Brahman. 

Here also the words * Antam-karma^a^ ’ show that oU karmaa are 
exhausted, before the soul returns to earth. Therefore, the descent of 
the soul is without any remainder. The word ‘ Samphta ' means literally 
karma, that which carries one to Swarga Loko, (Sampatante anene svar- 
galokam >ti samphtah). The word Anudaya means that part of the karma 
which remains over and above the part enjoyed in heaven, and which 
causes experiences in another life, (anudete karUram phala bhogAya)- 
Hence it follows, that when the fruit of entire karma has been enjoyed, 
there is no remainder which can follow the soul, and start a new series of 
experiences. 

(Siddh&nta.y-The soul, in its descent from Leaven, comes with a 
remainder of its karinas, namely, that portion of it which is not exhausted 
in heaven world, and for which the proper place of fruitiCu is the lower 
world. This is shown in the next Shtra. 

sOtra in. 1 . a. 

Vr Krita, of what is done, of the karma. SrA Atyaye, at the end, at the 
exhaustion. wgff g fl <| 'Anudayavan, with a remainder of the (karma). 
Drista-smfitibhyam, from ijruti and Smriti. 

8. The soul returns on earth with a remainder of the 
karmas, as is proved by the Smpiti and Sruti texts. — 299. 

COMMENTARY. 

The fruits of karmas, like sacrifices and the rest, which were per- 
formed with the object of attaining the heaven world, and enjoying 
happiness there, are entirely exhausted in heaven. Then the body of 
enjoyment, which the soul had assumed in the Ohandraloka, (literally, the 
world of gladness) is burnt up in the fire of grief, caused by the coming 
approach of the fall to the earth ; and the soul returns with the remainder 
of karmas other than the good ones. The heaven-carrying karmas called 
Samp&ta (literally, heaven-soothing energy), ara all exhausted lu thcr 
entirety. But there are many good and bad deeds, besides the SainpAta 
works, performed by the soul. Those karmas are the Anudaya or remain- 
der, with which the soul returns. This we find from the very text of the 
same Chhindogya Upani^ad in the next verse (V. 10. 7). 
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ay If HW^* 

ar m I ««i ^ If wmilr fq^ iif 

wnin WT ^pSCTiW IT Vflwfln In | 

Those qoi'ckly felling 8«)uls« whose conduct has been good, will indeed attain some 
good birth, the birth of a BrAhmana, or Kfutriya, or a Vaisya. But those quickly falling 
•onU whose conduct has been evil, will Indeed attain an evil birth, the birth of a keeper 
of a dog or of a hog, or a Chandlla. 

The word ' Rama^Sya^charana ’ means works which are Rama^iya or 
good, that is to say, the remainder of works which is good. If the remain- 
der of the work is good, it is called * Ramanlya-charana.' Tlie word 
‘ AbhvyArfa ’ means the qnick comer and is derived from the root ‘As * with 
the affix ‘ Kvip’ preceded by the propositon of ‘ Abhi.* The word ‘ Ha’ 
means indeed, * Yat ’ means when. The following Sm|lti text is also to 
the same effect : — 

If k qnqOqiMilhhiil^ 

They enter into thin world with the remsinder of both their g(X>d snU bad works 
in order to reincarnate. 

Hence it follows that the soul descends with a remainder. 

The word ‘ Ydvat-sampdtam ’ does net mean the exhaustion of all 
karmas, but the exhaustion of the heaven-mounting energy, the energy 
that took the soul to heaven, and which is exhausted in heaven-world by 
(he enjoyment of unalloyed bliss. 

In the next Sutra the author shows the peculiar mode of descent of 
these souls. 

stiTRA HI. 1. 9. 

^ H ^ m ^11 

im Yatha as fgsr Itam, gone, went. An-evam, not thus by 

different steps; w Cha, and. 

9. The soul descends * partly by the same path as it 
ascended and partly by a different path. — 3(X). 

COMMENTARY. 

The soul, returning from the Chandra-world, with a remainder of 
its work, does so by the patii it went but not wholly in that way, but by 
a different way also. The ascent Ukes place by the' following stages 
smoke, night, etc., as mentioned in the following verses of the ChhAiidogya 
Upanii^ad, V. 10. 3 and 4. 
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Bat they who living in a village practise (a life ot) sacrifices, works 
of poblic utility, and alms, they go to the smoke, from smoke to nighty 
from night to the dark half of the moon, from the dark half of the moon 
to the six months when the sun goes to south. But they do not reach the 
year. 






From tbe months they go to the world of the fathers, from the 
world of tbe fat))ers to the ether, from tbe ether to the moon. That is 
Soinrija. Here they are eaten by the Devas, yes, the Devas eat them. 

The method of descent, given in the next verse, shows that it agrees 
to a certain extent with the way of ascent, namely, so far as smoke and 
ether are concerned, for these two are common to both the ascending and 
descending paths. But on the descending line, there is no mention of the 
night or the dark half of the moon and the rest. On the other hand, there 
is the additional mention of the clond, the rain and the rest. This shows 
that the journey on the descending path, is partly by the same road as the 
'X)ui ascended, and partly by a different road. 

SOTBA. Uh 1 10. 

s ii M rfi DiR i ; 

Chara^at, through conduct, It*, thus, aa ^ Chet, if. w Na, 
no, not. iri Tat, that. ttWWVml Ubalakfa9a>ariha, meant to imply, meant to 
connote Iti, so, thus. Karfpaji nib, (says, holds, thinks) 

Kai snajini. 

10. If it be objected, that the birth of the re-incar- 
nating soul is determined by its conduct, and not by the 
remainder of its unexhausted karmas, we say it is not so, for 
according to Kar^najiri the word ‘Charana’ or ‘conduct* 
is illustrative of karmas not exhausted in the heaven- 
world. — 301. 


ooMMBirrARy. 

(Objection ). — An objector says, it is not right to say that the soul 
gets s particular birth on account of the remainder of its unexhausted 
karmas, when it falls from heaven. The words ' Ramaniya-charaua* and 
and ' KapQya Charaua,* generally translated as ' good conduct ’ and ‘ bad 
<^nduct,’ show that the birth is regulated by conduct and character, and 
not by unexhausted karmas. The word ‘Charspa’ (conduct) and 
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*Anatfa 7 a' uoexhansted karma or the remainder) are not aynonymoue. 
la fact, we find the word Karma and Ghara^a used in different senses. 
In Briliad«>Ara 9 vaka Upani$ad the re-birth is said to be regulated by 
Karma and Chara^a both, for the words used there are ' Yathak/lri* (as one 
behaves}. Therefore, Karma or act (special performance of ritualistic 
acts) and Acliira or conduct (observance of the general rules of good 
conduct; are different things and have different significance and are 
differently employed in language. 

Tliough the word * Anutfaya ' means the remainder of unexhausted 
karinas and ‘ Cliarapa * means “ conduct,” yet it is not a serious objection 
to their denoting the same thing. For the text about 'Chara^a' is 
illustrative of remainder of karmas and the word 'Chararia' is used there 
in a larger sense than the ordinary. This is the opinion of the sage 
Kar$nrjini. According to him, the word ‘Chararia’ is used in the 
Chhandogya Upanifnd (V. 10. 7) as connoting by jir*»licalion Karmas or 
ritualistic works. Because, it is a well-known maxim the l^stras, that 
karmas or sacrificial works are the causes of everything that we see, in- 
cluding good conduct, etc. 

sOtbaiii.!. 11. 

SiratftMi; Anarihakyam, purposelessness, it is purposeless, ffif Ici, thus 
as. ^'^Chet, if. if Na, not. Tat that, (conduct). ApekfatoSt, 

on account of the dependence, because it depends on that. 

11. If Karma be the cause of all objects, then good 
conduct would be purposeless. It would not be so, we reply, 
because the right to perform karmas is dependent upon 
good conduct.— 302. 

COMMENTARY. 

An objector says, character and conduct would not regulate re-birth, 
if the due performance of aacriGciul works be the cause of all that 
happens to a mao. To this, we reply, that the rules enjoining good 
conduct ar'^ not useless, because the right to perforin sacrifices is itself 
dependent upon the poatession of good conduct. A pel-son devoid of good 
conduct is not entitled to perform those works. As says a Smriii 
“ A person who does not perform his daily prayers, and is always impure, 
is unfit for all religious works.” This being so, religious works are 
fruitful in Uie case of that person only who posseases good conduct 
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Therefore by the word conduct is to be understood Ksms here. Thus 
the opinion of KArsnAjiui is that the word * Charsns ' of the test implies 
Karma. 

80TRAin.l.tl 

Sukfita, good or righteous deeds. Duskfite, and bad or un* 
righteous deeds, gf Eva, only. fA hi, thus, g Tu, but : Badarih, says 
or thinks Badari. 

12. But Badari is of opinion that the phrases ^ Rama- 
nfya-charana ’ and ' Eapfiya-charana ’ mean good and evil 
works. — 303 

OOMMBNTARY. 

The word ‘ bnt ' is empIo3'ed in the Sfltra in order to set aside the 
view of K 4 rsi|tsjini mentioned above. BAdari is of opinion that by the 
word * Chara^a ' is meant here good and bad deeds, in the phrases like 
Puriyatn karma fiebarati, the verb kchara takes for its object the word 
karma. Therefore, the word * chara^a/ means karma. When it is possible 
to give to a word its principal meaning, it is not desirable to interpretit in 
a figurative sense. The word * chai*a9atn ’ Anu$thanam, and Karma are 
synonymous. Qood conduct is also a particular kind of Karma only. 

Nol#.- Every holy vrork enjoined by the scrlptore is technically a Karma. Qood 
conduct Is slso enjoined by scriptures, sometimes, by direct texts and sometimes by 
implicstion, snd thus it msy also be callod Karma In the broader sense of the word. 

Though AcliAra and Karina in this view are one, yet they are spoken 
of sometimes as dilTereiit, on the maxim of '* Kuru Pdn^avas.'* Though 
the PA^davas were also Kurus, yet in the phrase Kurus and PAndavas 
the word Kuru is used in a narrower sense. The force of the word only 
in this Butra is to indicate that this is the opinion of the author of the 
S&tras. The conclusion is that since by the woi-d Charaipia is mentioned a 
particular kind of Karma, therefore, the soul descends with a remainder 
of its karmas. 

Adhikarana III. — Do the evUrdoen alao go to the 
ChandradoJui f 

It was mentioned above that those who perform saerifioes and so 
on, go to the moon-^rorld and descend from it with the remainder of their 
worlu. Now is diaenaaed the (foeation, whether the ainnera, who do not 
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perform any holy works, also go to the Mbon-world, and what is their method 
of ascent and descent ? In the ?siva«ya Upanifat, verse 3, it is said : — 

urn t ihvr wwipm i am 4^ w fiw % % 

1^1 

TlieioAretlMivorldaafth* Atani, eoverad with blind dnrkn«M. Thoie who hoTO 
dontroyod their aelf go attar death to thoaa worlds. 

(Oou6<.)— Now arises the doubt, do the sinners go the Moon world 
or do they go to the Yams loka ? 

(PdrM'pokfa). — The PArva-pak$in maintains that the evil-doers 
also go to the world of Gladness. The author summarises their view in 
the next Sfktra which is really a Pdrva-pak^a Sfitra. 

sCtra III. 1. It. 

wx^w 

AnisUdikiriolm, of those who do not perform sacrifices. 

Ap% also, sr Cha and. ygy l^rtitam^ stated in the l^ruti, declared by scripture. 

13. The scripture declares that the son-performer of 
sacrifices and so on, also go to the world of gladness. — 304. 

COMMBRTARY. 

(Objection .) — ^The scripture deciaies the ascent to the world of 
gladness even of those persons who are lion-performers oF sacrificeB and so 
on, just like those who perform these works. In the Kausitaki llpanic»ad 
(I. 2) it is declared that all go to the Chandra loka. 

All who depart from this world (or this body) go to the Moon. 

The word all shows that it is a universal proposition, without any 
qualifications. Since all who die, must go to the world of glad ne&s, it 
follows that the sinnera also go there. This being so, the above text of the 
T^AvA^ya Upani.^t must be interpreted as a threat^ in order to make men 
desist from^ evil deeds : for there is no such place like the land of the 
Asuras. 

If this be so, then what is the difference between the sinners and the 
holy men, for both go equally to the land of joy, after their death. Both 
have the same fruit. To this we reply, there is a vast difference in their 
conditions. The sinners in the world of joy, do not experience any happi- 
ness (because they have not got the vehicles to enjoy that world), they 
remain there in a state of swoon. 
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(SuUMnto).— The ainnen do not go to the Moon-world, but to the 
world of puniehraent, as is diown by the next Sdtra. 

SOTRA in. I. ft. 

(I ey i Rw4<i i < inumu 

WVm Saitiyamane, in or after the punishment (of Yarns) in hell, g but, 
further, wggji AnubhOya, having experienced. ItaresSm, of theothers, 

of those that do not perform sacrifices), s ril t twft jl. Aroha-avarobau, ascent 
and descent (r>., coming to worldly existence and going to still nether regions ) 
Tat, of them. wR| Cali (about theii) courses, OaidanSi, owing to or 

from the Scripture. 

14. But of the others (namely, sinners) the going is to 
the city of reform. Having suffered there, they come down 
on earth. Such is their ascent and descent. And this is the 
path described in the scriptures. — 305. 

OOMMattTARt. 

The word ‘ but ’ indicates the setting aside of the Pflrva-pak^a. Of 
the others who do not perform holy works and the rest, going is to the 
city of Yama called Saihyamans. There having suffered the punishment 
inflicted by Yams, they come back here , again— such is the nature of their 
ascent and descent. How do you know this? Because of the following text 
of the Ka(ha Upani^ad. (1. 2. 6.) 

n qwwwt Rftwiftr 

The Yvay to the supreme Liberation does not sppesr to the child deluded by the 
illusion of weiUb snd scting esrelessljr. Ho who thinks that this world only esists end 
not the other, fells egein end egsin under my cootrol. 

This shows that the souls of siunei-s go to the world of Yama and ate 
there punished by him. 

sOtra hi. 1. 15. 

^ n tv II 

finAr Smaranti, they remember, declare in the Smritis. ^ Cha, and. 

15. The Smritis also declare the same fate of the sin- 
ners. — 306. 

OOMMBNTARY. 

In the Bbfigavata Purflpa it is thus mentioned. 

Bssw ^fft^wdir i Msraetiui eBunuimiuu^i 
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Ttoj m qnteklj earrted to the abode of Yaoui, bj tiM pttk of th« siniiere, on whleh 
they tMTol with greet peine, oonetently rleing end felling, tired end ewoonlng. 

In another Terse it is said 

rnSr WOT I 

All tbeee elnnere come nnder the control of Yean, 0 Lord. 

Sage* thus declare that the ainaers come onder the juriadiction 
of Yoina. 

SOTIUIII.t.M. 

iri^ n \i II 

Ap!, alto, moreover, nr Sapta, the seven (the hetta), 

16. Also according to the Smriti the Hells are seven. 
-307. 

COMMENTARY. 

I y ftqwt tft i tl i WAiewscwe a I 

Thus the BhtreU, **Tlie temporary Hells ere seld to be JUnreve, MshireoraTs, Yenhl, 
Teltere*il, end KombhlpAks ; end the two eternel Hells are eslled Darkness and the Blind- 
ing Dsrkness. These ere the seven chief hells in the asoendlng order of bo fibleness. By 
legaUrlj going throngh these only, ascent or descent takes piece.** 

Thus seven Hells are declared in the Smfiti to be the place of 
ponishment for the sinners. They go to those places and not to the land 
of Joy. The force of the ivord alsd in the Sdtra is to include all those 
other Hells mentioned in the Bli&gavatii Purbnn at the end of the fifth 
Skandha, where tiventy hells are described. 

If Yama has jurisdiction in Hell to punish all the sinners ; does it 
not contradict the rule that all power belongs to the Lore], and that He 
punishes and gives rewards. The answer to this objection is given in the 
next Sfitra. 

sOTR.t Ilf. 1. 17. 

11 t'3 11 

EV Tatra, there (in those hells). Ani, also. Tad, of thote (the 
othera.thejlvas in hell) or of Him. a«wY VyApArAt, on account of activity, 
guidance. WWv: Aviiodbah. no contradictioii. 

17. There is no contradiction because His activity is 
present there also. — 308. 

OOMUE.VTARY. 

The saying that the Lord is the puniaber is not contradicted by the^ 
(act that Yama and thereat are the actual inflicters of puaiabment. They 






BMtjfa.] 


T PADA, m ADTHKARAVA, 8A. J8. 


443 


are ffuided by the command of the Lord, in the act of puniahment. It ia 
a irell-knoirn fact in the PurSpae, that Yama and othen poaiah the 
sinners, nnder the command of the Lord. 

An objector saya, it may be poesible for the sinners also to ascend 
to the world of Joy, after having expiated for their sins by anffering 
punishment at the hands of Yama. This must be so, because the Kau$i> 
taki Upanifsd uses the word aU, when it says : "All who depart from 
this world go to the land of Joy." This view ia set aside by the next 
Sfltra. 

sOtra Ilf. t. la 

VidyA, of knowledge, isMh Karma^oh, and of karma or action, j 
Tu, only, bkc. Iti, as. so. vVlPflf PrakfitatvAt, on account of these being 
the topics. 

18. Bat tho sinners never go to the world of Joy, 
because the topic relating to the two paths in the Chh&n* 
dogya Upanisat is confined to men of knovyledge and men 
of work and has no reference to sinners. — 309. 

COUMEXTART. 

The word ' But’ sets aside the view propounded by the objector. 
The word ' Nut ’ is to be read into the Sutra from the preceding SAtm 
(III. 1. 11). The sinners never go to tho world of Joy, because the two 
paths Dev.'iy&na and Pitfiyana are trod by two sorts of men, and by none 
other. Men of knowledge go by the path of the Devas to the world of 
the Gods, and men of work go by the path of the Fathers to the 
land of Joy. The Clihftndogya Upani^t (V. 10. 1) declares that men of 
knowledge go by tbe path of the Devas ; while V. 10. 3- declares that 
men who perform sacrifices go by the path of tho Fathers. Thus the 
world of Joy which is reached by the path of the Fathers ia meant only 
for those who living in a village practise a life of sacrifices, works of 
public utility and alms. It is not meant for those who do not perform 
sacrifices. This being so, the word ‘AU’ in the Kau^ttaki Upani$at (I. 2), 
must be interpreted in a restricted sense, namely all those persons who 
perform sacrifices go to the Moon. 

If the sinners do not go to the world of Moon, then no new body 
can be produced in their case ; because there is no fifth oblation possible 
in their case, and the fifth oblation is dependent on one’s going to the 
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Moon. Therefore, all must go to the Moon, in order to get new embodi- 
ment. This objection is answered by the next S&tra. 

sOtaa III. 1. II. 

5T lumuu 

If Na not, no. Tfitlye, in the third, ifirr TathA, so, such, thus. 

Upalabdhehi it being perceived or seen to be. 

19. The fifth oblation is not necessary in the case 
of those who go to the third place, because it is thus de- 
clared in the Scriptures. — 310. 

COMMENTARY. 

Those who go to the third " place; do not depend on the fifth 
oblation for getting a new body. Why Jo we say so? Because it is thus 
perceived in the Scriptures. In the Chh&ndog 3 'a Upani^ad Pravahana 
Jaibali puts this question to ^vetaketu, ** Do you know why that world 
never becomes full?'* In answer to this question he says (Clihandogya, 
V. 10. 8.) *' On neither of these two ways those smaller creatures (flies 
worms, etc. ) are continually returning of whom it may be said live and 
die. Theirs is a third place. Therefore that world Tiever becomes full." 
Those creatures who do not go either by the path of DevayAna or of 
Pitfiy^na, are the sixiall creatures, who are classed as insects, mosquitoes, 
Ac. They return by a different path, and their return is very quick. 
About them it is said " live and die." That is to say these small creatures 
are continually being born and are dying. This constitutes the third 
place. The sinners are called small creatures because they assume 
the bodies of gnats, insects, Ac. Their place is called the " third " 
place, because it is neither the Brahma loka, nor the Dyu loka. 
Therefore, those who are not entitled to go by the path of the 
Devas to Brahma loka, because they do not possess knowledge, nor are 
entitled to go by the path of the Fathers, because they have not performed 
sacrificial works, are the pitiable creatures who are born as mosquitoes, 
gnats, Ac. They constitute a third class. Hence the Heaven-world never 
becomes full, because these sinners never go there. The origination of 
their bodies is in the third plane, the fifth oblation is not necessary in 
their case. 

sOtha 111 1. 20. 

^ II Ro 11 

liAil Smary«(e, is recorded, iS said in tlie Smritis. Api cha, and as 

wen u, murcdver. ili Loke, in the world. 
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20. The Smritis record that in this world also the 
fifth oblation is not necessary in their case. — 311. 

COMMENTARY. 

In the Smptis thei'O are accounts of some holy persona being born 
without the fifth oblation. The getting of body by the fifth oblation is 
the usual coui'se of nature. But holy men like Drona, &c., were born with- 
out a mother and Dh|‘i^tad 3 umna, &c., without a father. In their case the 
number of oblations was incomplete. It is possible that an embodiment 
may take place without passing through the five oblations or stages men- 
tioned in the ChlUndogya. In other words, sexual generation is not a 
universal law of nature, for we see exceptions to it in the cases of lower 
creatures; and in the cases of some specially meritorious hiiinan beings 
like Drona, Dhp^tadyumna. 

sOtra hi. 1. 21. 

Darjanat, on account of direct perception, or being seen, w Cha, 

and. 

21. And it is seen that beings originate independent- 
ly of sexual union, and the Scriptures so describe it. — 312. 

COMMENTARY. 

In the Chhftndogya Upani^at (VI. 3. 1) we find three origins mention- 
ed with regard to all beings : — 



Of these beings verily there are three sources only (nsoely, the Fire, the Water and 
the Barth). All living beings are produced either from an egg, or are viviparous, or are 
produced by fission. 

Here the Heat born and the plants are mentioned as originating 
without sexual union, and so the fifth oblation is not absolutely necessary 
to procreate the body. It thus follows that procreation by sexual union 
is possible in the case of those Jivas only who ascend to the world of Moon, 
and descend therefrom to take up a human birth. But those whose 
karma is not such as to take them to the Moon world, their re-birth takes 
place in lower organisms, without the fifth oblation. In their case the 
re-birth may take place from mere water without the fifth oblation. In the 
Scriptures we do not find any prohibition to the contrary. 

But — says an objector — we do not find any mention in the text quoted 

by you of beings orginating from heat. It only mentions three kinds of 

9 
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raprodaotion, namely egg-born, lire-bom, and born by lisaion. Thie ob- 
jection ia answered in the next SAtra. 

sOnu m. L A 

flfHl Tfittya, the third. TO littbdes term, or word of sense. 
Avtrodhs^, description, including. iHItTO Saibfckajasya, of that which 
springs from heat, on account of the feeling of horror. 

22. The heatrbom is included in the third word 
(namely, udbhijjam of the above text.) — 313. 

OOliMBHTARY. 

In the third word Udbhijjam is included the sweat-born or tlie 
heat-born also. The word Udhijjam b'terally means born by bursting 
through ; and it applies (to the plants, because they burst through the 
earth and to the heat-born also, for they burst through water.) Thus, the 
origin of both is similar, because both are born by bursting through. 
The difference between them consists only in the fact that the plants are 
permanently rooted to the soil, while the heat-born are moving creatures. 
It is looking to this characteristic of locomotion or its absence that they are 
differently classified. But if the method ol reproduction be taken as the 
basis of classification, then the plants and the heat-born may be put in the 
same category, for both reproduce by fission. Thus the settled conclusion 
ia that those who do not perform sacrifices and so on, do not go to the 
land of Joy. 


Adhiharana. IV. — The eoul on its descent from the Moon 
world does not become identified with its temporary abode. 

It has been shown above that those who perform sacrifices and the 
rest, go to the world of Moon, and having dwelt there till their works 
are consumed, return to this earth with a remainder of their karmaa 
(anurfaya); and accompanied by the permanent atoms (bhfita sfik^ma). 
The method of this descent is given there (ChhAndogya V: 10. 5) thus : 

Having dwelt there, till their works are consumed, they return again that wajas 
they came, to the ether, from the ether to the air. Then the sacrlSoer, having become 
air, becomes smoke, having become smoke, be becomes mist, having become mist, he 
becomes a cloud, having become a cloud, he rains down. Then he is bom as rice and corn, 
herbs and trees, sesamum and beana From thence the escape is beset with most difficul- 
ties. For whoever the persons may be that eat the food, and beget oflhpring, he hence* 
fbrth beecBMS like unto them. 
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This ptange sbom that on its descant, the soul baoomea ether, 

air, Ar. 

(Douht).— Does this “becoming ether, Ac.” mean becoming abeo- 
hitely ether, Ac., or attainbg aimilarity irith it ? 

(P4roa>pahfa).— The POrva-pakfin maintains that becoming ether, Ao., 
means attaining identity with ether, Ac. It does not mean merely getting 
similarity with it. If it meant similarity, then the paaaage would require 
to be explained metaphorically, and by lakfapa. It ia a maxim of inter- 
pretation that lakfs^i should be avoided as far as possible. The result 
is that the erral, in its descent, does absolutely become identical with ether, 
air, Ac. 

(8MUURta).—The'eoul does not become identically ether, Ac., but 
becomes similar to them only, as is shown in the next Sutra. 

SftTIU III. L IS. 

Tat, with thou, the othere. mnes SibhSvya, being similar, aimi- 
larity, a similar state, Apsttib, atuining, entering into, Ups- 

patteb, there being a reason or pissibility, it being reasonable or possible, 

23, The descending soul enters into similarity of 
being with ether and ao on ; since there is a reason for this. 
-314. 

OOMlfBNTARY. 

“ Becoming ether,” Ac., means getting similarity with these. Why 
do we say so ? There is a reason for it. The astral body (Soma-r&ja) 
assumed by the soul in the Chandra loka was taken for the sake of enjoy- 
ing the pleasures of that world ; that astral body (literally, the body of 
water) melts away like ice under the rays of the burning sun; and when 
the karma is exhausted, that body is evaporated by the Are of grief, at 
the prospect of impending fall ; and thus the soul becomes disembodied 
like ether and then it comes under the control of air, and then it becomes 
united with smoke and the rest. This is a more reasonable construction 
to put on the above passage. For it is not possible for souls to become 
ether, Ac., for one substance cannot become another. And if a soul did 
really become ether, Ac., dien there would be no possibility of descent 
for it. 
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Adhikarana V. — The eoul does not atay long 
in eliher up to rain. 

{Doubt.)— Bnt arises the question, does the soul in its descent 
through ether down to rain, stay at each stage for a very long tiuie, or 
p as ses through it quickly? 

(PArva-fokfa .) — There being nothing to define the time of its stay, 
it renuins indefinitely long at each stage. This Pfirvs-pakfa is set aside 
by the next Sfitra. 

sOtiu m. t. s4. 

II ^ n I II 

a Ns, not. Aiichireos, very long after. Mata Virfestlt, on ae> 

count of special (inference) it being distinctly stated. 

24. The soul does not stay very long in its stages 
through ether up to rain, on account of special statement to 
that effect. — 315. 

OOtflflNTABT. 

The descent of soul through ether and the rest, ip aiccomplished in a 
very short time, because there is a special inference to that effect In 
the sentence following the description of the passing of the soul from 
ether up to rain, occurs the statement that the soul becomes rice or grain 
or the like. And the special statement is made tliat the pasang out of 
that state is beset with great difficulties. The exact words are : — 

Then he is bom as rice and com, herbs sad trees, ssssnmn and beans. From thenee 
the escape is beset with most diiBcalties. 

The staying in rice and corn, Ac., is for a comparatively long period ; 
from which we infer that the sours stay in the preceding stages is short. 
The escape .from the condition of rice, corn, Ac., being specially stated 
to be difficult, it follows that the escape from the condition of ether dp to 
rain is not so difficult and hence quick. 

Adhikarana VI — {Human aoul is hut a co-tenant with 
plants and animals^ but does not become so.) 

{Vi^aya). — After rain, the Sruti declares that the soul is born here 
as rice and corn, herbs and trees, sesamum and beans. 

(Doubt). — Here arises the doubt, are these souls descending with a 
remnant of their kannas, themselves born as rice, corn Ac., or do they 
merely cling to those plants, Ac. 

(Ptlreo-pafc^).— The souls are born as rice, corn, Ac., and do not 
merely cling to them. 
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(StiUfcdiito).— The sods m» not born m rice and own, Ac., literally, 
ee ia declared in the next Siltra. 

sOnu m. 1 . ». 

iM I MV n 

«iV Anya, by another souL vMMl Adhif (bite^ in what ia occupied. 4 pw 
PO rvavat, like the previous, in the manner already explained, ei ft n n AbhU 
lapkt, on aixount of the scriptural statements. 

25. The souls merely cling to plants, which are 
animated by other souls, and do not become plants, because 
the statement here is similar to that in the previous cases 
of ether and so on. — ^316. 

OOMMBNTABT. 

The aonla merely cling to the bodies of plants, dm., and do not thent* 
selves become these, because theae plants, dm., have animating jivaa of 
their own. The souls are not bom there, for the purpose of retributive 
enjoyment Why do we say so ? Because the present statement is just 
like the previous one about the soul's becoming ether and the rest As 
the souls do not actually become ether and the rest, but are merely in 
contact with them, and are in a state of perfect dormancy, without enjoy- 
ing pleasure and pain, so they are merely in contact with rice, corn, dc., 
without experiencing pleasure and pain. They are perfectly inactive in 
that state, and have no experiencing. Where the text intends to declare 
that the soul experiences pleasure and pain as a result of its harm— 
it uses a different phraseology, as in verse 7 of the Chhandogya V. 10. 

finiK wni ^Piiirafi uhiiiwiiii wt vw* 

iiuw i>i W ir I \9 a 

** Those whose conduct hftt been good, will quickly attain some good birth', the birth 
of a Brfthma^a, or a Kf atriya, or a Vaisya. But those whose conduct has been eril, will 
quickly attain an evil birth, the birth of a (keeper of a) dog, of a (keeper of a) hog, or a 
Chaiiddla/' 

Therefore, the souls descending from the Moon-world merely cling 
to rice, corn, dc., and are not literally born as such. 

SOTIU III. 1. M. 

II II 

VfVfAtfuddham, impute, hurtful; unholy. ^lti,so, thua 0(Chc^ if. 
irNa, no. «sill(l^abdat, on the ground of the Scripture, on account of the 
Word. 
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26. If it be said that eveiy sacrificial act is unholy, 
we say it is not so, because the scripture declares it so. — 
317. 

COMMKNTART. 

(Objeetion).— An objector Mysitie wrong to assert that the des- 
cending aonl merely clings to the bodies of rice, com, Ac., which are 
themselves animated by other souls, and that they are not born tlirie for 
the purpoM of retributive enjoyment; for there are no karmaa left to be 
enjoyed in the bodies of planta, Ac. Some karmas are left, whose proper 
place of retributive enjoyment ia the body of plants. All karmas are 
of tsro sorts the sacrificial karmas and non*aacrificial karmas or conduct 
(Charapa). The fruit of sacrificial karmas is not fully exhausted iu the 
Moon-world. No sacrifice performed with the object of attaining heaven 
hfree from a tinge of impurity. All such sacrifices require the killing 
of animals and cannot be said to be pure. For every killing is really 
a sin. The Scriptures declare " mi biihsyAt sarvfi bhfittni ” let him not 
kill any animal. This declares a universal rule. The killing of animals 
in sacrifices like “agnl^lya” is unholy. Such a sacrifice is thus a 
mixed karma. Its holy portion takes the soul to the Heaven-world, and 
ia exhausted there com^Addy. Its sinful portion cauaee the soul to be 
bora as rice, corn, Ac. As says Mann in XU. 0. — 

IRRIn i 

**116 lool IsbornMplABtowliif tothesiiwooBBitlad by the body; it beeoinefl e 
biid or e beoot for the eUw of i p ee ch , ud on oetoeote for the Bootel siui." 

The Boul is, theiefore, actually born as rice, corn, Ac., and is not a 
men co-tenant with the jtvas of plants. 

(Reply ). — The objection thus raised is not valid. The sacrificial 
acts are not unholy, because the scriptures enjoin it. The Veda 
declares ** Agntpomtyam pasum dlabheta” *'Let him sacrifice an animal 
aacied to Agnl-$omaii.” Since the Veda enjoins the killing of aniniala, it 
cannot be unholy. For the right or wrong, holiness or unho^inesa of an 
action, ia to be learnt from the Veda alone. Therefore, those sacrifices 
which enjoin killing of animals must be considered to be holy and 
cannot be considered unrighteous, because killing of animals in sacri- 
fices is enjoined by the Vedas. Let him not kill any animal ia a general 
proposition, but to this there is the exception that animals may be killed 
in Yajnas like the Agni^oinlya aacrifioe. Hence every killing is not a sin. 

A general proposition and an exception have different scopes, settled by 
usage, and so there is no conflict between them. Hence it follows that 


BMf^l 


/ PiOi. Vt AmiKAUXIA, 30. 28. 


451 


the loul on ite deeoent beooniee rice, corn, Ac., not to expiate for the nine of 
having killed animala in ncrifices, for ench killing is no ein ; bat it 
becomes rioe, Ac., in the sense of clinging to those plants and not really 
becoming plants. The soul is perfectly nnconscioos in these stages. 

What becomes of the sonl after its clinging to the plants is next 
mentioned. 

sOtiu ul 1. ff. 

II \ M H 

Retah-sikf the sprinkler of the seed ; one who performs the act of 
generating, dhr: Yoga^, conjunction with, Atha, first, or after. 

27. Then the soul unites with the being who per- 
forms the act of fertilisation. — 318. 

OOMMlItTABY. 

After its pasnng through the stage of contact with plants, the soul 
enters the body of a person who performs the act of generation. This 
is mentioned in the same Upanifad (Ohhandogya V. 10. 6) In the 
same versa which mentions its becoming rice, corn, Ac., it is said : 

S i w w faf fftr «Mlsllr 
fir’ll 4nSr 11% II 

** HsTlng been in the aiet, he enters the elond, hewing been in the elond, he enters 
the min (and fills down). Then he is bom as a riee or bariey, herbs or trees, ses aa na os 
beans, Ao. Froa this point there is eoiatant (tantalising) rise and fall. f6r whoever 
Mits the food and begets olqiring (the Jlwa) Is there in that food and that seed.*’ 

The text literally says for whoever the persons may be that eat the 
food, and beget ofbpring, he henceforth becomes like unto them. This 
does not mean that the soul really takes the form of and becomes iden* 
tical with its procreator, for one thing cannot take the form of another 
thing. If it were to become literally the " Betas sik,” then tliere would 
be no posnbilty of its getting another body. Therefore, it must be 
admitted that the soul merely clings te the body of the “ Betas sik *' and 
does not become that body. This being so, the soul clings to plants, Ac., 
in the preceding stages of plant life alsa For there is no reason why it 
should be anything else. 

SOTRAnLLM. 

iM M I II 

Vl: Yonc^, (after eatehng) the mother. ilHl ^rtraroi (obtaining) the 
gross body. 
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28. The Boul next passes from the father into the 
mother and then obtains the gross body. — 319. 

COMMENTARY. 

The word ** Tooeh " is ifl the ablative case in the Sfltra, but it must 
be construed in the accusative case here, and is governed by the participle 
pravidya ’* understood here. The soul having left the father’s body, 
and having entered the mother’s womb, obtains a physical incarnation, 
in order to experience the consequences of the remaining karmaa The 
family into which it is to be born is mgulated by the nature of this 
remainder, as mentioned in Chhkndogya, V. 10. 7. 

**Oftheeetbofe whose oosdaet here has bees food will qniekly attain some good 
birth, the birth of a BrAhnana, or a Kfatriya or a Vali ja. Bat those whose condact here 
has been evil will quickly attain an erll birth, the birth of a dog, or a hog, or a 
Ohsfidftla.*' 

Thus it has been demonstrated that the soul becomes plant, Ac., in 
the same sense as it becomes ether, Ac. The whole object of teaching 
this law of reincarnation is, that the wise should realise that God alone 
is the highest bliss, and ought to be the sole object of quest ; and that 
the soul should get disgusted with this world of sorrow and try to seek 
the eternal bliss of the Lord. 

Here ends the firrt Pada of the third Adhykya. 



THIRD ADHYAYA. 

Second Pada. 



miw favraw siflnwi 

w I 

May (b»t love (Bluktl) for the Sapreme Lord pnrify the world. He heathe bodyoi 
Saprene Bliia and in Hia Preaenee atand Viadom and Diapaaaion with folded haada, 
ohadlent to Hia eall ; and Oeenlt powcra ate ever attendant open Him, aeektng for u 
opportunity to aerve. 

In this Pidn is described Bbskti ot intense love for God, which 
(ionsists in a yearning to obtain the object of desire. Tlie object to be 
attained is Brahman, and in order to strengthen soul’s love towards Him, 
this Pida describes the various powers of the Lord, such ae His being a 
creator of the dream-world, His various AralAras ami their unity with 
Him, His essential form. His Self, Hie being separate from the worshipper, 
yet being his inmost Self, and to be obtained by Bhakti alone, Hia 
illumining the both worlds. His being all bliss. His manifestation being 
according to the idea of the person worshipping. His being beyond all, 
the giver of everything, and various other qualities like these. All these 
are described in this chapter. When a person desires to cultivate love, 
be requires to be convinced that the object of love has these qualities. 
When he is convinced of it, then he begins to love Him, otherwise not. 

Therefore, in the beginning, the author describes the creation of the 
dream-world by the Lord. If any ono else than the Lord was the creator 
of the dream-world, then the all-creatorship of Brahman would not be 
true ; and so far as dreams were concerned. He would not be the creator, 
but the Jlva or time would be the creator. If Brahmap be a partial 
creator only, then there cannot be that ‘intense Bhakti towards Him, 
which the worshipper wants to cultivate. Therefore, in order to show the 
glory of the Lord, it is described that Ho is the creator of the dream-world 
as well. 


Adhikaram I~God creates the dream-world. 

(Ktfaya.)— In the BrihadAranyaka Upanifat (IV. 3. 9-12) we have the 
following : — 

BW IT WBW JWW BIB VW 
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«« mfir an i mnii^wlli wpt qr^m vrawdam 
qqqfii qiaw wsftnw ^iqsw qurtair aninwiqw aw 
<|q I4.ii wawcara 

n wHIr «ni«m vmi w ipit a rnia^r p< 

gq: nfip ^ ^ a« l«miP wm 

^vvn s««i^ qniw ^ « d ««> 1 1* i ^ #«t i w'ftr 

viCtiii^u(<Ni^H: I gfca^rn jiARr «if«ia (^qira: <|«q 

anmacp i U laitM ^^Hw^ fgnr q ( | < fiiiqifH< wfcw I arN^i^ 

awvnnsi %44<iqt jvi q«fa«< a tq i 

** And tiieft am two tUtOf for that poraoo, the odo boro in thin world, tbo othor In 
ibo othor world, nod aa » third an Intcrnodiate atato, the state of sleep. When in that 
toto f edia t e state, he sees both these states together, the one here in this world, and the 
other in the other world. Kow whatever IHs adniaaion to the other world nuay he, having 
ga i ned that adnission to, he sees both the evils and the bleaaings. 

And when he falls asleep, then after having taken away with him the naterial from 
the whole world, djsstroying and bnllding it up again, he sleeps cdreaBm) by his own light. 
In that state the person is self-illnminated. 

There are no real chariots in that state, no horses, no roads, but he himself sends 
teth (ersa t s s ) ehariots, horses and roads. There are no blesshfgs there, no happiness, no 
Jpys, bat he hlsmelf sends forth (creates) blessings, happiness and Joys. There mono 
tanks there, no lakes, no rivers, bot he himself sends forth (creates) tanks, lakes and 
riveis. He indeed is the m^er. On this there are these verses : 

** After having subdued by sleep all that belongs to the body, be, not asleep himself, 
looks down upon the sleeping senses. Having assumed light, he goes again to his place, 
the golden person, the lonely bird. 

M Guarding with the breath (prtpa life) the lower nest, the immortal one goes wher- 
ever he likes, the golden person, the lonely bird." 

(Dott(f.) — Now ariseg the doubt whether this dream-creation of 
ohariota. Ac., in the work of the human eoul or the creation of the Supreme 
Self? 

(Pilmipakfa.)— The dream ia the creation of the aoul, for the 
■eying of PrajApati in (he ChhAndogya Upanieat (VIII. 7. 1.) shows that 
the human soul also has the power of creating by mere will-force, and 
has its sahkalpa true. t.e.. has the power of realising all its wishes. 

(SuUMnfa.) — The human soul is not the creator of the dream-world, 
as is shown by the following Sfltra. 

sOtra 111 . 1 . i. 

M It H 

IMS Sandbye,.iD the intermediite (tute or sphere). Srlfti^i tbecree- 
lion, w Aha, seys (the Scripture). S Hi^ because 

1. Because the Scripture declares that in the dream* 
state also the creation is by the Lord— 320. 
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OOHMKITART. 

The word “ Sandliya *’ means dream, as we Snd from the above 
paaaage, “ and as a third an intermediate state, the state of sleep.” It is 
called "Sandhya" or the intermediate atate, becanae it is midway 
between waking and the deep sleep state; between the‘'Jagrala” and 
the '* Sufupti.” The creation of chariota, Ac., is verily by the Lord and not 
by the human self. Why do we aay so? Because the same text says ”Sa 
hi karU,” “ He indeed is the maker.” The aeuse is this, the Supreme 
Self creates chariots, Ac., in* the di-eam state, which exist so long as the 
dream lasts, and which are perceived not by all the Jtvas, but by the 
person seeing the dream alone, and which are created as fruition of the 
minor works of the Jlva. In order to reward the soul for very minor 
ksrmas, the Lord creates the dreams. The Lord possesses mysterious 
powers, creates by the mere force of His will and so it is possible for Him 
to create these dream-objects, while the human soul has no such power. 
In another text also the dream-creation is said to be the work of the Lord : 
(Katha Up. IV. 4.) 

"The wise, when he knows tkst that by which ho pereolvos all objeets In alnnp or la 
wahlns la the groat Oamlprosont Saif, griovos no ■om.” 

TheJtva has also the power of creating by mete will-force, and is 
also "Satyaashkalpa,” but only in the state of Mukii. The Mukta Jlva 
creates the world there, but that is not a dream-world. The Mukta JIvaa, 
like Masters, have divine creative power, but it has nothing to do with the 
dream-creation. 

sOtra III. s. 1 

35im«r i ^ i ^ i r ii 

P ta fsw , NirmhUram, the maker. ^ Cha, and till Eke, some. jRmi 
PutrSdayah* sons, Ac. w Cha, and. 

2. Because one class of texts declares the Lord to be 
the creator of the dream-world as well, as of sons and the 
rest — 321. 

OOMMBNTARY. 

The followers of one 3iikhA, namely the Kithakas, state in tlieir text 
that the Supreme Ixnrd is alone the creator of all Elmaa in the dream- 
atate, for the dreamers. (Katha Up. V. 8.) 
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^ w 4n*iPS wf 5^^ ftMnrv i 
fcq^ I trfM^«P finin hr^ i (Qit fR^ I < I 

** He the Highest Person, who is ewake in us while we are ssleep, shaping one loTely 
sight after another. That indeed is the Bright, that is Brshnan, that alone is called the 
Imnortal. All words ore contained in Him, and no one goes beyond Hla. This is that.*' 

The term K&ma here denotes such things as sons and the like, 
which are objeeU of desires, and does not denote mere denres. It is used 
in this sense in the previous passage also, such as ** Ask for all IS^Amas 
according to thy wish.** (Katha Up. I. 25.) And that the word K&ma there 
means sons, Ac., we infer from Katha I. 23, where we find these K&mas 
described as sons and grandsons, &c. We give these three verses in the 
original here : — 

ftRift l k w m I wi n < n .t^ r wiranr i i 
% «nir fdyn wiir.DKv^ i on isnn 

a 

Death aaid : Choose sons and grandsons, who shall live a hundred years, herds of 
cattle, elephants, gold, and horses. Choose the wide abode of tho earth, and live thyself 
M Bumy harvests os thou desirest. 

** If^hou canst think of any boon eqoai to that, choose wealth, and long life. Be King, 
ffochiketM, on the wide earth. 1 make thee enjoyer of all desires. 

** Whatever desires are diflicuit to attain anong mortals, ask for them according to 
thy wish these fhir maidens with their chariots and musical instruments,— such are in- 
deed not to be obtained by men— be waited on by them, whom I give to thee, but do not 
ask HM about dying." 

In the Gaupavana Sruti we find the following 

^sinwirvsiSsraitRiranfRik ^ wiTiiiSt 

c^a 

“From this Lord when He overpowers the soul through sleep is 
born verily the son (seen in dream) from Him the brother, from Him the 
wife." 

In the next Sdtrs, the author menUons the material and the means, 
wiUi which the Loi-d creates the dream objects. 

bOTRA 111. 1. 9. 

inumnt g i ^ n i ^ « 

unnifWl, Mhy&mairam, produced from the will of Him and with impres- 
sions (stored in the mind of the soul), g I'u, bur, K&rtsnyena, fully. 

Anabhivyakta svarOpatvat, being destitute of tangible forms 
occupying space, not being fully manifeated. 
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3. Maya or the will- of the Jjord is the only means 
through which He creates dream-objects. (They are not 
made of objective matter), because they are not perceptible 
to all persons, but are seen only by the dreamer — 322. 

COMMENTARY. 

The myKtetioue Mayil is the only material with which the dream- 
objects are created. They are not made of the gross elements, nor are 
they created by BrahniS, the fotir-faced. Wliy do we say so 7 Because 
they do not become manifest, os objects of perception, to everyone. Thus 
it is demonstrated that the dream creation is- the work of the Supreme 
Self. 


Adliiharana II — The dreams are not all false. 

Next arises the question— are the creations of dream all false or true? 
The Pilrrapakfa is that the dream is altogether unreal, because it is 
sublated by the waking consciousness. On waking from dream, one 
realises its unreality. This view is set aside by the next Sfitra. 

sCtra III. 14. 

i ^ m i « ii 

SQcliakal^, iiuiicaior^, suggestive. ^ Clia, and f| Hi, because, 
^ruteb, from l^ruti. Achaksate, say, aflirm. Cha, and. Tadvidah, 

those who know that, 

4. The dream creation is indicatory of good or evil, 
(hence it is not unreal). The scriptures also teach the 
dreams to be indicatory, and the experts thereof also declare 
the same — 323, 

COMMENTARY. 

The dream creation is true. The objects seen in dream are 
indicatory of good or bad luck, or of certain mantras. Scriptures teach 
this. — (Chliandogya. V. 2, 8 and 9.) 

MiSm w ir 

** Thon having washed the nantha vessel, which should be either of bell-metal or of 
wood, let him lie down behind the Are, on a akin or on a bare ground, silently and sl^ly. 
If in his dreriDB he seee a woman, let him know this as an omen that his sacrlfloe has 
been suceessfuL 




458 VBDAVTA-81}TBA8. It ADEYAYA. {Qonnia 


Ob this therBlf the Ibllowinf vene If in KAnya fBoriileet, be eeee b woobb 1b 
Ub dieBois, then let him know thi« bodes Boccens— this Tition shown him in b dream, this 
▼isioB shown him in a dream." 

Similarly, in tko Kaurfitaki Brahraana we find the following 

«« wir' Sef fpi qipa e mt «f)ir a 

** If one sees in a dream, a black person with black teeth then it forebodes that he 
will kill him." 

The word ** TadWd ” or expert means those who know how to 
interpret dreams, such as Biihaspati and the rest. They declare that 
some dreams bode good, others evil. Such ns dreaming that one is 
riding on an elephant bodes good : while if ho dreams that lie is riding on 
a donkey, it forebodes evil. 

Sometimes one gets in dream .Mantras, as we find from the following 
verse:— 

mr nirtut fD I 

ww qpit fq a 

** As the Lord Siva taught Vlsvamitra (Budh.*i KaiitSka; in dream the mantra called 
lUmarakfa, ho exactly wroto it out, in the morning, when ho awoke from sloop." 

This shows that poems and stotras can also be obtained in dreams. 

Therefore, the dream creation is as real as the waking state. 
Because the dream objects indicate future true objects; secondly, because 
works of genius like poems, etc., are found in dreams, and remedies for 
diseases are prescribed therein; and sometimes the exact object seen in 
dreams is seen afterwards in waking state. Such as the person who will 
kill one. 

The author now answers the objection based on the fact that because 
dream consciousness is sablated by the waking consciousness, therefore 
all dreams are unreal. 

sCiTRA ni. 1 6. 

gf Para, of the Lord, of the highest.’ wfSkvaPIHl AbliidhyknAt, by the will, 
g Tu, only. Rtftfkmi Tiroliitam, is withdrawn or bidden, mr: Tatah, from that 
(Lord). f| Hi, for. wn Asya, of this (Jlva). Bandha-viparyayau, 

bondage and release. 

5. The dream consciousness is sublated by the will 
of the Supreme Lord alone, because from Him proceed the 
bondage and release of the soul — 324. 

OOMMIlfTART. 

From the meditatioa or formative will of the Supreme Lord, proceeds 
the Taniehing of the dream .object^ like chariots, Ac. The dieem is not 
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unreal, like the illueion of silver in the shell. This is so, because the 
Supremo T..ord is the cause of the bondage and relc.-ise of the soul, aa says 
the ^ruti (SvetAtfvatara. Vf. 16) : — 

**He lUftkM All, He knows All, the self-cAused, the kiiower, the tiino'of time (deetrojrer 
of tioie), who AAAUinos qiiAlltioe And knows every thiiif, the msster of neture end of nuui, 
the Lord of the three qnAlitien, the CAiise of bondsgo, the existence And the liberation of 
the world.'* 

He who can cause the bondage and release of the soul, can easily 
bring about the dream and its withdrawal for the soul. There is nothing 
wonderful in it. Therefore, it must be underatood, that the manifesta- 
tion and withdrawal of tlie dream-world is also from that l/ird. The 
same idea is expressed in the Following verse of the Xurma PurAna: — 

w RkwrA w w ^ i 

(ihww «itr 9RV wstnh sMh a 

** It la He (the Lord) thnt oiAkcs the sonl poreeivo the droAin croAtlon, Ac., And Ho It 
Is who hides them from his view ; for on His will, tho bondsao And reletse of this seal 
depend." 

Thersfors the dream creation is real and is of the Lord. 


Adhikarana III — The state of wakefulness is also 
created by BraJiman. 

Now the author describes that the waking consciousness is also 
caused by the I/ird and by no one else. In the Katha Upanifad (IV. 4) we 
lead ^ 

WRWf WlUfllHiaAllhl tWjWQl I 

WwJ aqnmit nm w Oivtr I « I 

** The wise, when he knows that that by which ho porooives the state of tho dMamloss 
sloop (SofuptI), and the droain Atato is tho Great Omnipresent SelLgriovwi no more." 

(Doubt .) — Here arises the doubt : Is the waking state of the Jiva 
caused by the Supreme Lord or not? 

{PUrvapakfa.) — The waking consciousness is not caused by the Lord, 
because we see it dependent on time and the rest. 

/SiddAdnfa.)— The waking state is also caused by the Lord, .as is 
shown in the next S&tra. 

bOtra hi. s. 6. 

u I H 1 1 II 

Oeha-yogit, from the connection with the body, the waking state 
V Va, or. «: Sab, (ibat withdrawing or hiding of the dream}. iS Api, even, 
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6. The waking consciousness also, which is found in 
connection with the boclv, is from the Lord— 325. 

COMMENTARY. 

Tho waking consciousness, winch is experienced by the soul when 
it is in connection with the body, is also from the Supreme Lord as is 
mentioned in the above te.xt of the Katha Upanisad, and which properly 
translated runs as follows : — 

“ The wise, when he knows that that bjr which he perceives all objects In sleep or 
in waking, is the Great Omnipresent Self, grieves no more/* 

The time and the rest being inert, cannot produce anything. The 
word ** api ” or also ” of the Sdtra indicates that the states of conscious- 
ness known as deep sleep ^su^upti) and swoon, (indrchchha) are also 
created by tlie Lord. For the texts ret ^^tedly declare that to Him belong 
the all-creative power. 


AdhikaranalV — The state of deep deep is caused also 
hy God, 

Now is being considered the question, what is the place, abiding in 
which, the soul experiences deep sleep. Tho following are the ^ruti texts 
relating to deep sleep or (Sui^uptiJ. One declares that deep sleep is felt 
when the soul is in the Nd(|is, the other, when the soul is in the pericar- 
dium, and the third when it is in Brahman. These three texts- are given 
below. In the Chhandogya (VIII. 6. 3.) we find : — 

^ mil 

WK wm ihiw li ^ finml Ml 

** This being so, when this Jiva sleeps, b ing at perfect rest and all senses withdrawn 
(experienc'tig the joy of his essential nature) and dreams no dream, then he enters (into 
the Lord dwelling in) these vessels and there no evil one can touch him, because he is 
protected by the light of the Lord." 

In the Brihadaranyaka Upanifat (II. 1. 10.) we read : — 

VT sssmivl n (4. h 

Next when he is in profound sleep, and knows nothing, there are the seventy-two 
thoosand arteries called Uita, which from the heart spread through the body. Through 
them he moves forth, and rests in the surrounding body. And as a young man, or a great 
king or a great Drthmana haviu^ reached the summit of happiness, might rest, so ddes he 
then rest," 




Shiiya.} 


n PADA, IV ADBIKASAlgA, BA. 7. 


461 


In the samn (II. 1. 17.) we find 

« ^ INraiRP fmdH aniirt 

^ «wiwif ^ <i i » i 4 i wftwMW mfr i iy q j w w 

ini>M«l 

*' AJAUsatni said : * When this nan was thus asleep^ then tha intelligent person 
(pnmfa), having throngh the intelligence of the senses (prApas) absorbed within himself 
all Intelligence, lies in the ether, which is in the heart. When he takes in these different 
kinds of intelligence, then it is said that the man sleeps. Then the breath is k^t in, the 
mind is kept in.'* 

There are many other verses like these. In the above verse the word 
Xkkiti means Brahman. From the above three texts we find, that the soal 
enjoys deep sleep when it is in those three places, namely, in the N^cjiB 
(arteries), in ^ritad (pericardium \ or in Brahniap. 

(JDou6t.)— Now arises the doubt : Are these three abiding places of 
the soul to be taken distributively or collectively? 

(Pt 2 rnapaiE: 9 a.)-‘The PCirvapakpin says they ai*e to be taken distribu* 
tively. For when words of equal force are employed in a sentence and 
there is no mutual dependence between them, then the passages should be 
construed as stating an option. In other words, Supupti is experienced 
when the soul is in any one of those three places. 

(SuM/idnta.)— Supupti is experienced by the soul abiding simultane- 
ously in all those three places, as is shown in the next sfitra. 

sOtrahlit. 

^ \ \ I R lew 

llf-snsff : Tad-abhavah, the absence of that (the state of dreams or wake- 
fulness). inRr^ Nadisu, in the Nadis* Tat, about it 6ruteh,from the 
scriptural statement. Atmani, in the self, or in the Lord, w Cha, and. 

7. The Susupti, which is the absence of dream and 
waking, consciousriess, takes place in the N&dis, in the Self, 
and in the pericardium collectively, because of the scriptural 
statement to that effect — 326. 

COMMENTARY. 

By the word “ and in the Sfitra, pericardium is to be included. 
“ Tad abhava^ ” means the absence of those two, namely, the absence of 
wakefulness and dream. In other words, “ Tad abhAvah ” means the 
“susupti*’ or deep sleep This Jeep sleep takes place collectively in the 
NAdls, pericardium and the Lord. Why do we say so? Because in the 
s 
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•eriptares all these places are mentioned as the localities in which the soul 
enjoys deep sleep. If it was intended that they were to be taken 
alternatively or optionally, then there wonld be partial vsfntation of 
acriptnral text We And N^dl* Axd PrAQas mentioned colleotirely in deep 
sleep. In them the soul resides in deep sleep. In the Kautftaki Upanifad 
(IV. 19.) we And that PtApa also becomes united with the soul in deep 
■l66p. 

if nWiJRr 

«tm nim miTl trar 4bdr HiwAiwhh* 

4I|IHI 

*wfii 

^ awfwi» n ni Mfril i wrw 

11^ ifininiRrar 

« siv mOiiijiinit wjlmMi itM 

** And AJnU^atm mM to him : * Where this person here slept, where he was, whenoe 
hethns came baok, is this : the arteries of the heart called Hita eitend Dron the heart of 
the peieon towards the snnonndlng bodj. Ssiall as a hair difided a thonsand UnMSi thej 
itaad fall of a thin fluid of various colours, white, blaok yellow, red. In these the person 
Is when slespinf he sees no d^a. 

«* Then he becomes one with that Pr Apa alone. Then speech goes to hia with all naaes« 
the eye with all fonns, the ear with all sounds, the mind with all thoughts. And when he 
awakes, then, as froa a burning Are, sparks proceed in all directions, thus froa that self 
the PrAnas (speech, fkc.) proceed, each towards its place, flroa the PrAnas, the gods ; froa 
the gods, the worlds. And as a rasor might be fitted in a raior^ase, or as fire in a fire 
place, even thus this conscious self enters the self of the body to the very hairs and the 
nails." 

Nor can we have option on the strength of the maxim quoted by the 
Fftrvapakpin, because that maxim applies where two statements are of 
equal force (tulyirtha). In the present case, there is no such equality of 
meaning. They do not serve the same purpose. It is only when several 
things may serve the same purpose equally, that an option is allowed. 
The case is here similar to the statement ** entering by the door, he sleeps 
in the palace, on the couch." Here the three things—the door, the palace 
and the couch-^are to be taken jointly and no option can be allowed as 
regards them, for they do not serve the same purpose. Similarly, the soul 
enters through the Na4i8 (which are like a door),- into the palace called 
the pericardium, where Braliman is, and sleeps in the bosom of Brahma^, 
which may represent the couch. Thus the n&4i8> pericardium, and Brah- 
ma9, subserving different purposes, must be taken collectively, and not 
separately. Therefore, Brahman alone is the direct place, resting on which, 
the soul enjoys deep sleep. 
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The " Paritet” or perieordiain u the coyering which samrands the 
lotne of the heart 

aOTiuin.i.a. 

IRTt I ^ R I C II 

m< Atah, hence, edtv Prebodbah, waking, wwitf Aamat, from him (the 
Lord). 

8. Therefore the waking of the soul ie from that 
(Brahman)— 327. 

OOUMBIITART. 

Becauae Brahman alone ia the immediate reeting place of the aool, 
in deep aleep, the nl4>a being merely the gate>way to him ; tberelore, in 
the Clih&ndogya Upanifad it is deacribed that the eonl awahena from 
Brabmap in deep aleep. There in VI. 9. 2. and in seyeral Ehapdaa fol* 
lowing it, it ia repeatedly declared that the eonl awakens from Brahmap 
called Sat, ** coming ont from Sat they do not know that they have come 
out of the Sat.” Had option been allowed, it would have b^en mentioned 
that the soul comes out from the nA4ia, or from the pericardinm, ot Iitm 
Brahmap. If there were optional places, to which the soul might reiort 
in deep sleep, the acriptnre would teach us that it awakes sometimes from 
the n&dia, sometimes from the pericardium, and sometimee from the Self. 
For that reason also, the Self is the place of deep deep. We giye the orw 
gind passage of the OhhAndogya below. 

mvT ipj nj^li W^wl^ qumik* 

<ny tliAtiii mn #dr ^ giftr 

vHr N ^ I tr VC wiilf 

^ IT i c i « v grf* 

<RVRva w wRiir w«nn)( 1^ . 

knnr i « r 

** As the bees, mj child, make honoj, by colleciiDg the Jnioe c? '7: Cerent trees sod 
bring together and mix them in one place. And as these j aloes have no discrimination, 
so that they might say ' I am the Juice o( that tree,' * 1 aoi the Jnice of that tree,' in the 
same manner, my child, ail these oreatures, when they get mixed ih the Sat, do not 
know that they have got mixed in the filet. 

Whatever these creatures are here, whether a tiger or a lion or a wolf, or a boar, or a 
worBi or an inssot, or a gnat, or a mosquito, that they beoome again and again. 

That highest Ood is the isssnee and Ruler of all, the desirud of all, and kno#n 
thfongh all the eubaent Inlelleot All this univsns is controlM by Him, He pervades 
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llallaBikilhaOMd. TUaOoilattadwtrojwofallaBlAiUafpMlltetquIllta. Tkea, 
O Mt Mt IlMt (M.” 

‘‘FlMMrir.iHlnalM«UUMi%'*MMIk«Mh “BattMay •UM," MplM tt* 

The fether then goee on to give other iUnetnitionii, the burden 
of which ell if to.ehow “ etat tTun aai ” — " thou that art not” 


AdhikaratM V — The eame peram eomee back to the body 

on toaking. 

In the above it is staled that coming out of the Sat, they do not 
:know that they have come out of the Sat 

(Doubt ,) — Now arises the doubt, does the same individuality which 
had gone to sleep in Brahman arise therefrom when awaking or does 
another individuality arise after sleep ? 

(/Mrsapoltfa.)— The same individuality does not arise in awaking 
from deep sleep; When a cup of water is thrown into a river, and another 
cupful is taken out of it, it cannot be said that the water is identically the 
same. Similarly, when a person merges in Brahma^ in deep sleep, it is 
impossible, that he should, on awaking, come back into the same body. 

(8idihdnta,)—The same personality awakes in the same body, which 
it left, when it went into deep sleep, as is shown in the next S(iti*a. 

80T1UI11.1S. 

n ^ 3 i ^ i ^ i i ii 

an aw Sab eva, that very person who went to sleep, g Tu, but. apt Karma, 
activity, on account of hit finishing the action left unfinished, Anusmf itl, 

on account of memory of identity, net l^abda, from the l^ruti, Vidhibhyab, 

from the commandments. 

9. But the same person arises from sleep, Ijecause 
of his completing the work left unfinished, because of his 
retaining the memory of his identity, because of the texts of 
the scriptures, and because of the injunctions of the Sastras 
—328. 

COMMENTARY. 

The word “ but,” " tu " lemoves ihe doubtl The same person who 
had gone to sleep arises from it and no one else. The reason for it is 
fourfold. First, he finishes the work which he had commenced before 
going to sleep. The word “ karma ” of the text means ordinary worldly 
works. Secondly, he has memory, that ia recollection, in the shape of 
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I am the person who Lad gone to sleep and who have now awakened.’* 
Thirdly; the express text of the Chhindogya quoted above also shows the 
came. (Chhindogya, VI. 9. 3). 

** Whatever these creatures are here, whether a tiger or a lion, or a 
wolf or a boar, or a worm or an insect, or a gnat or a mosquito, that they 
become again and again.^’ 

This means the creatures like tigers, wolves, etc., come back on 
awakening into the same body, which they had, before they went to sleep. 
Fourthly, the scriptural injunctions like those of Bribadiranyaka, 1. 4. 15, 
declare that the man must worship the Self ns his true state. This shows 
that he must try for release. If everyone who went to sleep got release, 
then these injunctions about Mok^a, would be useless. 

When a Jiva enteie into Brahman, he enters like a jar. full of salt water, 
with covered mouth, plunged into the Ganges. When lie awakens from 
sleep, it is the same jar, taken out of Uie river with the same water in it 
In the same way the Jlva, covered by his desires, goes to sleep and for the 
time being puts off all sense activities and goes to the resting place, 
namely, the Supreme Brahman, and again comes out of it, in order to get 
further experience. He does not become similar to Brahman, like the 
person who has obtained release. Thus vre learn from this four-fold reason, 
that the same soul which bad gone to sleep, awakes again into the same 
body. 


Adhitarana VI — The state of swoon. 

Now we shall consider the state of swoon, which is similar to that 
of deep sleep. 

{Doubt.)— 'Doss the Jlva fully attain to Brahman in swoon or 
partially attain to him ? 

{Pdrvapak^.)Svroou being a special kind of deep sleep, the soul 
attains to Brahman fully as in deep sleep. The next Sutra sets aside this 
view. 

hOTRA IIL 1 10. 

I X > ^ ‘ II 

fiH Mugdhe, ill che swooning person or state, wsf Arddha, half. SfsvAr: 
Sahipattih, combination or attaining Bralimao ; entering into Brahmap. Bala- 
deva's reading is Sampraptih.* ParifcsOt, on account of the remaining. 

10. In the swooning condition, the Jiva is in half 
combination with Brahman ; because the rale of the remain* 
der shows this — 329. 
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OOMMIIfTART. 

When a man it in a awoon, or in a atnnned oondiiion, he is in haU 
combination with Brahman, becanae of the role of the remainder. In 
this condition Brahma^ ia not reached in the same waj /idly as in deq[> 
sleep, because the soul is conscious of pain. Nor is there total want of 
attainment to Brahmap, like the waking state, because the soul is nncon- 
scious of external objects. Thus hj the mle of remainder, we conclude 
that there is half combination. This we find deaoribed in the following 
verses of the VarkhapurApa 

VlllfildllJlftto I 

wf I 

wifmaefinTilr f i«mif vRniiIi i 

** Wh«n the sool ie eC e ditUuee frem the Sopiewe Lord ie the heert (that le, when 
It ii in the eyeo), then it i« in waking cooioioMBeM ; when it le neeier to the Lord (that 
ie, in the throat), then it le in the dream ooneoioneneee. But when it bee entered Into the 
Lord, it ia in deep eleep. Therefore, theee are the three etatee, thus deaoribed ; but 
awoon ia an intenuediate atate, in which there ia half oombinatlon wits Brahman, bceanee 
on recorerj, there ia remembered the oonaeioaaneaa of pain.’* 

The objector says : — The books describe only three states waking, 
dreaming, and deep sleep. Where do you get this fourth state called 
** Mugdha " ? or swoon? This is not a new state, but one of the above 
three. 

To this objection we reply, that this is a separate state altogether. It 
is not the waking state, because external objects are not perceived in this 
state through the senses. Nor is it the dreaming state, because the person 
is unconscious. Nor is it the deep sleep state, because there is not thht 
peaceful look of the face and want of movement of the limbs. Theiefore, 
it is a different state altogether and is to be inferred by the rule of the 
remainder. Moreover it is a well-knowu state, recognized both by the 
physicians and by the world. Thus the purport of the whole topic is 
that the Lord Ood Uai i alone must be worshipped and served with devo- 
tion, for His glory is such that be is the Maker of every thing, even of 
the conditions of consciousness like w'aking, dreaming, and the rest. 


Adhikaram VU~Thc Lord is one though numifesting 
in various fonns, 

lu the preceding passages, lias been shown the glory of the Lord, 
as the controller and ordiiiner of every thing. Now will be described, 
Uis that inconceivable nature, by which He does not abandon HiS unity 
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ia hiuMelf though He eppeen uMnifold io many plaoea. Though in the 
Shtn II. 3. 44. it wee deocribed that the poiten of the Lord are mjateri* 
on% yet in thoee S&tiae, no reconciliation kaa been made of the paradozi* 
cal atatementa that the Lord though one, appears simnltaDeonsly io many 
forms^ which are apparently different from each other. That rcooncilia* 
tion will now be made, by means of the doctrine of inoonoeirability. 

We hare the following text showing that the I<ord though One 
manifests as many. 

“Though being One, He manileata as many." — (Oophia Pflrra 
Tipint). 

(Doubt.)— Are the rarions forma of the Lord, found in dirctse places, 
mntnally different from each other or not ? 

(Pdrsapohya.)— The difference of locality presupposes the difference 
in the objects occupying that locality ; for substances occupying different 
places cannot be identical ; for the quality of being in different places 
separates them from each other. The abore text ia merely a general 
statement and does not mean tiiat One Lord exists in different places. 
Therefore, the fact is that the gods are many, occupying different places 
and haring different jurisdicUons. Thus the gods being many, there can* 
not be that one-pointed derotion to one God, which you hare been trying 
to establish. 

(•Siddhdnta.)— The Ood is one only, and not msny as will be shown 
in the next Sdtra. 

bOtra III. s. II. 

ST I ^ M Mt H 

n Na, not. «imr: Stliitnatal^, on account ol place. Api, even. 
Parasyi, of the Highest, the Lord. Yvnflrfw Ubhaya-Hngam, having twofold 
characteiistics; not different on account of ditlerences of locality. er4i| Sarva- 
tra, everywhere. (| Hi, because. 

11. (The essential nature) of the Supreme Ijord, 
though (differentiated) by space, does not undergo any 
change of characteristics ; because, (He simultaneously 
exists), everywhere — 330. 

OOMMBNTART. 

“ Of the Saprsffls," nainsly, of tbs Adorable Lord, there is not two* 
foMness of ehnneteriatiet or chengs of neturs, by the mere fact of his 
hebg ia two diflbieat pleosa Thongh there is diffsiunce of locality, then 
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n however no difference in the enbetence ooen|>ying these looelitiee. 
cense His essentiel neture, throngh His fnconceivsble power, simoltene- 
oosIt' ntenifests itself in every piece, ss mentioned in the above drnti 
eko'pi sen babudbi yo’ re bhiti. 

The word “sth&nAni” or loeaiitiss are the centres (tspada) where 
the Lord manifests His glory; where are displayed His various spmrtive 
activities (UUs). These sacred places are called also saqtvyoma (the 
Highest Ether or Vacnity). 

The devotees of the Lord are alao of varions kinds (bhAvas). (Hnch 
us, some worahip Him as their Master and themselves as His servants ; 
others as their Moved, and they His love s, etc* 

In all these varions localities (aaipryomaa), and various devotees, the 
Lord, though manitesting His different aspects, is essentially the one and 
tlie same. He undergoes no change. 

aOnu ui. Ill 

5i I ^ I ^ 1 II 

if Ni, not. iiof Bliedat, on account of difference, on account of the state* 
nient of difterence. ift hi, as, so ^ Chet, if. i| Na, no. asNtV Pratyekam, 
distinctf each (with reference to), wqf Atad, the absence of that (•• r.,difter- 
eoce), fwnif Vaebantt, on account of the statement. 

12. If it be said ** This is not valid, because of the 
statement of difference/’ we reply, "No. Because (with 
reference) to every statement (declaring difference), (there is 
always) a couater<statement (in the scriptures) declaring 
noa'difference — 331. 

OOMimTAAT. 

'fhc atatement made in the preceding afltra, namely, that the l4>rd 
remains One, ia all His mauifeatationa, is not reasonable, says the 
objector. For in reality, theee different manifeetations are different 
entitiee, and cannot be oallwl one. In fact, there ia bheda or difference 
in the Lord. 

This objection is raised in the first part of the efitra, and is answered 
in tlie eabaeqneut portioii. With rej^rd to every one of these men ifeets- 
Uons, the texts take the precaution of saying, that the Lord is one. 

That in the B|ihsdarapysks Upanifsd ( II. 5. 19.) we have the 
following 

mijl wl I ^ MWlftlt tffh, fWI «« ipw 
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wmwjw i n i wimw i nr i 

Twil j Dmikjmok ithmafa pioeUiMd this boaep to Um two A«>lflo, Mii a 9i|lf 
Moiof Ibia Mid (file Yoda Yl. 47. ll>:- 

** An liaago of tbo Lord la in ovor j oao of Ibo foraa, (la wkleh a Jf fa, or aaol la tM 
bodlodtorofory Jtfakaatholwafoof thoLoidiall). That loiago la lor tbo aaka of lha 
aoalaf (aad worakipplaf bj that partlealar Jtfa). Tha Lord (Indiw— Alwlfhljr Ralav) 
appMra ■altUona through Bia Eaerfioa (Ifijia). Thorafoio it la right to Mjthal 
thaaa baadreda aad tea foraw, oallod Baria are Bia. (The Rari or Logoa of ofoip ajatas 
la a raj of Brahaaa^. 

Thia (Brahman) ia forilj theao Baria (Logoi) ; thia (Brahman) la the Tan (Aralarai 
aaeh aa the Mataja, ate.), thia (Brahman) la the Thoaaaad (AfaUroa, aaoh aa YUfi, ola.|» 
thia the Moaj Uueh m Para, etc.), thia the BndleM‘(aaeh aa AJIta, eto.). Thia ia tim Brah- 
man, without oanae aad without afoot ; baaidaa whom there la aothiag, aad ootaida whom 
thaie ia nothing. Thia Atman la Brahman, omnipraaant and omnlaeiant. Thia la tha 
taaehing of the Upanifada.'* 

Thus ibe above teit of the BfihadAraojaka Upaniitd ihowg that 
every form of the Lord abiding indifferent individuala ia the BnpreiBO 
Brahman, full aiid entire, and not a portion of Him, for an Infinity can 
have no parts. 

SftTRA 111. 1 It. 

I \ I ^ I n M 

^Api, alw. <fCha. and. ^ Evam, thui. ^ Eke, aorae. 

13. And also some teach thus (that the Lord is one 
though multiform). — 332. 

OOmUNTART. 

The irorda “ and al«o *’ mean '* moreover. ” Thoa in the If fipduhya 
Upani,ad (IV. 7 S. B. H., Vol. 1, page 318, second edition):— 

fwwhniw lUv i 

ahh u yMeitnnt I 

<*B.whokaewalhaO«-ktra,upartlM.uidyet(allotiDflDityo( p.ita,aa tka daa- 
tioyw ot all Ms. kaowtodge. and as Uiastal, he verily U a sag. aad ae on. elaai" 

Thoa these I^Lliins teach that the Lord is One Parlleaa whole, 
having inhnity of parts, each one of which is a whole infinity. The word 
* psrtless ’ means devoid of differences in itself or in ite parts. “ Infinity 
of parts ” means having innumerable parts, each one a complete infinity 
(sv&qida). b is thus written in the Matsya PurApa 

mmv ^ w Uuns i 

viUcnv I 

. ea. m,MMWiCTahOa>aalvaadea>Udlr,tkeaga wlaMag W M rw k wa. Is las 
m tl>. ftTTg^ "*• “***rT ^ * <sr. like tie Saa.” 
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The sense is this. As a prismstio crystal, tbcMiAh one only, appetrs 
to emit different colours, snnh as red, or blue, Ac., to ilie eyes of the spce- 
tstora irhbn vienred from different angles ; or as an actor on the stage, 
appears playing different paiis in different Acts of the Drama, but all the 
while he ia one and the same, though expressing diterse emotions, ap- 
propriate to the part he ia enacting for the time being ; so the Loid Hari 
never abandons His essential unity of nature, though He appears as many, 
according to the different nature of the ideas (bliAva, or mental attitudes) 
of His derotees merlitating upon Him, or according to the different 
nature of the works He is engaged upon accomplishing. 

So also in Viepu Tantra : — 

** is A prisastie erysUl wSes lookcdl at horn difeient sldas appaan poaiemeS of Um, 
jaUow, Ae., oolous, so Ua Uoehaotsabls Lord fats (la tk# ejss of RIs dovoUss) dlSsrsat 
forsM, aeeofdUif to tko diffafoot kinds of tkoir ■odlUUoa.'* 

So also ill the Bhigavata Purdpa : 

•IRtffkftHRHWWIlWl I 

. I 

•• Hart, wkoss sossatial sature ia snwsalfast pore latolllffaeo, ■aalfsatsd Hlasslf la 
a fof« •ahtaiaf with radiant oroasioiits sad holdiag dlTSiaa waapoas. Aad aa a dlaiao 
BMflolaD eapahio of foiag to boaven, quickly ebaagcs bla fhrai ia the vary prcsaeeo of hla 
apoeUlors. ao tkat Tcry body of the Lord with foar arma, Ao.) iaiUataBaoiialy aaaaaMd tha 
ferw of the Dwarf (VAwaaa), while (Hla Faronta, iditl aad Eatfyapa) wero looking oa.'* 
(la their very tight Bo ehaagad Into tha Dwaif-fbra.) 

Thus that One Reality, having InconceWaWe Powera, and being 
the eubatraie of all contradictory attributeaik simalUneously beeomca mani- 
fold in fta manifeatation. Thie gives riae to the notion of Hia poaaeaaing 
|»radoxical qualities ; and this inatead of detracting from Hia greatnm, 
strangthena the lore of the devotees towards Him— the Lord of Myeterious 
Powers* Thus Bhakti towards the Lord increases by such contempls- 
tkin over His oontrsdictory attributes. 


Aihikarana VIII — The form of Brahman. 

Now the suthor estsbilshss the (Ibint that the Lord has Aunsni for 
Bis body. [Tbsrs is no body of the Lord]. If the body of tbs liwd wars 
separate from the Self (Atman) of the Lord, than Atman being a sober, 
membfr, the devotion towards It would also be of • soboidiMlp 
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kind nod not n primnrj bHakti. Bat thin in not thn com. For dorotion in 
alwaja felt (or rather ezperienoed, ae if it waa drawn) tnwarda the prinaiy 
object [The attraction <a liOve which the sonl feela for the beantifol 
form of the Lord is not an attraction towards something esoondarj bot 
primary. It follows, therefore, that the form, of the Lord, is the Self of the 
Lord, is the very Lord itself. It thus differs from other forma. As a 
rule, the form embodies the soul : bat the form of the Lord is the very sool 
or self of the Lord : otherwise why each on attraction towards it.] 
(Fttapa.)— Thas the Srntia declare : — 

l-lQopAl PArva TApanI Up. I). 

"asletstioa to that Krl|es. Iks dastiojrar of psia, wSoso I m is Boia» lalaUlaaoe 
saAntaa'' 

“ To Oovlado whoso fora is Botag, latoUigoMO aaS anas.**— (Atharva Ckitasa]. 
(Douht.)— Now arises the doubt, Has Brahmapany form or not f 
iPdroajMkfa.)- Brahmap has a form: which consists (of the fine 
matter of the planes of) Being, Intelligence and Bliss. The phrase Sachehi- 
dinanda rfipa is a Bahuvrlhi compound, meaning he whose form is Being, 
Intelligence and Bliss. Therefore Vippa has a form (mOirti). 

(SuUkdnto.)— The Lord has no form distinct from His Self : as is 
shown in the uextsAtra. 

aOTiu in. 1 ti 

I ^ I R 1 n 

ArOpavaCp destitute of form, ff Eva, indeed. || Hi, because, qf 
Tat, of that, of that form. i miU tfl f Pradhanatvlr, on account of being the chief 
(or the supreme) thing and soul. 

14. Brahman has no (ordinary) fonn indeed, becauae 
the form itself is the principal (life) — 3.%. 

ooniiKiiTaity. 

Branman has no rdpa or form, vigraha or shape. Hence He ie 
called arfipavat— formless. The word “ indeed ” is need in order to 
refute the argument of the Pfirvapk^in. Why do we say so ? Because that 
Form itself is the Chief. [In ordinary cases, form is always subordinate 
to the soul which it embodies. But in tbs case of Brahmap, the form itself 
ie the Atman: there is rio difference between the /om end the sef/ of 
Brahman. They are identical]. The form poeeeeaes all the attributec 
of Brahman— nnmdy ; it is sll-pervsding (vibha), it is the knowsr 
(jfiktritvnX it is the inner eelf of nil Jivet, Ao. It is both the eahsunce 
•ad the sttribnte. 
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Bat it is a well known fact, nja an objector, that by meditating 
on Brahman, the supreme selt and eabstanoe, tiie knowledge and 
bliaa there ceaaea to eaist Its opposite, namely, the prakpti, which is 
saaentially inert and painful— bow is it tlien possible that with regard to 
such a Brahman, the autlior of the efitraa should predicate a Form, (for all 
form is s limitation of life, and is inconsistent with the true conception of 
Brshman, as set forth above) This objection is answered in the next sfltro. 

sOtraiiliu. 

i ^ i r 1 1 k ii 

Praka^vmt, in ilie same way as in -the sun consisting of light. ^ 
Cha, and. Thia word removes the doubt above raised, Avaiyarthyftt, 

cn account of the want of purposelessness, or of meaninglessness (of the form.) 

15. And (the conception of a Form with regard to 
Brahman) is not meaningless, just as (the idea of a form with 
regard to the Sun- which is) pure light — 334. 

OOMUIMTARY. 

The word ‘and* in the s&trais employed in order to remove the 
donbt raised above, 'llie affix ‘vat’ in prakadavat, has the force of ‘.iva* 
or ' like unto’ ; and it is added to the word ‘pnk&da’ in the locative case. 
Nsmely, as in the case of the Snn, whose single form is 

pure light, tliere is conceived a form for the sake of meditation ; and as 
such conception with regard to the Son is not purposeless, for it helps 
concentration of the mind ; similarly, in the case of Brahman, who, though 
the pure light of knowledge and bliaa, is conceived to have a Form, to 
facilitate meditation on Hitii. For meditation is impossible without 
ascribing a form. The word dhyina or meditation is always need in con> 
nection with some form. As in the sentence, “the wife, parted from her 
husband, meditates (dhyiyati) or him {ie., on his form pictured in her 
mind}.’’ 

Nor must it be said, titat this mental picture, formed for the sake of 
meditation, is an unreality after all and Brahman has no form actually. 
Because there is evidence of His having a form. 

SUTRA ni. Its. 

^ i ^ i ii 

int Aha, (the Bruti) declares, w Cha, and, however. svsrfV TanmStram, 
only that much, or consisting of the essence ol His S^lf. 

16. The Sruti declared, however, (hat the Form of the 
Supreme consists of the very essence of His Self — 335. 
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OOMMIIITART. 

The force of the won] “mAtra** in tanm&tra is to denote exclusive* 
ness. Since the Scriptures declare this Form alone to be the Supreme Self, 
hence this Form is a Real Entity, (and not an imagined thought-picture 
created by the mind of the devotee). In the same Atharva Sires, the Lord 
is thus described 

(*' Meditate on) the Lord at htTlne oyee like full-blown white lotvs, a.body of the 
(bine) colour of eloude, faraenU of lightnlnf , with two araa. and adorned with the ayabol 
of ellenoe, and havinf a garland roond hie neck, which la aade up of all the apheree of the 
heavenly orba."-(Ooplla PSrva Tiptni, p. 1S6 of the Anandkaraiba aeriea). 

Ifofa— Vanaaili means a garland aade of Sowera, froito and leavee all atmag 
togeihor. In the case of Vif iiu, the VanaahU a ea n a all the globes atrang together 

I 

Or it Bay mean a garland aade of flowers of flve oolonis, yellow, white, red. bine and 
hlaok. in the oaae of Viypc, it means a garland ande of flve elements - earth, otci 

fie Ow. la** ae^i 

nSr ed wawd v^maii^Mr I 

In the above, the attributes like '* lotue-eyed,” Ac., are altown to be 
the eaaential qualitiea of the Lord and the LorrI and the Form ere idea* 
ticsl clearly, for this Form ia called the Lord in the above. 

So alao in the Padma Purina we read : -- 

tv hw^ hat aihv • 

- la the Lord there U ao dtetiaetioe of Lite and Fern— (the Form itself le the Ute)." 

In every thing else, the form embodies the life, but in the case of the 
Lord, the Form Itaelf is Uie Life manifest. In other nords, the deha (body) 
is verily the dehin (tbe embodied)— the Body of the Ijord ia verily the 
Lord Himself. 

sOtiu iil s. 17. 

I ^ M nvs u 

g4ah DarAiyatl, (ibe Sciipture or l^ruti) shows, er Cha and. vdt Atho^ 
fully, completely. Api, also, (t^ Smaryate, the Smriiis declare. 

17. — Moreover (the Scripture) also fully shows (this, 
and the Tradition also) declares it — 336. 

OOMMIRTART. 

In uiawer to the question “ How did Goj^la, the Supreme Self, who 
esseatislly is above ell Prekpti, deecend on tbia eattb (and incarnate 
Himself in matter)," the Sruti goM on to dsecribe tbe Fom of this Sapteam 
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Self : and shoirt that tbe Saproroe Saif is identic#} with Hie Form. The 
word Gopila is priinarilj applieri to that Entity who is the Supreme 
Lord haring the most beaatiful face, hands, feet, Ac., and with a body 
of the color of the blue cloud. In the Qop4ia Pdrva Tipant, the sages 
ask Brahmi the following question : What is the form of the Lord, what 
is His sacred formula of worship, and what is the method of His worahip, 
tell that to us who are aniious to know.*' In reply to this question, 
Brahmi says : — 

•irifnHnwi ww ^CpRiumrai^ I 

nwfir I 

** KrifM i.i dranad m a Oops (i coW-haid, or a World-Safloar), Sss the eoloor of 
s eloed, is a jonth, sad atAada onder tho Ties of all Deslraa. On thla nibjoet are the 
folloelQf rersea :— 

He who Boditatii, with his heart, os Kflfpa as deaerlbsd below is freed fro*.! 
le-births 

He hsi ejes like fSll«blowB white lotos, a body of the eoloor of eloods, earBsals 
of IlfhtQiBf,. with two arBi adorned with the symbol of silenee (a paitleiilar position 
of Snfera), a garland of hoaronly orba, tho sopreBO Lord. He. rarronnded by eowa, eow- 
beids, and ahepherdeasss, noder the hearenly Tree, adorned with dirine omaBente, 
is seated on a throae inlaid with lotoses of Jewels, and fanned by the cool wind resonant 
with tho Bosio of the wstss of tho JUror Kilindf." 

Hots.— Tho 00 we are oolostial orbs, ths cowherds (male and feoale) ars tho Rolors 
of those solar and planetary systoas. Tho Rlfor Kalindi is the daughter of Tiao'^or 
rather Tlae (KAla) personlSed. 

The Smritis also declare that tlie Self of the Lord and the Form of 
the Lord are identical. Thus in the Brahtpa Samhita it is said 

** Kfif na U the Snpreme Lord the Fora of Being, Intelligence and Bliss. ** 

By these two sQtras (16 and 17) the mutual crvextensirencss is 
declared : i.e., the Form is verily the Life, and tlie Life is verily the 
Form, in the case of tlie Lord ftPRC HHIwik VrAw the Form is even 
the Self and the Self is even the form. 

Thus it is established that the Form is the Self. In inconceivable 
verities known only through the Revelation, there can be no room for 
argument, and so it roust not be doubted bow can the Form be the 
Atman. It is one of the mysteries of Godhead, revealed by tlie Smti and 
must be believed so. 
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Tlunvfor*, Bh»kti or low for tbo Porm of tho Lord is not nn inforkit 
kind of Blinkti, bot tho higliMt Bhtkti ; for tho Form of tho Lord io tbo 
Lord itoelf. 

Tboo^ tho Itmon, Boing, Knowledge end Blue, logioollj eselndeo 
tho idoo of form, yot in mattore tranacendontal, wlioro tho Rovolation io 
oor aolo guide, wo moot holiovo that tiio Atman haa a form, which io 
idontioal with itaelf. That Form rerily ia to ho porooirod by tbo heart 
alone when it ia poriBod by love : jnat aa tho form of the mnaie io 
pocoirod by tho ear trained <4o appreciate mnaical noteo. [Every mnoio 
ia auppooed to have a form which ia perceived through tho trained ear.] 

If the Lord wore formleao, then the dmti toxta like ftlPIW “ imago 
of intolligoueo,'' “ imago of hliaa," Ac., would hecomo moan* 

ingleaa, for thoeo pbraaea employ tho word '* ghana ” which moana form. 
Thua tho Form of the Lord ia not only all lotolligenco and Blim, it haa 
tho other attribntea of being tbo all*porvading and the Inner Self of all. 
To have any other conception about thia form would be wrong and baaed 
upon error. Aa it ia aaid by the Lord to Nirada in tho Mokfa-dharma — 

Wdlftf W IWT I 

IN I 

** 0 NAridA I Do not tLlnk ba 1 mm this Fafio beenaso it is n foni, (ind orsrj tklB( 
tknt bss n fora is Tisible)." For (this Fora is not liho othor foras, beesoso) in n moment 
on mj merely so willinf, 1 csn become. inYisible to thee. For 1 nm the Lord end the 
Teeeher of the world ;by being the linner Qnlde of ell). That which thon seest Me m 
hsTingnll theqoelitiesof all the beings, tbatisaMiyi created by Me. Thon canat 
not know me thos " 


Adhikarana IX — The wortkipped is different from 
the tvortihipper. 

Now the author eatablishee the difference between the worehipper 
and the worshipped — between the Jlvs and Brahman. For if the wor- 
ahipper were identical with the worshipped, the result of the advaita 
notion *' 1 am That "—then there would arise no Dhakti (love), for no one 
entertains the notion that bis own self is the 6t object of adoration. 
[For Bhakti is really worship, and it is a feeling entertained to a boing 
who ia superior to one's own self.] 

Though tho author baa repeatedly ostablishod tho proposition 
that tbo Jlva is difforout from tbo Lord, yot bo again rovorta to that 
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topie, datling. with it from a diffAreiit Mpeot, in order to enlighten thoae 
miegnided iotile^ who through the false teaching that the JIva is a reflec- 
tion of Brahman, are deluded into the idea that they are rerilj the 
Supreme Brahman, (and prayers and p&jils are useiers for them). 

(Vifaya.)^8ays a Sruti : — 

ifft ^«r qvt whv I 

^Nnmsr wwwgw W i 

** As msBj insfes of tho son are soen in Tsrioiu Teasels of water, so in this world 
tAs Tariofu Mito are to be eonsidered as the refleotioo of the Sapreae Self." 

Says another Sruti, Brahma Vindu UpanUad : - 

mr ^ a ^ «iThnp I 

ifST Sw I 

* The Rkita-Ataiaii is indeed One, eiisting in erer j being. It appears as on# or 
as wanj, like the reieetioo of the moon In water." 

(Dotthf.)*— Now arises the doubt. It has been demonstrated before 
that the Supreme Self is an Image of Bliss and Intelligence. Does that 
Supreme Self become Jiva under, certain conditions, or is He always 
separate from the Jl?a. 

{Pdrtkipakfa.y-Tike opponent urges that the Supremo Self itself 
becomes the Jiva. For a Ji^ra is nothing but the reflection of the Supreme 
in the Nescience. A reflection is identical with the original, for it 
eiists so long as the original source exists, and ceases to exist, when the 
source exists no longer. Therefore it has been said : ** If a person looks 

at a mirror in front of him, he sees his ov? n face only therein, but if he turns 
•way his eyes, he sees nothing.*’ Therefore the Supreme Self, by its 
conjunction with AridyA (Nescience), has become Jiva. 

iSidiUi&nta .) — This view is set aside by the next sfltra. The 
Jiva is not a reflection of Brahman. 

sOtiu III. 1 18. 

I ^ I R I tc II 

vs: Ataht cva, for this very reason, w Cha. and. (Another reading 

has^gNa, not.) Upamt, similarity, or absolute identity, fi jiadftst 

SOryakldivat, just as between the sun and iis images. 

18. Therefore the simile of the sun and its reflection 
^olds good with regard to the Jiva and the Supreme Self 
as showing difference)— 337. 

OOKMSNTARY. 

Because the Jtvs ie separate from the Supreme Self, therefore it is 
•pokeii of fiBurativel^r like the reflecUoo of the sun. This is the mesniag 
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of the eAtn, when the le^iqg ie VOIV %l«ir ineteed of UnHT. 
ForitotiM(?) oabelancee whi^ ere identieelly one, there oennot eziet 
therrietio^pofthe reflector and the refleeted. For if the leflecUon 
were identically the same aa ita eource, then the shadow of the fire would 
buminif, the reflection of a eword would cut eubstanoee. 

But there ia, however, no aneh identity, for the two are different. 

The word ' and * in the efltra includee other c#‘uwe of differencea 

alao. 

Therefore, it followa that the Jtva ie different from the Supreme Self. 

AdhUuurana X — Jiva not a reflection of Qod. 

Admitted that the Jlva ie different from the Supreme, on account of 
the above aimile, but that very eimile however ehowe that the Jlva ia a 
refleetioti at leaat of the Intelligence. Aa the reflection of the aun in water 
ia called Sfliyaka, ao the reflection of the Supreme in the Avidyi, ia called 
Jlva. Where ia the harm in it ? 

Thia doubt, however, ia alao aet aaide by die next efltra. 

■Otba nt 1 It. 

sr I ^ I ^ I U 

Ambuvit, like in or of witer, like the reflection of the sun in water. 
The affix, vat, has the force of ** like ” and the word before it is either in the 
sixth or in the seventh case, Agrahankt, in the absence of perception, g 

Tu, but, has the sense of exclusion. i| Na, not. nqnf; Tathfttvam, that state 
(f.r., that cf equality). The simile does not hold good. 

19. The Jlva is not a reflection of the vSupreme, like 
the sun reflected in water, because it is not so per- 
ceived — 338. 

COMMENTARY. 

The similarity of the sun and water does not hold good here. The 
BUii is at a distance from the water, and so it is poeaible for its reflection 
to be in the water. But the Supreme Self is all-pervading, so no object 
can be at a distance from Him. So the similarity of the sun and water 
cannot hold good with regard to the Self and the Jiva. The sun is reflect- 
ed in water, Ac., because of its distance from water, Ac., but there 
can be no such distance between the Supreme Self and any object. So 
reflection " in this connection is a meaningless term. 

Therefore the Jlva cannot be a reflection of the Supreme Self. The 
l^ti also says He is colourless, leflectionless.*’— (Pni^na Up. IV. 10.) 
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Oa th* ollmr hud, the Jtv* ie u iotelligmt eati^like the Sapmae 
Self. As eaje the dniti : “HeistheEteraalsiaoagtheeterasIs, theooa* 
moos asMaf the ooosoioas ones.” — (Ks(hs Up. V. 13). 

This nfates the illustrstion tskea from the tpsoe ud its nfleotioB. 
ThespsM has so refleotioa, theeo-esUed refleetioa of the sky soea ia water 
is really ehosad by the rays of the sun, Aa, iaparUeulsr luaited portiou of 
the spsoe. It is a wrong notion of the ignorut when they any they eee 
the lefleotion of qpace, otherwise one wonid also aee the refleetion of the 
diraetiona, seat, west, Ac. Nor the sound and its echo are a proper illna- 
tration, for echo ia not a reflection of sound. Therefore, the Lord hu no 
refleetion. 

The next sfltra shown the reconciliation of these drntia, mentioning 
reflection. 

sOtra lU. 1 M. 

Vriddhi, increase, a higher degree, gnv Hrgaa, decrease, a lower 
degree, wmf BbAktvani, participation, being admitted of the difference. 

Antarbhavat, because oi being included in that. The purport of the 
scriptures ends with teaching only so much, gim Ubhaya, towards both, 
wmmi SamaftjasyAt, because of the justness, appropriateness. Evam, 
thus. 

. 20. (The comparison is not appropriate in its pri- 
mary sense, but in its secondary sense) of participating 
in increase and decrease ; because (the purport of the scrip- 
ture) is fulfilled thereby, and thus both comparisons become 
appropriate — 339. 

OOmfBNTART. 

The shore compsrison of the sun and its reflection does not bold 
good primarily, but it is a good illostrstion in a secondary sense. Namely, 
la showing the increase of the one— the greatness of the one (t.e., the 
Lord) ; and the decrease of the other, i.e., the smallneee of the other, t.e., 
(he Jlra. 

This illustration is valid having regard to the particular nature of 
these. [The sun ia great and so the Supreme Self' is great, its reflection is 
smidl and so the Jlva is small. Taking the illustration in this light, 
it holds good]. Why do we say so ? Because “antarbhAvit” — the sense 
of the scriptures is fully satisfied by this mode of explanation — every 
thing is contained within it By explaining it thus, (he reconciliation of 
both takM place: namely, the reconciliation between (he illustration 
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and tha (d>jMt of ittuatntioii. tho atudard of oomponmi ud the rahieet 
ofooDperieon. 

Tha aanaa ia thia. In tha praoeding adtra, tha oompartaon of tha 
ann and ita nSaotion waa aat aaida aa inappropriata in itiordinarj ataae, 
bat that oompariaon waa taken to be go^ in ita aeoondarj aanaa, name- 
I7, haring regud to tha attribntea fonnd in tha ann and ita reflection. 
Looking to tha attribntaa of thaaa two, tha illuatration holda good. It 
ia to be undantood in thia way. Tha ann participataa in inoreaaa, 
it ia a large luminary, antooohad by tha limitationa of water, ato., 
in which it ia rafleoted. It ia indapandant, and unvarying. Ita raflactiona, 
the amallar anna (afiiytkaai, participate in dec'raaaa (they increaaa or dacraaaa 
according to tha aiaa of tha aurfaea on which tha reflection ia made). They 
are limited by tha oonditiona of tha reflecting anrhcaa like water, 
etc., are not indapandant and unvarying like tha ann, but vary accord- 
ing to tha variationa of tha reflecting aurbcaa. Thna tha Suprama Saif 
ia all-pervading, untouched by tha attributea of Matter (Prakpti) ; and 
ia indapandant Tha Jlvaa, which are hia aqufas (parta) are notall- 
parvading but atomic, are joined with, tha attributes of PrakflU (are 
aSactad by tha material ' anvironmant in which they exist), and are not 
independent. Thus tha comparison holds good showing the difference of 
tha Jlva from tha Lord, the subordination of the former to the latter ; and 
aiinilarity alao between them, inasmuch as both are conscious. Tha illna- 
tration ia not good; if it is taken in the sense that the Jlva is identical with 
Brahman, aa tha reflection is identical with its source. Therefore, tha 
Paingi SruU says that tha Jlva is a reflection, but without any upidhi. 

iiv tc%t • 

**Tlia MiMtIon if of two forto, llnitod bj opidhi and not wo linltod. The Jlva if a 
foflootion of the Lord, bat not in any apAdhi : aa the rainbow if a reflection of the Son, 
bat not in any apAdhi (like the water, Ac).** 

IfoU.— The up&dhi limited reflections are such as those in water, 
or in a mirror, Ac. 

sOtra III. %. 11. 

WNim I ^ I ^ I Rt H 

uduiy Uarisnat, because it is seen (in the world), w Cha, and. 

21. Moreover it id thus seen (in the world, that com- 
parisons are sometimes taken in their secondary sense) 
-340. 
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In similes like “Devadatta is a lion,” ve find that the mnldfy oaage 
also is in favour of taking these comparisons to be good only ao for as re* 
levant. (Devtfdatta is a lion, ia good only so for as the suailarily between 
the courage of both is concerned. It should not be strained further to 
indicate that Devadatta has got claws like a lion, tut). 

Therefore, the scriptura' texts of comparison between the Lord and 
the Jtva should be explained in this figurative sense, and not literally. 

Adhikarana XI — The Neti Neti text exfiained. 

An objector says It is not right to assert that the Jlva is a aepa* 
rate conscious entity like the Supreme Self, but it is merely a refiection of 
Brahman, and not a substance by itself. In the BribadarapyakaUpanitad 
in chapter II. 3.1, beginning with it “there are two forms of Brahman, Ac.,” 
the existence of every thing other than Brahman is expressly denied. 
That text is as follows ; — 

^ There are two forof of Bnhnaiit the materiel and the immaterial, the mortal and 
the immortal, the aolid and the fluid, Sat (being) and Tya (that) (ie., Sat-tya, tma") 

Then the l^ruti divides all the five elements and their products into 
two groups*-iDaterial and immaterial, (gross and fine). It declares all 
these to be the form of Brahman, and then goes on to declare : — 

** And what ia the form of that Peraon ? Like a aaffron-eolonred raiment, like yellow 
wool, like cochineal, like the flame of Are, like the white lotna, like sodden lightniog. 
He who knowa this, hia glory ia like unto andden lightning." 

The l^ruti having thus described that Person as having the colour of 

a saffron raiment, Ac., goes on to state: — 

** Now foilowa the teaching— Neti, Neti, not ao, not ao. For there ia not any thing elae 
higher than this ** Neti— Not ao.’* Then oomea the Name, Satyaaya Satyam, the True of 
the troe : the aensea being the true, and he (the Brahman) the True of them." 

The sense of the above is this. The Sruti refers to the whole world 
as material and immaterial, subtle and gross, and having described it as 
such, states that the highest good is not to be obtained by a knowledge of 
this world, and therefore it gives next the teaching — Neti, Neti, not so, not 
so. The thing taught by neti, neti, not so, not so, must be understood to 
mean Brahman alone. This text denies the existence of all objects, whe- 
ther they fall under the category of thoughts and things, or matter and 
mind. .[It declares that the only existence is Brahman ; everything else 
is Neti, Neti, not so, not so ] The Sruti itself declares, what is the meaning 
of the teaching Neti, Neti —it says there is verily nothing else other then this 
Brahman. But may not the word “ Neti, not ao ” be taken to deny the 
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eziBtenoe of Brahman also, as it denies the ezistenoe of the world : may it 
not teach pure Nihilism ? Not so. For the iSruti teaches that there ezists 
an entity other than all visible worldly objects, higher than all ; the end 
of all illusious, the pure Being, the Brahman. Therefore. * not so ’ teaches 
that there ezists no other object than Brahman ; and' consequently there 
do not ezist aeparate entities like your Jlvas .(souls) ; biit that the Jlva is 
nothing other than the reflection of Brahman in Avidyl. Your statement 
that there are two Atmans— lower (the Jiva), and the Higher (the Lord) ; 
that they are different, because the one is nil-pervading, and the other is 
atomic, &c., is incorrect. All this apparent difference can be ezplained on 
the analogy of space in a jar and space outside it : the atomicity, Ac., of 
the Jiva are apparent only ; and not sufficient to establish the difference 
between Jiva and Brahman. 

(Siddhditta.)— To this Pilrvapak^a, the nezt sfitra gives an answer. 

Note, — For clearness of understanding the whole text of the Brihad- 
Aranyaka Upani^ad (II. 3. 1 to 6) is given below ; — 

I ^ n <iwiwiiwP n iHn|fr 

awwii<w.wiw i i»ni 

«w vmgf avi 

viwAaidi w I m PPT ^qr* 

m aq i wi F ^4qi am 

wwwftlfii awtwa n ^ i 

There are two forms of Brahman, the material and the immaterial, the mortal and the 
immortal, the solid and the flnid, sat (being) and tja (that), (t.e., sat-tya, true). 

Everything except air and Sky is material, is mortal, is solid, is deSnite. The ee- 
senoe of that which is material, which is mortal, which is solid, which is definite is the son 
th^t shines, fur he is the essence of sat (the definite). 

But air and sky are immaterial, are immortal, are fluid, are indefinite. The nnsonoe 
of that which is immaterial, which is immortal, which is flnid, which is indefinite is the 
person in the disk of the sun, for he is the essence of tyad (the indefinite). So far with 
regard to the Devas. 

Now with regard to the body. Bverythlng except the breath and the ether within 
the body U material, in mortal, is solid, is definite. The essence of that which is material. 
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vkM li ■eiiil, wklflk li loUiv iiU«k It Maito la the lor U la the awi a aa of oal (tka 
Mtalto). 

Bat b wa tk aadikootkar wltldBttMbod|jaiai«Batorial,aMlmaiorUl,aroiak 4 aio 
ladoialia. Tha oomboo of tkal widok la iaMtorUlt whlek la the penoa ia Uo rlfkt 07% 
fat ka la tka aaaoaeo of tjad (ika laMalta). 

Aad wkat la tka appaaraaoa of tkat paaaoa? Lika a aaffroa-eoloiuad ralaaaat. Ilka 
wkita wool. Ilka oookli^. Ilka tka iaaa of ira. Ilka tka wklie lotoa, Ilka aoddaa llgktaloc: 
Bo wko kaowB tkla, kla glory la Ilka lato aoddan ligktalag. 

Bait lollowa tka taaoklag (of Brakaao) by No, no I f natl, natl) for tkara la noting alaa 
kigkar tkaa Ikla (If onaaaya); Mtlanotaol Than oooiaa tka naaM *thaTroaof tkoTma,' 
tka aaaaao (tka Braa) balag tka Troa, and Ha (tka BiakoMn) tka Trna of tkan. 

sAtra nt 1 11 

4pir PrakritA, previously stated, the same Ctkvattvam, so>mucli- 

ness, or the limitation of power to the eatent spoken of at first, a Hi, because. 

PratiMdhati, denies. Tau^ than that. aaRl Bravtti, declares. ^ 
Qia, and. BhOyati, more. 

22. (The Srutiy Neti Neti) denies the previously mentioned 
limitation (only with regard to Brahman), for it declares 
(Him to be) more than that— 341, 

OOMIflNTABY. 

This 3ru(i (Neti, Nati) does not teach tiiat Brahman alone exiata, and 
nothing elae exiata than it ; and that It ia without any attribotea and 
qaalitiea. It only deniea the ao-muchueas of Brahman, as was described 
in the preceding veraea. It aaya that the material and immaterial ia not 
the wnole of Brahman. It ia aomething more than that. It does not deny 
the existence of those forms mentioned in the previous verses, but it says 
** do not fall into the error of thinking that Brahman hq much is only 
Neti, Neti-'it is not so roach only, it is not so much only.'* For after 
the negation of Neti, Neti (which might have been liable to the nihilistic 
interpretation of the Advaitins, had there been no further atatementj; the 
Bruti goes on to deaeribe in pdcUive terms, the further attributes of this 
Brahman— His name being the True of the true. [By this phrase “ the 
True among the true ones”— not only sets aside the nihilistic theory, bqt 
the Advaita also — for it aaeerta the existence of other true ones — real 
entities, than Brahman, The Jlvaa are not unreal aliadows but true : 
Brahman being the True.] 

The eenae of the above teaching is this. The Bruti at first enumerates 
all forma of Brahman, such aa the material and the immaterial, etc. But 
since Brahman ia limitless in His Form, it declares Neti, Neti, He is not so 
much only, He is not so much only. The word iti (na + i'i = neti) 
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menu here “end”— N«ti means “ ibis is not the end.” Hie Neti is, therefore, 
equal to iti + ns, “end not”— the ptevionaly mentioned forms ere not the 
end or limit of Brahman. For He is more than them— Hia name is Hna^ 
He is the Trne of the tme. The text itaelf clearly says ao much : — 

^ vwif vfti I 

tmrtir vim miMr I 

“It is not so that this is the end. There is a Higher Form than 
this. Its name is ' the Tme of the true.* Moreover it most not be 
said that higher than these material and immaterial form is the Form 
of Brahman called the Tme, etc., and thatiaihe end. For it is not thus— 
Neti. The “ Tme of the tme” is no doubt higher than all milrta and 
amdrta forme, but even that is not the limit to the forms of Brahman. 
These are merely illustrative. The proper thing to say is that His JPonns 
are illimitable and infinite. As an illustration, the text gives one of these 
Higher Forms and Names, by saying “ His name is the Tme of the tme.” 
The name here declares the form of Brahman. The first aatyam means 
the souls, the •fleas ; the prAnls always accompany the Jivas ; and ao Satya 
which means piApa, is a name of Jlva. The drati, hence, explains the 
phraseSatyaeya8atyam,byfl|«||«RijNli^«l«ll “ The are the 

True, and He is the Tme of them.” The word prftpa is used' for prfi^ — 
the life for the living self. The word rfips in the above verse (IL 3. 
means attributes. This text establishes Brahman to be material (Prikpta), 
as well as immaterial (Apr&kfita), and possessing infinite number of 
attributes. It does not deny the existence of every substance other than 
Brahman (for that is not the purport of this text). All forms whether 
mfirta or amfiita— material or immaterial, are pr&kfitic. The forms shown 
in the illustrations of saSron-cdloured raiment, like yellow wool, like 
cochineal, etc., are to be understood os non-PrAkritic— not consisting of 
PrAkritic matter (Brahman’s forms are thus of both PrAk|itie^ and 
non-Prfikptic matter, and yet there are forms above them all — Neti, Neti — 
for this is not all, this is not all). 

The Jtvas are called in the above Hmti PrApas : and are also 
designated Satyam, the True. The Jivas are called True, because they do 
not. like the elements, ether, etc., undergo modifications causing an 
alteration in their essential nature. In this respect they are similar to 
Brahman ; and so both the Jtvas and Brahman are called Tme. But 
Brahman is the True of the Tme, because the Jivas undergo, in accordance 
with their Karmas, contractions and expansions of intelligence, but there 
is no such modification in Andiman. 
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Thcnfore the Jiva is an eternal coneeiona entity feabject to contraction 
and expanaion of intelligence, according to hie deeda). The Supreme Self 
ia a mine of infinite auapiciona qnalitiea, (and liable to no modificationa 
whatever). Thua love (Bhakti) for Brahman hecomea atill mora natural 
when we contemplate on the greatneaa of hia attributea, and the inaigni- 
ficance of the Jtva. 

Nor doea thia Bfihadfirapyaka ^mti deny form to Brahman. For if 
that waa what the 8ruti intended to teach, then it would not have taught 
the tmnacendental forma of Brahman aa in II. 3. 6 (he ia of the colour of a 
aaftron-coloured raiment, a yellow fine wool, etc.) ; and then deliberately 
demoliah thia teaching by Baying “Brahman baa no foim.” For no one 
ia hia right aenaea would aay at fiiat “ Brahman baa auch and auch form” 
and then aay “ He haa no form— all that I aaid before ia wrong.” Moreover 
the author of the afitra alao would have employed different worda, had that 
been teaching of the Smti. For, then inatead of aaying Et&vattva— “ the 
Sruti deniee eo-muchneea only” — he would have aaid “etad rfipam 
pratife hati” — “ the Smti deniea thia form of Brahman.” The wording of 
the afitra, therefore, also ahowa that the interpretation of the Smti above 
given ia the right one and consiatent throughout ; and more reaaonable. 


Adhikarana XJI — The Form of the Lord. 

The author now ' eatabliahea that Brahman is the Inner Self of all. 
For if He were as easily attainable as the external objects like the jars, pots 
Ac., there would be no love for Him. 

(Fifaga.)— In the Smti already mentioned previously, Brahman is des- 
cribed aa having Being, Intelligence and Bliss for His form (Sachchidanand- 
rfipfiya, Ac.) 

(Doubt.)— Now ariaes the doubt, haa the Supreme Self an external 
form capable of being perceived through the aenaea, or is it an Inner Form, 
not to be apprehended by the senses. 

{PAnapdkta. — The form is an external one, because men, angels and 
demon, see the form. 

(SidJMtUa .) — The form is not external as is shown in the next 
afitra :— 

■CTIuni.ltt. 

M I ^ I II 

Tat, that Siwmif Avyaktam, non-manifest, the Inner. ^ba, 
says, (the scripture), d Hi^ for. 
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23. The form of Brahman is nnmanifest^ for the 
scripture declares it so.— ^42. 

OOMMSIITABT. 

The Brahman in his trne form is not manifest to the external aenart^ 
it is Inner : and is to be perceived by the inner sense. For says the 
Kalha Up. (VI. 9) :^ 

ftnftr imm <r I 

** HIs foni Is not object of perception to any one, nor by the eye does any one sae 
Him." 

So also the Bfibaddranyaka III. 9. 26 : — 

w n a erit I 

'*He is non-apprehensible by the senses, for He cannot be apprehended, He Is 
imperishable, for He cannot perish.** 

So also in the 01t& (VIII. 21) : — 

**He is said to be the anmanifest, and the imperishable. Him they declare to be the 
Highest goal.'* 


Adhikarana XII J. — Brahman can he seen. 

Though Brahman is not an external object, but Fratlcha or an Inner 
Substance, yet He is attainable through wisdom and devotion. The 
author shows this next. Had He been absolutely invisible— even to those 
whose hearts were purified^then there could not arise any love (Bhakti) 
for such a being. 

(Fi^aya.)— It is thus heard in the Eaivalya TJpani 9 ad (Verse 2) 

**Know Him through the yoga (onion) of faith, love and meditation.” 

From this it appears tliat a faithful and devoted person can obtain 
Hari, through meditation. 

(Dovht ,) — Now arises the doubt. Is the Lord appiehended by the 
mind— an object of mental perception or is he visible to eyes, dc., 
also? 

(Pdreapaftfa.)- The Lord is an object of mental perception only, and 
not of external perception through the eyes, dc. The following text of 
the Bfihad&rapyaka clearly shows this, by using the term only ” (IV. 

** He ia to be perceived by the mind onip, there la in Him no diveraity.** 

(Stdciftdiita.)— Brahman is visible to eyesalsoof the purified devotee : 
as is shown in the next ailtra. 

i 
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•CTSAni.lM. 

I \ U II 

irl% Api, even though, alio : not ao. The word ‘api ' aeta aaide the pOr- 
vapakfa. Sa^ridhanCf in cpnciliaiion, in an intenaely devoiit woraiiip. 

Pratyakaa, aa apparent, aa directly perceptible, through Revelation. 
eqpggNIl AnumlnabhyAai, and from inference!, (f.#„ through the Smfiti). 

24. In devout love, (the Lord even beccnnes visible 
to the eyee, Ac., of the devotee, as is taught in the) Srati 
and the Smriti — 343. 

OOMMaNTAKT. 

The word ‘»pi ’ is used in s deprecstiTS sense. The shove Pdrvspskys 
is not eMR worthy of consideration. In ssqiTidbsns or absorbed devotion, 
the Lord becomes perceptible even to the eyes, Ac., of the devotee. How 
do you know this ? Through Revelstiou (prstyski^ or the Direct state* 
ment of the Vedas), and through Inference or the indirect inferential 
statements of the Smritis. Thus the Katha Sruti says (II. 4 1); — 

URRRI|I(I 

«Tb.MU^sistMtemtodU«NaM.wlthoiUsobi, teAlMeiw; thwetoNth. mb 
•MseatwMlohiMtsMdiiottk.lBtoraalSdtlwtth. wIm, witk Mm sjr. ■ verted from 
Mtemrt ohiMte wd dMiioae of iaaortality. Mold, the Self Withla.” 

& also in Mnpdsha Up. (111. 1. 8) 

sdinf If i 

**He caonot be appieheuded bj the eenate like the eye, nor by revealed texta, nor by 
the grace of any other shining one, nor by aaateritiea and work. Throngh the graee of 
wiedoB, the pore In heart, see Hin who is partleoa, in their meditation." 

This also shows that the Ixrrd becomes visible to His wise and 
loving devotee. 

So also in the GlU (XI. 53 and 54) : — 

tit {mn u 4ita u bam • 

* Vor can I be aeon aa thou hast aeon Me, by the Vedaa, nor by aiiataritief,aor by alma, 
nor by oferinga : 

wun (ummifi wn i 

11$ e mtu e a I 

** Bnt by devotion to Me alone 1 may thna be pereeived, Arjona, and known and aeon 
in eaaeaee, and entered, 0 Paiantapa. 

Thus it ia established that the Blessed Hari is perceptible to the 
senses even, when the soul is full of entire love. The eyes, etc., then 
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become saturated with His essence end become fit to see Him, and so He is 
seen through such purified eyes. 

This being so, the force of eva in n* Wi e r 8lfl '*He is to be 
appreliended by the mind alone ** is not that of exclusion of other means dt 
knowing Him, but teaches that the mind also can know Him. [The word 
eea should be translated by even and not by only. He can be known by 
thejnind even,] 

It does not mean that the senses, like the eye, etc., cannot comprehend 
Him. They also can comprehend .Him, under certain circumstances, 

aOTRA III. 1 tt. 



I \ M I II 


[i| Na, not]. Prakiildivat, aa in tite caae of fire, etc ^ Cha, 

and.' Avai^efyam, non*difierencc non^iatinctiona. 

25. The Lord is not like fire and the rest, for there 
are not such distinctions in Him — 344. 

OOmfSlfTART. 

The word not is to be read into this sfitrs from the preceding 
aphorism, III. 2. 19. As the fire has two states, coarse and fine, and is 
unmanifeat when in the subtle state, and becomes manifrat when in the 
coarse state ; such is not the case with the Lord. Becauae there are not 
distinctions of subtle and groea in Him. The dnti says : 

(Br. Up. III. 8. 8.) “ He is neither coarse nor fine, neither short nor long, 


etc.” 


So also in the Oaru^'a Purfina : — 


“IntherapNiMlMd thereaNoodiatlnettoiM of salttie sad eoans, bseasse tkat 
Oaborn is msltMt verily evciywliere in every form.’' 

But there are persons who have full devotion and love towards God, 
how is it that they have not seen Him ? It is not a univenal rule, ther^re, 
that any one who loves God must see God. 

To*this objection, the next sfitrs gives the answer. 

sOtiu in. Lie. 

sninnr 1 1 1 hi H n 

PrakA^ki manifestation, the shining out. ef Cha, and. It] 
removea the doubt mentioned above. Karmaqi, in practicel (of devotion). 

Hmm AbhyOsAt, through constant application. 

26. And the Lord becomes manifest, by repeated 
practice (in meditation) — 345. 
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OOMMSNTARY. 

[ Id the Karman or act conaiating in meditation on Him, in the aota 
like worahipping Him, etc., by conatant repetition in aucli acta (of medita- 
tion and irorabip), the Lord verily becomea viaible.] 

It ia by eaiutant repetition of the acta like meditation and woraliip 
that the Lord ahinea forth. [If aonie devoteea have not aeen Him, it ia 
becauae they lieve not been conatant in their practice of meditation. It ia 
ahhyaea or conatant repetition, which producea tlie atate of ecataay, in 
which the Lord ia aeen.] Aa says* the Dhyfina-vindu Up. 18 (ao alao 
Brahma Up.) 

** Making one's body aa the lower Are stick and the syllable On as the upper stick, 
and by the praetioe of constant rubbing them through meditation, let him see the God, 
hidden in him." 

Thua it ia abhy^aa or repetition, that tnakea the hidden Lord manifeat, 
aa the conatant nibbing of the sticka brings out the fire. It ia by abhyaaa 
that one geta the love for the Lord and through, such love, he gets ulti- 
mately the vision of the Beloved. But no one can see the liord by mere 
woraliip (done for some selfish purpose such as to get heaven, Ac.) without 
love. As says a text (Brahma Vaivarta; 

^ qmmiPwi R "wA t 

tv TOW tPiHW I 

**No one by worship sloue can make Him become manifest: For the God, the 
Ancient Snpreme Self is ever nnmanifest." 

This uselessness of worship and prayer refers to selfish prayers and 
worship, and not to the whole-hearted prayer of love. It ia the prayer, 
devoid of love, which is incapable of producing divine vision 

Says an objector, how can the Lord, who is all-pervading and 
inside all, become manifest and come out. It is a conti-adiction in terms. 
Therefore, the statement that the Lord can become directly visible is value- 
less, inasmuch as it contradicts the all-pervading inwardness of the 
Lord. 

This objection is answered by the next sdtra. 

SOTRA III. 1 27. 

?wTTfk ftiiR I ^ M I Rvs n 

Ata^, hence. Aiiantena, through (the grace of) the Lord who 

ia infinite nr Tathd, thus (i.e^ direct vision), ft Hi. because Lingam, 
tb« indication or authority (of the scripture). 




BhAft/a.} 
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27. Hence the direct vision is possible through the 
infinite grace of the Lord ; and there is scriptural authority 
for the same — 346. 

OOMMBNTARY. 

There are authorities to support both the statements, tliat the Lord is 
unmanifest, and becomes manifest to the sight of the devoutly meditating 
worshipper Hence though the Lord is uniminifest, infinite and unbound- 
ed, yet when he is pleased with His devotee, lie manifests His essential 
Form to him, through His mysterious power of grace. 

But how do you say this? Because there is scriptuial authority for 
the same. As says the Atharvan iSruti 

“That Form of Intelligence and Bliss— one mass of Being and Bliss 
— becomes visible to the devotee through the meditation of love." 

Similarly, in the NArfiya^a Adhyatina : — 

lirilr Smtastn i 

** Thoogh the Lord U ever unmealfest, yet He beeomee visible throogb His own 
powers (to the elect). Without the grace of that Supresie Self, who can see Him, the 
Unboonded, InAnlte Lord.*' 

The Lord Himself has said so in the OltA (VH, 24) 

** Those devoid of reason think of Me, the unmonifest, as having manifestation, 
knowing not My supreme nature, iroporishable, most excellent/' 

Though the Lord is thus manifest to the eye of love, yet this fact 
does not detract from the essential invisibility of His Self. For this 
manifestation to His Lovers is an exercise of His mysterious power of Self. 
But with regal'd to persons devoid of love, the Lord never manifests in 
His essential form, butasa reflection. For says He in the OiU, (VII. 25) 
qir nww vtn iinmraiftiir^ t 

mwww i H i i 

**Nor am 1 of all discovered, enveloped in My creation-illusion. This deluded world 
hnoweth Me not, the unborn, the imperishable.’* 

Therefore, though the Lord is essentially all love, mercy and supreme 
joy, yet to the worldly He appears as a Being of all Terrible Power, a Ood 
of Vengence and Wrath. 

Thus the term “ uiimanifest," when applied, to the Lord, means 
that He is uiunanifest to the eyes of those who have no love for Him ; 
[but He suffuses the eyes of His lovers as the fire suffuses through an iron 
ball, and they see nothing but the Lord]. 
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AdhUarana XfV— Attributes are tlie substance of the Lord. 

Novr the author eatabliskes that the attributes of the Lord are not 
different from the essential nature of the Lord. For if the attributes were 
different from the Lord, then they wDuld become secondary, and the 
bhakti for the Lord would also become secondary (for tlie man loves the 
Lord for His attributes). Bat this is not tlie case. The love for the 
attributes of the Lord, is a love for Uie sake of the attributes themselves 
as something principal and loveable in themselves, and not for something 
as secondary. 

(Vifaya.) — Wo have the texts : — 

W I The Brahman is intelligence and blias. 

I He who is Omniscient and AlUknowing. 

Knowing that Brahman as bliss, 

(Doubt.)— Now arises the doubt, is this Brahman who is to be adored 
and loved, mere intelligence and bliss, or one possessed of intelligence 
and bliss 7 (In other words, is He a personal Ood. having the attributes 
of intelligence and bliss, or is it pure intelligence and bliss). 

(Pdreapakfa.)— As there are texts of both sorts, some showing Brah- 
man to be personal, others impersonal, it is not possible to determine what 
is the true nature of Brahmau^whether it is pure intelligence and bliss, 
or whether He is the all-iiitelligent and th e blissful one. 

(SiddAdnta.)— The next sfftra shows that the Lord is a personal being. 
sOtra iiL 1 aa. 

I ^ I R I II 

fWU Ubhaya, (about being) both, Vyapade^t, on account of the 

declaration of the scripture, g Tu, but. wf} Ahi, like the serpent, ggliref 
Kundalavat, like the coils. 

28. Bat the Lord is both (bliss and blissful, Ac.,) for 
the Scripture thus declares Him, as the snake and its coils 
—347. 

COMMINTARY. 

Brahman has intelligence and bliss as His essential nature; He is 
essentially knowledge and bliss, and these sre His attributes also: as the 
serpent and its coils. The coils constitute the serpent, and sre not sepa- 
rate from the serpent, yet they sre also attributes of the serpeut How do 
you know this? Because the above 8rutis describe Him as two-fold. 
The force of 9 ‘ but ’ is to indicate that all 8rutis have 00s purport. The 
tiord being inconceivable He appears as bliia and blisofal, Ao. It cannot 
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sOtra hi. 1. tl. 

M I ^ I H 

Pratisedli^t, because of the denouncenent or prohibition. ^ Cha, 
and ; has the force of * only ' ; exclusion. 

31. And because of the prohibition.(in the Scriptures, 
which declare that the Lord and His attributes are not to be 
considered as different) — 350. 

COMMENTARY. 


Thus in the Ks(ha Up. (II. 4. 11 and 14) 

IwI t Mi n w q I 

Ifie «l M fV I 

** Eren throagh the purified mind this knowledge is to be obtained, that there is no 
difference whatsoever here (in the attributos of the Lord). From death to death he goes, 
who beholds this here with difference.'* 

fir AimvQi I 

ffW wreiPfmiSfwfwfa | 

** As water falling on an inaccessible mountain top runs down, thus seeing the quali- 
ties of the Lord as separate from the Lord a man runs down to Darkness." 

Nor is there any Svagata biieda in the Lord, as the following text of 
the Narada Pancharfitra shows ; — 

wwwi- 

<ssv m h 


** The Lord is an entity having perfect and faultless qualities. He is the Atman or 
the Self and free from all the attributes of the body consisting of insentient matter. He 
too has a body— hands, feet, face, stomach, Ac., but all of pure bliss (not of matter). That 
Atman is everywhere and always devoid of internal differences also.'* 


Thus these texts prohibit any difference between the quality and the 
qualified, and consequaiitly the qualities of the Lord (are not accidents, as 
is generally the case with all qualities, but) are the essential nature of the 
Lord. Therefore the qualities like knowledge, &c., are sonoietimes desig- 
nated by the term ** Lord.” As says the Vi^u Pur&^a 

I . 


**Tho word Lord denotes infinite knowledge, power, strength, lordliness, energy and 
lustre, without the admixture of any baser qualities." 


Thus these qualities are called BhagawAn or Lord. The two (the 
Lord and His attributes) are spoken of separately— though they are essen- 
tially one— just as the water and its waves are spoken of separately as two^ 
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though it is all one water. The difference arises from this vi4e^. There* 
fore the Lord who is ever joy and bliss, is said to be joyful and blissful 
and to have a body of all delight. All these qualities of the I>ord are 
eternal, and consequently that body of the Lord is also eternal. Though 
there is no distinction (vide^ strictly so called), here between the quality 
and the qualified, yet for conventional purposes such a (vi4e.^a) distinction 
is recognised and spoken of as such, if this conventional (vi4esa> distinc- 
tion be not admitted, then the sentences like the following would also be- 
come absurd (for they are really tautologies when logically analysed) : — 
**The being exists,** **Tlie time always exists,*’ '*the space is every- 
where.** All these sentences are logical tautologies, hut they are of 
constant use and good as conventions. Nor can it be said that such a usage 
is erroneous and is based upon delusion. Por the phrase ** the Be-ness 
exists** conveys as true an information as the sentence “ the jar exists.** 
For there is no subsequent experience which siihlates this knowledge. Nor 
is the sentence '*tlie Be- ness exists,” is a su peri m position or a figurative 
speech like ” Devadatta is a lion.” For we can rwver say of Be-ness that 
it does not exist, as we can say of Devadatta that ho is not a lion. Nor can 
it be said that such a usage is a natural one, though there is no concrete 
content of any substance in these sentences like ” the Be-ness exists.” 
The very fact that such usage is natural shows tliat in these sentences also 
there is a vi4e^. The existence of sncIi videsa is suggested by the ex- 
pressive illustration of the water flowing down a hill. The man who 
makes a distinction between the Lord and His attributes goes down to 
darkness, like the water that falls on a mountain top. In that verse there 
is a prohibition of all diffei-ence between the Lord and His altributea which 
are described there. In the absence of such conventional difference, there 
cannot be the passibility of the relationsliip of quality and qualilied, 
merely because there are many qualities. The category called vise^a 
(the specific attribute) therefore exists, even here, though it is not here 
separate from the substance, but still has a particular function of its own. 
Nor is it open to the objection of regrenuB in infinitum, that a vitfe^a 
must have a videsa of its own, and so on. For we have said above, that 
the Visle^a here thougli not separable from the substance {i.e., the Lord) 
baa a function of its own with regard to that substance. Therefore, the 
existence of viifet^a is proved here also, as it is an invariable concomitant 
of the substance to wliich it appertains. 

Note , — The whole discussion about virfe^a is necessitated by the 
fact that there is a theory held by some Nyaiy&yikas that qualities are 
non-eteroal, and are accidental. Some deny also the category called 
6 
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Ti4B9a. The rabitiuice alone is eteraal and the vidafa ia non>«temaL 
In this view, the vid^a or the qnali^ beoomea non-etemel, if it exiato at 
all. The qoalitiee of the Lord a^ become non-etemal. Bnt in the 
ceae of Brahman the qualities are eternal ; therefore, videfa, which is 
ordinarily different from the substance, becomee the snbetanoe in the 
ease of the Lord. The quality booomeo the qualified— the videea becomes 
tbo dharmin. 


AdhikaroM XV — Blin of the Lord ia the higheet. 

Now the anthor establiahea that tlie bliae of the Lord Hari is (he 
higheet Had that bliae been similar to that of the Jiva, there would 
ariae then no love (bbakti) for such a Lord. 

(Ktinga.) — llie texts under this Adhikaraqa are all those which 
deaeribe the bliss of the Lord. 

(Oonbt.)— Is there any difference between the BrAhmic and the Jaivio 
bliss or is there not? 

{PArtapdkfa .) — There is no difference for the Divine blias, is described 
in the terms of ordinary worldly bliae, Ac., an object denoted by the term 
“ jar^*' cannot be different from jar. 

(8idihinta.)-rTh9 Uias of the Lord is itnmeasnrahle, and cannot be 
elated in terms of woridly blias, as shown in the next sfitra. 

afiyiu in. 1 n 

tff Paran. higher than, tnr: Ata^t from this (wot Idly blisi). ligSetu, 
about a bridge (as in Chh. Up. VII 1. 4. 1.) gag|g Unmina, about being beyond 
measure (as in Br Up. Vi 4. sj). WIN Sanibandha, about relation, the 
proporiionat ratio between the two blisses. Bheda, about difference, 
igdiftm; Vyapadedebhyab« from the declarations. 

32. (The bliss, 4bc., of Brahman are) higher than 
this, as the declarations of “ the bridge,” “ the immeasur* 
ableness,” ” the relative ratio ” and ” the difference ” show 
this— 351. 

OOlfllSNTlBT. 

The bliss, Ac., of firshmsn must not be considered like those of the 
Jivss. It is infinitely higher in kind end quality. Why do we say so ? 
Because the words used regarding it such as ‘ the bridge ' Ac., show 
^hi.- Thus in the Chb&ndogya Up. VIII. 4. 1., it is said : — 

9 HRUT N mniRiiHiW(rQr > 
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Balt laabrMga, and ••apport, m that tkoae iraridi mp be kept mp*- 

rate." 

Here the bliss of Brahman is described as a bridge supporting the 
whole universe. 

So also ill the Taittirlya Up. IL 4. 1., the bliss of Brahman is said to 
be infinite (unmaiia) : — 

ii«i^ ^ Wiftf 

I 

** Ho who knows this bliss of Brahman —from which the spoeoh tofethar with the 
mind return (unablo to fully grasp it and describe it), without oomprehending it, is never 
afraid." 

Tills shows that the bliss of Brahman is immeasurable. 

The ratio between the bli.ss of the Lord and of a human being is that 
between irifinity and one. As says the Br. Up. IV. 3. 32: — 

“This iM His highest bliss. All other creatures live on a small portion of that bliss." 

This shows the relation between the Divine and human bliss. 

Tlie (lifferenee between the Divine knowledge and the human know- 
ledge is also shown clearly in the following vei‘se : — 

ww iR*g vanr art ’twi v i 
^ w ai^ MhilH 

"The knowlodge of the Jivas is one thing, the knowledge of the Supreme Is another. 
The kiiowlvdgo of the Supreme is declared to be eternal, blissful, immutable and per- 
fect." , 

In the worldly bliss are not to be found these qualities of being a 
bridge, &c. 

Tlie following autra answers the objection that an object designated 
by the word 'jar ’ cannot be totally different from a jar. 

SOTRA hi. 3. 83. 

I X I ^ h 

f fT B f w srr SdmAnyat, on account of being perceptable, or from resemblanoe. 
3 Tu, and, but. This word removes the doubt. 

33. But (the word bliss is applied to human joy, 
merely) on account of generic resemblance (and not because 
the two blisses are of the similar nature) — 352. 

COMMENTARY. 

As even one word* jar’ is applied to all kinds of jars, because all 
possess the common quality of being a jar ; so the words bliss, &c., are 
applied to human us well as to divine bliss, Ac., merely as a common 
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term, end do not indicate any further eimilarity between the two. It is 
not neceesary that the two should be individually similar, though they 
may belong to the same category. TIuis says a text : — 

**TIi 6 all-perrsdiDir Lord la possessed of sopreme knowledge, fte., is erer untainted 
with the DssM and species of the qualities of SMtter : He is never touched by them, or 
was touched by them, or will ever be touched by them, O king.” 

The knowledge of the Supreme is thus different from human know- 
ledge. 

If Brahman, the substratum of all attributes, is distinct from the whole 
universe consisting of sentient and insentient objects, then how do you 
explain the following teaching of the Chh&ndogya Up III. 14. 1, which 
declares the whole world to be Brahman : — 

whkm I SI i uim i 

” Alt this is verily Brahman. It Is produced from Him, lives In Him snd merges in 
Him. Let one meditate calmly on Him Urns.” 

The next afitra answers this doubt 

SOTRA 111. S. 84. 

I 1 I 51 I II 

Buddhyarihah, to aid the understanding qiqq4[ Psdavat, as in the 
case of the word ” Fool.” 

34. This teaching is in order to aid the understanding, 
just like the word “ Foot*’ (in the Btig Veda, X. 90. 3., where 
the world is spoken of as the foot of Brahman) — 353 

GOMIIBNTAKY. 

The whole world is said to be Brahman in order to help the 
understanding in realising Him, by cognising that every thing is His and 
is dependent upon Him. As in the Big Veda, X. 90. 3, the whole universe 
is said to be one foot of Brahman while His three other feet are in 
Heaven. That metaphor is also meant to help the understanding to 
iwalise Brahman. Whan the mind realises that every thing belongs to 
Brahman, sarvam khalvidam Brahman, and Brahman is in every thing, 
then its hatred ceases, for then it can hate no one ; and when all hatreds 
and prejudices, national, racial or otherwise, cease, then the mind becomes 
fit to be inclined towards the Lord. Tlie texts like these do not teach that 
one should feel attraction for every thing, for then that also would be a 
distraction of understanding. The aole object of all these texts is to teach 
ibst one should hate no one, nor love any one more than Gkxl. 
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Adhikarana XVI— Brahman is not monotonous. 

Says an objector ; — Admitted that Brahman has infinite bliss, etc., 
yet it cannot be an object of devout love, because there is dull monotony 
in it. The mind seeks variety in its object of love. 

The author, therefore, now shows that there is such variety of 
manifestation also in the object of adoration, the blessed I..ord Hari. This 
variety is necessary in order to meet the wants of the various emotional 
teiiiperaineiits, and the various moods of one and the same bliakta. For 
if the Lord had not this variety, there would not have existed these various 
sorts of bhaktis. These various manifestations of the Lord are each 
eternal, because the place, etc., where these manifestations tbh&na) are to 
be found, are also beginnin^less. The texts like “ though one, He shines 
forth as many,’* show that though there are varieties of manifestation of 
the Lord, yet in all those places, etc., where such manifestations are taking 
place the Ijord is one. It is one Brahman that shines forth in all these 
places. 

(Doubt ) — Now arises the doubt, does there occur any decrease or 
increase- any distinctions — in these manifestations, owing to their being 
various ? Are some manifesUlions full and complete, and others less full 
and partial ? 

i PArvapahia.) — All manifestations are equally full and perfect, for 
the substance manifesting is one, and so all its mnnifestations must be 
similar, for all words which are synonyms give rise to the same concep- 
tion. So there is no difl'erence in these manifestations. 

(Siddhanta.) — The manifestations are different, as is shown in the 
next Butra. 

SUTRA III. 1 95. 

i ^ m i u 

wnwilTOt Slhaua-viscsdt, from the peculiarity of the place. 
Prakdi^aftivat, as in the case of (the sun's) light, etc. 

35. There is difference in the manifestations of Brah- 
man, on account of the peculiarity of place, etc., where He 
manifests, as in the case of the light of the sun— 354. 

OOMHBNTABY. 

Though tho essential form of Brahman is indeed one, yet owing to 
the diflereiices of the places of manifestation, and the differences of the 
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natures of the souls (bbaklas, devotees), there arise differences in the 
manifestations of Brahman. In some He manifests His Lordliness, in 
others His Loveliness, in others His Peacefulness, etc., according as the 
bhakti relation is th«*it of a master and servant the lover and the beloved, 
the quiet meditating yogi and the object of meditation, etc. Thus as the 
one light of a lamp burning in a temple assumes different manifestations, as 
it falls on the different parts of it, according as it is a crystalline surface, 
or a wall embedded with rubies, or painted yellow, etc. Or as one air, 
passing through various musical instruinenta, produces different notes, 
sharp, high, flat, etc., as the instrument is a conch shell, lute, drum, etc.: 
so the one Brahman manifests as many-hued, according to the difference of 
the receptacle. 

The sense is this. Where there is the manifestation of the Supreme 
Lordliness oi Brahman, there the bhakti is moved and guided by Law. 
[All staid and sober biiaktas love the Tjord, as the slave loves the master : 
Their Ood is a God of Power and Glory.] It is like the light of a lamp 
burning in a temple made of pure white crystal— where the reflected light 
is pure in its brilliancy and is dazzling in its effect. But where in addition 
to Lordlineas, there is manifestation of the Loveliness of Brahman also, 
there the bhakti is moved not by the fear of the law, but by the force of 
love. There the light is less dazzling but more sweet— it is the light 
burning in a temple made of rosy rubies. 

Thus bhakti is different according to the emotional nature of the 
bhaktas, t.e., the worsliippers of the Lord. 

sOtra hi. 1 86 . 

M I R I H 

Upapatteh, because of the possibility : of the reasonableness, n 

Clia, and. 

36. And so the text of the Chh^dogya Up. (III. 14. 1.) 
becomes appropriate— 355. 

COMMENTARY. 

According to this explanation, the . text of the ChhnndngYa Up., 
Ilf. 14. 1., also liecomes reasonable. It says "as is one's faith (kratu), so 
is his reward” which means that acconling to the nature of one’s bhakti, 
is the vision of the Ix>rd in the next life. 

Thus it is established that one Brahman has different manifestations, 
according to tlie differences of the receptacles in which He shines forth, 
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AShikarana XVII— The Lord ia the Highest. 

The author now establishes that the Lord is the Highest. For if 
there exists any other Being higher than the Lord, then there cannot arise 
bhakti for such a Lord. 

I 

(Tijayo.)— In tbe l^vetarfvalnra Upanisad we read (111. 8) : — 

** I know that Great Person." 

This and tlie subsequent verses describe the Brahman as the Highest. 
But then it says in III. 10. lift! '*tbat which is beyond 
that (Brahman) is without form, etc. Tliis shows that there is somethiug 
beyond Brahman and therefore higher than Brahman. 

(Doubt .) — Is there any object higher than Brahman who is the object 
of our worship. 

(Pflroripalffa.)— There is something higher than Brahman, aa the 
above text shows. 

{8iddhanta.)‘'-Tl\e following stitra refutes this. 

bOtra hi. 1 87. 

I ^ I R I tt 

inir Tatha, similarly, 9o Brahman is the highest. Anya, of the other, 
of the higher, Pratisedhat, owing to the denial or prohibition (to look 

upon), 

37. Thus Brahman alone is the Highest, because 
there is denial of any other higher being~356. 

COMMENTARY. 

Thus Brahman is the Highest of all, because tbe Scriptures deny the 
existence of any other higher entity. In tbe same Svetadvatara Upani^d 
we find (111. 9.) 

To whom there is nothing superior, from whom there is nothing different, than whom 
there is nothing smaller or larger." 

Thus this very Upanisad refutes the idea of any higher being than 
Brahman. The full text of the iSvetadvatara is not open to the interpreta- 
tion put upon it by the Purvapak^in. The whole veiae is given below; — 

ftipifftir inrai i 

HfW WRWaiPpJIllir, f4IK!MI«ll8| I 

"I know that Great Person of sun-like lustre beyond the darkness. A omo who 
knows Him truly, passes over death ; there la no other path to go." 
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This teacliM that the knowing of this Great Person is the only path 
to liberation, there is no other path than such knowledge. Having taught 
this the 3ruti goes on to strengthen this position by saying (III. 0) 

'‘This whole universe It Oiled by thit Person, to whom there it nothing superior, 
from whom there is nothing different, then ufhom there it nothing tmtller or Inrger, who 
stands alone, flxed like s tree in the sky.** 

This verse also shows that the Brahmau is the Highest, and that it 
is impossible for any other being to be equal to or higher than Him. 

Then comes the tenth verse (which has been distorted by the Pdrva- 
pak^in, as teaching that there is something higher than Brahman), To 
show that the interpretation of the opposite party is wrong, the whole of 
the verse is given below : — 

<nr wrwknft fnriURSr 

** That which is beyond this (world), that is without form and without snfferiag. 
They who know Him, become immortal, but others snfler pain indeed.'* 

** That ivbich is beyond this " — does not mean ** that which is 
beyond this Brahman," but " beyond this world." In fact, this verse 
also tenches the same as the preceding verse— namely, that there ia nothing 
higher than Brahman. The word "ta(aV~”' than this’ should not be 
taken as applying to Brahman. The whole context is against such inter- 
pretation. If the interpretation of the Purvapak^in be taken as correct, 
then the statements in the preceding verFcs 8 and 9 would become false, 
for they say that there is nothing higher than Brahman. Even the Lord 
Himself has declared in the GitA (VII. 7,) : — 

<1^ dhf nftmw or I 

** There is nsoght wbntsoevcr higher than I, O Dhannnjsys. All this is thresded on 
Me, IS rows of pesris on s string." 

Thus there is nothing higher than the Lord. 


Adhikarana XVIII — I'he Lord ia All-pervading. 

Now in order to show that the object of adoration is always near, 
the author lenclics the all-pei vadingness of the Lord. For if the Lord 
were not ever near, there would be discouragement in the heart, and so 
there would arise looseness of love. (If the liOrd were at a great distance, 
how could ilie worshipper reacli Him and how could lie feel any love for 
such an absent far-olT deity ?) 

The Srutis declare (GopAla Pfirva Tapant) : — 
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** Kfif KiA, the adormble, !■ one, the eontxoller of all, and all-pemdiog- Though one, 
He ahinea forth aa nany." 

(Doubt .) — Now arises the doubt, is this Hari the object of medita- 
tion, something limited, or all-pervading ? 

(Piirvapult ^.) — The Lord is limited. In experience He appears 
to have a middle size (neither atomic nor alhpervading). Moreover in 
worshipping Him, He is looked upon as different from all the world and 
its modifications. Therefore the world is excluded from Brahmau’-and 
thus it limits Brahman ; for Brahman is not where the world is. Thus 
for both these reasons, the Lord is a limited entity and is not all pervad- 
ing. 

(Siddhanta ) — The Lord is all-pervading, aa is shown in the next 

sfitra. 

sOtra hi. a. as. 

i ^ m ii 

vAw Anena, from him. by the Supreme Pers^on. Sarvagatatvam, 

being present everywhere. WTlPf Aydma, about eccupying all space, or about 
extent. l^abdAdibbyah, from scriptural statements, ftc. 

38. (Even in the Middle Foim), there is the all* 
pervadingness of this Supreme Person, because of the scrip- 
tural statements, like occupying all space, Ac. — 357. 

OOMMCNTARY. 

The Supreme Person, even in His Middle Form, is endowed with 
the quality of all-pervadingness. Not only the atomic and the infinite 
forms are all-pervading, but this Middle Form— -the form worshipped by 
men, is also all-pervading. Why do we say so ? Because the word Ayama 
or occupying all space is used about this Middle Form also. The word 
" Adi,*’ " and the like," in the sCltra shows that the liOrd possesses also 
inconceivable powers, Ac. by which even in His Middle Form He is all- 
pervading. Thus the text of the QopAla Piirva TApanl quoted above 
(sarvagah Kyi^ah) shows that the Middle Form Kyisna is all-pervading 
also. Similarly, the following text of the Taittiriya Aranyaka corroborates 
the same view : — 

RW SsSRRr iri 

aim 

** IfArAyu^a exists pervsding sll— inside end outside— ell whatsoever that ia seen or 
heeidin this world.'* 

This also shows the aH-perTsdingness of the Middle Form, the form 
NIrAyapa. This all-perradingnesa of the Middle Form ia through the 
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inoonoaivable myaterions powar of the Lord. Ha Himaalf aaya in the 
Ott& ax. 4 and 5) 

mwft *nHi( i 

** Bj Me all tbit iPorldi«p«mid«dlB If jmkmaBilMtodM|Met;ft11 beingi beTeieoi 
la Me^ I an not rooted la tbeM." 

w w wnfk ft 

W HHIHH I 


**Nor bare beiagi root la Me ; bebold Mj aovereifn Yoga I Tbe aapport of belafa» 
yet aot rooted in belnfi, My Self their eflicient eanae.” 

Nor does the Lord become limited by tbe eiistence of other worldly 
objects. The Lord is not excluded from the space occupied by such 
objects. For the above text says ** He is inside and outside every thing.** 
Therefore, another illustration speaks of Him *' as the butter in the curd, 
as the oil in the sesamum seed.’* Therefore it is proved that Hari is a 
worthy object of worship, as He is all-pervading. This is further 
demonstrated in the narrative of Sri Kpfpa in the Tenth Skandba, where 
He is bound by a cord, which gave Him the name of Dbmodar. In the 
Bb&gavata (Tenth Skandha) it is thus said by Soka: — 

" w mb i 

fiM «>er b. vm a 

iw wiJH w d iidHyiifUBiH i 

bbf ^ivT umi fliHf a 

** He wbo bis neither inside nor ontslde, neither fhint nor bnek, but who is both 
inside and outside of tbe world, in its front sad in its beck, yon wbo is the world |t* 
self— Him eonsiderinf as her son, as a mortal child, Him tbe unebaafeable and ImmoK 
able, the oowherdees bonndbya oord, as if He wns an ordinary intent.*' 

The reason of this has been given by us before under the siitra 
WlftlMRITi Ac. 


Adhikarana XIX, — The Lord is the Qiver of all fruits. 

The author now describes that the Lord is the giver of all fruits. 
Otherwise, if He did not give rewards of actions, or gave inadequate 
rewards. He would be considered as a niggardly person and no bhakti 
would flow towards Him. 

(F^ayo.)— In the Pradna Up., III. 7, we read 

« He leads them to the world of tbe virtnoos who have done virtuoso deeds." 
a)oH6t.)— Hm arins the doubt, are the rewarda such aaHeaTen, 
Ac., the effect of aaerifioee alone^ or are they givea by the Supreme Lord ? 
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(POrvapakta .) — ^They an resulta of aacrificM, Ac. He who does 
good acts gets heaven, he who does not' do good acts does not get 
heaven. Then is no scope for the Lord hen. 

(SuMhdnto.)— The following s&tn nfutes this. 

flOnu ui. 1 sa. 

U M Ui U 

Phalam, the fruit, mr: Atah, from Him only. Upapatteh* be- 

cause it ia possible. 

39. The jfruit is given by Him only, for that is the 
more reasonable view to hold — 358. 

OOMMBNTARV. 

Heaven, Ac., which an the fruits of sacrifices, Ac., an awarded by 
the Supnme Lind alone, because it is mon nasonable to believe that 
an eternal, omniscient, onimipotent, all-compassionate Being awards suck 
nwards, than that any inert entity like sacrifice, Ac., which is transient, 
gives such nward. The Lord, pleased by the performance of sacrifices, 
Ac., by men gives the nward in proper time, though after a certain 
lapse of it. But sacrifices themselves are non-intelligent forces, th^y 
cease to exist as soon as performed, it is not possible for them to award 
their fruits. The acts by themselves are non-efiBcient. It is the moral 
Ruler who awards nwards and punishments— not arbitrarily, but accord- 
ing to one’s deeds. 

The author now gives a proof of tliis in the next sfitra. 

SbTRA III. 1 40. 

U M I «o H 

l^utatvat, because of the declaration oi the [jruti. ^ Cba, also. 

40. Because the Sruti also declares that Brahman 
awards all rewards of action — ^359. 

OOMMBNTARY. 

In the Br. Up., 111. 9. 28, we read : — 

"BfshmsD who is kaowledce and bliss, is the prineiple, both to him who wiTes sitts 
and also to him who stands Bim and knows." 

So also in Br. Up. IV. 4. 24. : — 

vvrqffimtarvpnrvmtT wotHi, 

"This indeed is the fisat, thennbon Self, the stioag, the giTsrof wealth. He 
who kaowi this obtoiao wealth.'* 
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Thus these texts of the BrihadAranyaka Upani^d show that the 
reward is given by the Lord. 

The giver of gifts'* in the above passage, means the yajamkn, the 
sacrihcer. The word r&tih in the above means the fruit-producing. 

The author now states a different opinion as held by some. 

SbTIlA Iff. 1. 41. 

w I ^ I ^ I VI u 

Dharmam, Dharma, the performance of the duty (as the reward- 
giver) Jaiiiiinib, Jaimfni (holds). Ataheva, from Him only. 

41. According to Jaimini, Dharma (which directly 
gives the rewards of actions), arises from Him (the Lord) — 
360. 

COMMENTARY. 

Jaimini holds that Dharma alone comes from flim, the Supreme 
Lord, and not the fruit. The very Karma f which directly gives the fruit! 
comes from the Lord. For says a Sruti (Kau$. Up. III. 8.): — 

** He makes him do good works whom He wishes to take to higher worlds " 

xXccording to Jaimini, it is not riecesaary to hold that the fruit of 
work is directly given by the Lord. For Karma alone has the power of 
producing such fruit, by the rule of agreement and difference. Where 
there is good Karma, there is good fruit. Where there is not good 
Karma, there is no such fruit It is, therefore, useless to suppose that the 
Ijord awards fruit. The activity of the I/)rd ceases by producing the 
pr per Karma. 

But, says an objector, Karrnas are transitory, they are not capable 
of prodijcting an effect at a distance of time. Nor is it possible tha 
something existent should come out of a non-entity. 

To this we reply. It is not so. For though a Karma ceases to 
exist as soon as done, it leaves behind a force called apffrva. The Karma 
ceases to exist only after producing this apQrva. This apQrva gives the 
reward to the doer of an act even after a lapse of time, the fruit being 
appropriate to the Karma. This is the opinion of Jaimini. 

The author gives his own opinion in the next sfftra. 

hOTRA hi 1 41 

m r i ii 

^^POrvam, what is aforesaid, i.#., the Lord is the beslower of rewards, 
g Tu, but. wmmm- BedarSyaeah. Badarayapt (holds.) Hetu, of the cause. 
lUggOlf Vyapsde^at, on sreount of designation. 
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42. But BSdaraya^ holds that the aforesaid Brah- 
man is the bestower of rewards, because the reason for it is 
shown in the scripture— 361. 

OOMMBNTABY. 

The word * but * removes the doubt raised in the preceding sutra. 
The holy Badarayana holds that the nfoi-einentioned Supreme Lord is the 
immediate giver of rewards. Why does he hold this view ? Because the 
scripture gives the reason for this. The Prat^na Up. says, (III. 2.), ** lie 
leads him to the region of the best who does good deeds. He leads 
him to the region of the siniiei's who commits evil deeds.” This iSruti 
clearly shows that the bestowing of rewards is the direct act of the Lord 
and not through the mediation of Dharma. Since Karmas cease to exist 
as soon as done, they exhaust their force and cannot be instruments in 
producing any result. Moreover, the very existence of Karma is depend- 
ent upon Brahman. For the texts say that Matter, Time, Karma, etc., 
are dependent upon Brahman. Thus it is proved that Brahman alone 
seta persons to do good or bad deeds, He is the causative agent in every 
Karma. 

As to the reasoning that Karma, though ceasing to exist, leaves 
an ap^rva behind, and that such apurva produces rewards, that is a lame 
reasoning. The apdrva or adfi^ta is as much an insentient object as 
a clod of earth or a piece of wood, and it has no power to produce any 
effect. Nor do the scriptures mention any such thing as apQrva. 

But, says an objector, the sacrifices gfj to propitiate devas, and these 
devas, being so propitiated, give the desired reward. The Supreme need 
not be dragged in to give the reward of sacrificeB, which are done by 
inferior agents. 

To this we reply. It is under the sanction of the Supreme Deva that 
these inferior devas give rewards of action. This has been proved in 
the Antary&min Bruhmana where the Supreme Lord is declared to be the 
Inner Ruler of all devas. Therefore, the Lord is the bestower of rewards. 
The blessed Sri Kfi^na himself has said so in the Gita (VII. 21-22) 

^ i>r *it ^it wj xm i 

^ inqTwnt «ract milw R B Mmun ii i 

Any devotee who eoeketh to worship with faith any such aspeot, I verily bestow 
the unswerving faith of that man.” 

** He, endowed with that faith, seekoth the worship of aueh a one, and from him he 
obtaineth his desires, 1 verily decreeing the beneats.” 




sit nurnMi /iiMiri. M 


Iliiitliffibn, nil! tiul the lid, [itfliileil bjMtilicee, k, 
(iwthe nnni (eilhet is ilemponl blieeot liblini). Nor iethen 
U]f limit to thojieiieneitjf oithe Ld. Fropitiiteilfitlt derolioo, He 
ni;|ifeffiiii!ell even to hie devotep, ee dl he laii||ht leter oi io 
1 ( 1 . 

Thoe k theee tm Pidae (III 1 end 2| hive heei ehon the idm 
oletliinkj Bnhmeii irhiob coneist k ideepjeemiiig (litenily, thirst) 
to reach Btehmio, and e^oally atroop ditpoat lor ariythiiip other thai 
Him : aod irhich mental attitude ia acpnired Ity conieiiiplatiiip over the 
mnltilariona attribntee of the Supreme Sell, aoch as His havinp the lonn 
ol Fire ktellipence. His beiop the Controller ol the irhole Hniveneind 
ltyriiliikpthatheislreebnilllaniti,fhilethie«orld is bll dill 
iioltit Ik tlx ihiptd birth, pak and death. 



TfflRDADHYAYA. 

. Third Pada. 

^ inirt iiiHaAfHir ^ «ni% Aiqi| I 

" He who, oTorcoBiInf MIyt by His Pert fiekti, ever devotee Hie ettrlbntee end deede 
(to the good of hie eieetlon) ney thet OodRylyne, whoee body lePnre Intelitgenee, 
■hlne tortii in my mind." 

Note.— The veree mey be eppiied to Sr! Cbeitenye nleo whose body Ryif^e took tor 
the meniteetetion o( hie deede end qneiitiee. 

In this Pdds is treated the methods of meditating on the various 
attributes of the Lord. The fact here is this. In the Own Form of the 
Supreme Self, the Highest Person, there exist always manifest many 
eternally perfect forme, all mysterious and wonderful, as there exist in 
the crystalline gem many hues and colors. Understanding that the 
Lord is fulness and perfection, without being limited by these forms and 
yet ftxlly niainfest through every one of these, the man selects any one of 
these, suitable to hie taste, a special object of his worship and- medi- 
tation. Every foim of the Ixird has a certain number of qualities speci- 
fic to it. The form has other qualities. The man must meditate on the 
specific form chosen by him, witli the attributes taught about that parti- 
cular form ; but all the same the attributes lauglit about the other forms, 
and not taught about his chosen form, should also be meditated upon 
as existing in his special object of worship. Thus he who meditates on 
Brahman as mind (as is taught in theTaitt. Up., Bbrigu vallS) must collate 
all the attributes of the mind noi only from bis own particular Vedic 
dAkbA, but from other ddkhfis also where meditation on Brahman in the 
form of mind is taught. Of course, in meditating on Brahman as mind, 
he must not bring togetlier attributes not belonging to mind (such as, 
those of food, though Biahman is taught to be meditated upon as food 
also). In fact, only those attributes are to be supplied from other dakhfis, 
which are taught about the particular object of meditation, and not any 
attributes in general. 

Others, however, say thus. One Supreme Brahman manifests as R$ma 
or Ep$na, etc., like an actor, appearing at different times and places, 
under different characters, and shows forth different qualities and per- 
forms various acts, appropriate to the occasion ; therefore all attributes 
taught regarding one manifestation may, without incongruity, be meditated 
upon with regard to another manifestation. There is nothing impossiblo 



608 


VEDANTASl^TBAS. Ill ADHYAYA. 


[(^otinda 


or unharmonious in this: because the entity manifesting is one though he 
shows forth his different aspects. 

If it be objected that some attributes and forms are so self-contradic- 
tory that they cannot be the object of simultaneous meditation; thus 
sweetness and luxuriousness are incompatible in the meditation on R&ma, 
while they are perfectly harmonious attributes in Kpi^a : while peaceful- 
ness and austerity are good attributes to meditate in Nam-NArAyana, but 
hardly in others : so also ferocity, power and lordliness go in very well with 
the meditation on Man-Lion, but not with others : meditation on a/1 these 
attributes (i.e., sweetness, lordliness, luxuriousness, peacefulness, austere- 
ness, ferocity, etc.) simultaneously, is evidently incongruous So also there 
are certain forms which are incongruous. 

Thus meditating on the Avatnras of Fish or Boar as playing on lute, 
or carrying conch, discus, bow and arrow : or meditating on an Av&tara 
in human form, such as RAina and Kfi^na, as having horns, tail, mane, 
tusk, etc., would be an incotigruous form-meditation. Of such meditations, 
it is said in the Mah4bharata : — 

who meditates oo the Atman as different from its true form, hss committed the 
greatest sin, for he is a thief who steals the self.** 

Therefore, both on the basis of reason and of authority, such incon- 
gruous meditation should not he done. 

To this, it is answered that by collation of qualities is meant the 
collation of those qualities only which are suitable for a simultaneous 
meditation and not of incongruous qualities. 

Now, meditating on attributes not taught in connection with a parti- 
cular upisanft but taught with regard to another, may be of two sorts : 
either meditating on the essence of those attributes, or merely forming a 
mental idea of them. The first kind belongs to the class of devotees 
called Svani^tha. The last belongs to those called EkAntins. It will be 
taught in the next P&da, that there are three sorts of worshippers, Sva- 
ni^thai Parini$(hita, and Nirapek^a. Among these three kinds, the Sva- 
ni:;(ha8 (who are generally office-bearers in the Cosmic hierarchy, holding 
posts like those of the Four-faced BrahmA, etc.), are universalists — they 
have equal love for all forms ; and meditate on all forms of the Lord and 
always collate all the attributes of the Lord found in every form, in their 
meditation. There is no incongruity in meditating in one form with attri- 
butes belonging to all diverse contrary forms. For it is possible to realise 
all these contradictory attributes in one form, in a succession of time, as 
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it is possible to see different hues in the prism at different times. The 
other two kinds of devotees— the Parini^thita and Nirapek^ are, however, 
leas liberal— (they may be called sectarians, jealous to maintain the dig- 
nity of their particular God). Their love is not universal, but limited — 
not Sama-priti, but Vi^ama-prlti. They meditate only on those attributes 
which their particular Form of the Adorable manifests, and they see only 
those attributes and are blind to others. Though they know that the Lord 
has other forms and other attributes also, but they, being excl union ists, do 
not meditate over those attributes nor look at those Forms : for they are of 
no use to tliem, nor those forms and attributes become inanifest to them. 
This will be made clearer in a subsequent adhikarana. As regards the 
verse fit>m the Mahkbh&rata, it denounces those hard-hearted advaitins 
who think the Lord to be mere knowledge without bliss and other attri- 
butes. (They deny bliss to Brahman, and hold that joy is an attribute of 
matter and not of spirit). 

But they forget that the whole purport of the scriptures is to teach 
that Brahman is full of all auspicious qualities, and is not Nirguna ; and 
that by knowing this Saguna Brahman, a man becomes free from all 
fears ; and that the scriptures teach that this Saguna Brahman should be 
searched after by the seeker of liberation. In the Dahara Vidy&*(Chh&ndogya 
Up. VJir. 1. 1-6) the Lord is taught to possess all auspicious qualities, and 
it is said : That which is within this lotus, He is to be sought for. He is 
to be understood.*’ Similarly, in the Taitt. Up., II. 4. 1, it is declared 
that knowing Brahman as bliss a man does not fear anything. 

The advaitins hold that these gunas do not really belong to .Brahman 
but are attributed to It as a convention or as a superimposition. But this 
is a mere fancy of theirs. . There can be no superimposition — for it occurs 
there where a quality really exists in one thing, and is wrongly ima^ned 
to exist in another, as the red color of the lotus is superimposed on the 
white crystal. But these gu^as (s.^., omnipotence, omniscience, bliss, Ac.) 
are not found in anybody else ; and so they could not be an object of 
superimposition in Brahman, when they are non-existent outside of Brah- 
man. Nor can these gupas be said to be merely conventional : for there is 
no statement to that effect in the scriptures. They are real concrete attri- 
butes of Brahman, and are not to be taken in a metaphorical or allegorical 
sense. 

But, says the objector, the scriptures do use metaphorical language : 
as in the Br. Up., V. 8-1, IIW meditate on speech as 

cow.” But, because in one passage the scriptures make a metaphorical 

8 
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statement, to hold that all statements about Brahman are inataphorical, is a 
sign of weakness of intellect For, if this were so, then the statement Let 
him meditate on Atman *’ would also become metaphorical ; and meditation 
of every kind will come to an end. Even the Advaitins admit that some 
meditations, at least, are not taught metaphorically in the scriptures, but 
aret rue literally. Thus in explaining the sutras. 111. 3. 12. and III. 3. 38, 
even the Advaitins hold that meditation on Brahman as bliss is actually 
taught; Brahman is not to be imagined as bliss, for the purposes of medi- 
tation, as the speech is imagined as cow. But Brahman vt bliss. Sitni- 
larly, in explaining III. 3. 38, they say that the Jlva and the Ijord must be 
meditated upon as identical — not imagined as identical, but that they are 
identical. Thus according to the Advaitins also, the scriptures do teach 
in some places, meditation on real attributes and not on fictitious qualities. 
W.hy should not then the scriptures be construed consistently throughout ? 
Why should some attributes be taken as real gunas of Brahman, and the 
others as fictitious auperiin positions ? 

But, Ba3’S the Advaitiu, the scriptures describe Brahman as iiirguna : 
and, therefore, we say that all the so-called gunas of Brahman are really 
crutches for meditation, and do not properly belong to.Brahman, who is 
nirguna. To this we reply, that all such nirguna passages are to be construed 
as teaching that Brahman has not the gunas of Prakfiti (Sattva, Rajas and 
Tamas)— but He possesses transcendental non-Prakritic gunas In the view 
that the qualities are not separate from the qualified, every thing is 
reconciled. 

The gunas to be meditated upon are of two sorts — the gunas consti- 
tuting the spiritual esse nee of the object of meditation, and the gunas 
appertaining to the form of such object. The gunas like omnipotence, 
omniscience, Ac., belong to the first kind ; the gunas like smiling face, Ac., 
are of the second kind. The gunas of the first kind may all be collated 
together in a single meditation. In fact, the full conception of the Lord 
is possible only in thi.s way, by bringing together all His attribute.s, scat- 
tered in different passages of the scriptures. 


Adhikarana I — The Lord is the Quest. 

{Vi^aya .) — Nowin order to establish that all gunas may be com- 
prised in a single act of meditation, the author first proves that the 
Lord is the object of search in all the Vedas ; and that all the Vedas 
declare Him. All texts about meditation may be considered as vi^aya 
texts in this connection. 
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(2>«ti&<.)— b Brahman to be known according to the modes of 
m^itation taught by one’s own dilkhA, or according to the mctdee tanght 
in other dkkhle alao ? 

(Pdrmpoifa.} — ^The d&khla being different, and their teaohinga 
being different, Brahman must be realised according to the practices 
taught in one’s own ttkhA. The omission should not be supplied from 
other SAkhia. 

(Siddhinta,) — Thia view is refuted in the following efftra : — 
sOtra in. s. 1 . 

I ^ I ^ 1 1 u 

iri Sarva, all. V[ Veda, the Vedas. fpiT Anta, the settled conclusion, the 
truth, Pratyayam, the knowledge, the object or meaning, realisation* 

ChodanAdi, of the injunction and others. By 'others' is meant reasoning. 

Avifc^t, on account of the non-speciality, or non-difference, similarity. 

1. Brahman is the object of knowledge taught in the 
truths of all the Vedas, because the injunctions (and reason- 
ings, &c.) are all similar— 362. 

COMMBNTARt 

The word ‘ants’ in the sdtrs means firmly established conclusion : 
and it is used in this sense in the GitA also (11.16);— 

** The truth about both hath been percieved by the eeers of the eaaenoe of things.*' 

The truth which all the Vedas seek to teach mankind is 
the knowledge about Brahman. Why do we say so ? Because all the 
Vedic injunctions and tlie like, have this in common that they 
all are directed towards this end. The words and the like*’ mean 
reasoning. Thus the injunction of the Vedas says (BphadAranyaka Up., 
I. 4. 7 ) : “ L et men worship Him as Atman.” The injunc- 

tions like the above, with similar reasonings, prove that the Atman or the 
Supreme Self is the object of worship enjoined in the Vedas. As the 
above injunction is found in the Madhyaindina rescension of the Bfihad- 
firanyaka, so is it found in the Kanva rescension also. All dAkhAs are 
agreed in enjoining the worship of Brahman. 

Says an objector : — In some places Brahman is described as knowledge 
and bliss m. Br. Up., 111. 9. 28), in other places he ia called 

omniscient and all-understanding ( m Mund., I. 1. 9.) Thus 

every MkhA gives a different description and so ths object described 
must be different in each. Therefore, Brahman ia not the common object 
described in all the dAkhAa, 
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This objection is raised and answered in the nezts&tra 

sOtra hi. 1. 1 

I ^ I ^ I H II 

llfff BhedSt, owing to the difference (in the statements about Brahman 
in the different ^khSs), if Ns, not. fiff Iti, as, so. ^ Cliet, if. f siw i f £ka- 
sySm, ill the one and the same (^khs). si(% Api, also. even. 

2. If it be objected that the descriptions being dif- 
ferent, one Brahman is not enjoined by all sakhfis, we reply 
it is not so. Because in the one and the same s&klia, the 
other attributes of Brahman are also mentioned— 363. 

COMMBZfTARY. 

The objection is not valid. The same dakha, which mentions that 
Brahmap is knowledge and bliss, describes him also as omniscient and 
all-understanding. Thus in the Taitt. Up., Brahman is described not only 
as True, knowledge, and infinity, but He is described as bliss also. In 
fact, all these words employed in different dakhAs, convey the idea 
of one Brahman and His various ailribiiles. Thus there is no conflict even 
between these various dAkhAs. 

SOTRA III. 8. 8. 

IW RkH % ^ ^ I ^ II 

fSTEUrUBI BvAdhySyasya, of the study of the scriptures, i.#., the Vedas. 
UWr^if Tathstvena, on account of being sucli : being generic in their force. 
f| Hi, indeed, srsrwft SamachSre, in all ceremonies, in performing all sacred sets. 

Adhikarat, owing to the eligibility of all to study all and perform all. 
wCha and. 

3. The injunction about the study of the Vedas being 
general, (the whole of the Vedas may be studied by all), 
and because all have the right to perform every ceremony 
mentioned in the Vedas— 364. 

OOMMBKTARY. 

In the Taitt. Aranyaka, II. 15, there is the injunction 
“ The Vedas should be studied.’* This injunction is in general terms — it 
does not say ** study only a particular dakh A, but study afl the Vedas.” 
In fact, it enjoins the study as study (tathAtvena) and not as belonging 
to a particular dAkliA. Therefore, the entire Veda must be learnt. The 
Smfiti also ordains that the twice-born should study the entire Veda 
together with its secret doctrine (Manu). Moreover, every one has a right 
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to perform all the varioaa rites laid down in the Vedas — he is not con- 
fined to his own d&khA, but has the option to perform the ceremonies 
laid down in other ttkhas also, if he has the ability to do so. So also says 
the Smpti 

If 9S9 minramni^ Vww i 
i. ri i t A^ti' iimifwi* i 

OnilllY tVRHIlfllq^ilfi^l 

** The eeremonies meyalweje be perforned aooordina to the methode laid down In 
all the Vedaa : because bliss is the frnlt of the performance of these rites, under whateTer 
form they may be done. The rale that the eeremonies shonld be performed according to 
the method laid down in one's partieolar sikhA is a concession to human weaknesSi for 
all haye not the power to study the diSerent sAkhis. VyAsa, seeing that men were 
incapable of performing all the ceremonies, divided the Vedas into rfAkhAs,and made 
obligatory only certain .cereuKmies according to certain AAkhAs. ** 

Therefore, it is established that Brahman may be realUed by all 
the religious practices taught in all the ^khfts of the Vedas, if a man has 
power to do so. (If he has not such power, let him try to realise Him 
according to the particular practice laid down in his own Mkhl) 

The author next gives an illustration of indirect reasoning leading 
to the same conclusion. 

SOTRA hi. 8. 4. 

sftnm: m m i 9 u 

RSff Sava vat, as in the case of the seven libations or sacrifices, w Cha, 
and. uitTat, that, pm: Niyamah, the injunction, the rule. 

4. A.nd that rule is (not) like (the injunction about) 
the Seven Libations — 365. 

ObMMBNTARY. 

The Savas are the seven libations (hom^) beginning with the 
&urya and ending with the &itaudana libation. They ard restricted to 
the Atharvanikas-*the keeper of one-fire. The people of other dAkhfis 
who keep three fires, are not permitted to perform these Sava libations, 
since they are connected with those who keep one fire. There being no 
such restriction with regard to the worship of Brahman, from this indirect 
reasoning also we learn, that He may be worshipped according to all the 
methods laid down in any scripture ; by those persons who have studied 
all the Vedas. 

Note.— The Suvu-rule is restricted to tbe Atbsmnikas, sad may not be performed 
by the followers of the other Vedas. Not so, however, the rule about the Brahumn-wor^ 
•hip : which is universal, and is not the peculiar heritage of any particular Vedarsobool, 
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Tto piopar tMuUtiM of th« ofltn raqatiooo “iio>”Uitt;tertfcotOM»iiliif lo taUioot 
koNMdIo boMor bfooght ont fey ooeh u inoartioo. 

Or die eAtre may be fAmWV instead of Qtnw | If that 
reading be adopted, then it would mean that as in the absence of any 
obstaclee all water flows down naturally into the sea, so all the texts of the 
fcriptures converge into Brahman and describe Him alone. This rule 
is dependent upon the power of the individual. If he lias mastered all 
the Vedas, he can worship Him with all the Vedic mantras. In this view, 
the sAtra should be translated thus: — ” And that injunction is but analo* 
gous to the case of water." — (Hadliva). As is said in the Agni Puripa : — 
fiRnf vwii 4 ihmI i 
^ mr fM I 

it waton of the rifora, if asobatraoted, gototheaea, ao all the woida of 
tho Yodaa oondaoa to the knowledge of Brahman, aooordlng to the poirer of the man." 

The author next quotes an express text, to prove bis pcsition. 

sATBaiiLt.!. 

W I ^ I ^ I V II 

Daiiayati, shows (the scripture), vf Chs, and. 

5. And the Scripture shows this directly— 360. 

OOMMBITTART. 

In the Ka(ha Up., I. 2-15, we have : — 

WtlOm wVm ^ I 

Wfeoss torn snd wwentlal nstare si) the Vedss daelsre snd In order to sttsin Whoa* 
they ptSsorlbo snsterlUi*., desiring to know Wbon (he grant ones pertom Brsfemsebsrys, 
that Symbol 1 will feriely tell thee, it is Op. 

This text shows that tlie Blessed Hari is the goal aimed at by all the 
Vedas. The force of the word ‘ and ’ in the sAtrn is to imply ; ' if the man 
has the ability.' Therefore, it follows that all men, who have the ability 
to do so, should worship Brahman with all the methods taught in all the 
riakh&s. But those who have no such ability, must worship according to 
the rules of his own particular dskhd.- Because the Lord is known by oU 
and each one of these methods. 

Though this proposition was established in the sAtra, Tat tu aama- 
nvsydt (1. 1. 4) also, yet it is re-stated here, in connection with the topic of 
the collation of all the gu^as of Brahman, as appropriate to the occasion. 
Such repetition is no fault, but helps to strengthen the argument. 
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Adhikarana II— All the attributes of Brahman may he 

collated 

The Above diecueeion about the Lord being the goal aimed at by all 
Vedic teachings, was undertaken as a prelude to the proposition that all 
the gupas of the liord ecattered in different AkIiAs should be collated to 
form a complete conception of Bmliman. 

Thus in the Oopala Pffrva TApant Up., the Brahman is described 
as having the form of a cowherd, blue as TamAla leaf, dressed in yellow 
raiment, adorned with the Kauatublia gem, playing on a lute, surrounded 
by cows, cowherds and cowherdesses, the tutelary deity cf Ookula. This 
is the essential form of Brahman. (See the full extract under sfltra III. 
2. 17). 

But in the RAma PArva TApant, Brahman is described as RAma ha- 
ving SltA on his left, holding a bow in his hand, the killer of Rik^asas 
like the Ten-headed RAvapn, and Uie ruler of AyodhyA, Ac., as follows:— 

wpn i 

% 

**HaTiof Prakritl (SftA) as bis oompaaioB, of freon eolonr like tbit of dnwA, bavlag 
yellow drese, and natted looks of bair, two anas, adorned wltb ear-oraasMnta, and a 
farland of Jewels, wise, and bolding a bow in bla band.'* 

Such like is the description of Brahman given in that Upani^ad. 

While a third description of Brahman is given in the Npsiqiiha Up- 
ani§ad, as having a very dreadful face frightening even to the great Deva 
like BrahmA, &c., the Lord in the form of a Man-Lion. In tbe Mantra 
sacred to Man-Lion, the word * terrible ’ occurs : and the Upani 9 ad 

asks: — 

** Why if he oaUed the Terrible ? ** and It giToe tbe answer in theae words : ** Slnoe all 
tbe worlds are terrlSed by looking at this form— all tbe DeTss, and aU the oreatnrai 
mn away throagh fear of him, and he Is not afraid of any one, be is ealled tbe Terrible. 
(As says tbe Amtl) : From terror of it tbe wind biows, from terror tbe San rises, from 
terror of it Agni and Indra, yea Death runs as the Sfth." 

While another text describes Brahman as Trivikrama— the Dwarf 
encompassing the universe with his three steps. In the (lig Veda, 1. 
154. 1, we find : — 

**1 will proclaim the mighty deeds of Vlfpn, tow be created the earth, the worlds be- 
low It, bow be dxed test tbe vast armasMnt and tbe worlds above It (where dwell tbe 
Freed onea with Him) and tow be encompassed them all with bis three glorious stridao.'* 

Like the sacrifices which are different, because the DevatAs invoked 
and tbe offerings made are different^ so here also the upAsanAs must be 
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different, because the qualities are different (and all the above four kinds 
of meditation cannot refer to one Brahman). 

(Doubt ) — Therefore arises the doubt, should the gunas mentioned 
in one uplsank (form of meditation) be comprised in the other upAsank or 
should it not ? 

(PUrvapakfa ,) — The meditation becomes fruitful by dwelling over 
the attcibutes read together in one place. The attributes mentioned in 
another up&sanA should not be dwelt upon, and comprised together, be- 
cause no higher fruit is gained thereby, and because the attributes being 
contradictory, would create disharmony in meditation. 

(Stddhdnta.)— The next sutra refutes this view. 

sOtra hi. a. a 

Upasamharabithe combination (of all the qualities), nfilerq Artha- 
bhedat, owing to the non-difference in the object, t>., the object of meditation 
being Bralimaii alone in every case. Artha means the characteristics of Brah- 
man. There is no difference in them'. Vidhi, of the duties enjoined (by the 
scriptures), injunctions, l^esavat, as in the case of the remainder, the 

complementary. f|in% Samane, in the case of a common meditation on the 
(excellences) befitting (Brahman), being the same, being common to several 
sakhas, ^ Cha, only, 

6. Only in the case of common meditation, the parti- 
culars mentioned in each sakhS may be coiAbined, since 
there is no difference in the subject matter, just as in the 
case of what is complementary to injunctions — 367. 

COMMENTARY. 

The word * cha ’ in the sfitra has the force of exclusion. Where the 
meditation is common, namely, where it is of equal character, having for 
its sole object the pure Brahman, in that upAsanA only, all the qualities 
mentioned in each place should be combined together in one act of medi- 
tation. Why so ? Because arth&bhedat — because there is no difference in 
the characteristics of Brahman, the subject of meditation. His characteris- 
tics are everywhere, non -different, that is to say, identically the same. As 
an illustration, the sQtra says vidhide$a-vat : just as in the case of what 
is complementary to injunction. "The case is analogous to that of the 
things subordinate to some sacrificial performance as, for example, the 
agnihotra. The agnihotra also is one performance, and therefore its sub- 
ordinate members, although they may be mentioned in different texts, 
have to be combined into one whole."— (Or. Thibaut's Shankars). 
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In tlia Riima Uttara TApani there ia a string of mantras about ^rt 
RAma, where all forms are combined. Thus, one of these mantras says: 

iw w t>*Afiww wiw^ % niR 
TO I Here the forms of the avatfirag of tlie Fish, the Tortoise, 4c., are 
combined in the meditation of iSrl RAma. 

Similarly, in the meditation on Sri Kfi^na, there is the combination 
of other forms like those of Sri R4ma, 4c., in the mantra of the Oop&Ia 
Pfinra T4pani I '‘He who though one, manifests 

as many.'* 

Similarly, in the BhAgavata Purt^na, Tenth Skandha, Akrura ad- 
dresses Sri Kfifna as :TO^ CmraiRFI 4c., '* Salutation to 

thee, 0 best of the race af Raghu (».€., Rama), the destroyer of Havana.** 
Here Kfi^oa is identified witn Rama. So also in other books there are 
other identifications. 

iVota— This identiflcation it pemii«ible only when the meditation is on pure Brah- 
man— t.a, when the meditation is universal or samina. In such a meditation all qualities 
of Brahman, scattered over in all the sacred scriptures of all •the nations of the world 
should be combined, because the Qod, the Arih^ the Subject matter, is one, abheda, with- 
out any difference. It is only in % in the Common Prayer* in the Universal medita- 
tion— that this combination should take place. But in the speciAc or concrete meditation 
there would be incompatibility in such a combination : and It should be avoided. Thus as 
In the general sgnihotra sacriAce various details mentioned in different sAkhts must be 
combined, but not so in any particular form of sgnihotra peculiar to any sikhins. 

But, says an objector, the iSruti declares that the Atman aionc should 
be meditateijit upon — Atmety eva upAdta. (Br. Ar.). The word alone" shows 
that one should not meditate on any thing else than the Atman— the Pure 
Supreme Self. The combination of meditation on different forms is, there- 
fore, denounced by the Scriptures. 

This objection is raised and answered in the next sfitra. 

StlTfU 111. 8. 7. 

iFinnel 1 1 1 X i ^5 ti 

H j qsri i ff ft Anyalbatvam, the contradictory, tiie non-combination of gunas. 

liabdAt, on account of the word of the scriptures. ^ Iti, so. Chet, if. 
f| Na, not. vfidTO Avi^qat, for want of special authority to support that view. 

7. If it be said that the word of the Scripture teaches 
just the contrary, we say no : because there is no specific 
text to that effect — 368. 

COMMENTARY. 

If it be objected that from- the words of the Scriptu e, namely, from 
the text fitmetyevopasito, a contrary view is maintained by the dAstras, 
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that is to say, there should be no combination of gn^aa, we nply it is not 
so. Why ? Because there ie no $peeific text saying the following quali- 
ties should not be combined. The force of m (alone) is to point out that 
non-Atman should not be meditated upon. The Atman alone should be 
worshipped and not the non-Atman. It does not say that the qualities of 
the Atman should not be meditated upon. If one sa3*s rftjaiva dfi§(a^-— 
the king alone was seen — it does not mean that the invariable qualities 
of the king were not seen, such as the royal umbrella, Ac. Tlierefore» it 
is proved that combination of qualities should take place, in all medita- 
tions, according to the ability of the person meditating. 

Therefore it is said, in the Supreme Brahman there exist many 
forms, all eternally perfect ; as there exists many hues in the crystal called 
lapie lazuli Every one of these special forms is the Perfect Full Brah- 
man. In some He manifests all His attributes, in other of these forms 
Be shows forth only a few. But the knower of truth, should meditate 
on any one of these forms, by a mental combination of all the gu^as of the 
Lord, manifested in otlier forms, though not manifested in that particular 
form he is meditating upon. 

This combination of all gunas in meditation, is prescribed for the 
Svani^tha devotees of the Lord— who are the worshippers of Brahman in 
His universal aspect. 

(Soeb s coobinitloB would be ineosipstible to the MhditUfu-^tbe ** BMmo-fonBittf"— 
if saoh 1 word could be coined. These EklDtlns who have specialised their weditatloB, 
are enoUoBally ineapable of eonbioing different qualities— no wore can a devoat Ronuui 
Catholie nwditatinf on the Chriat on the Croaa, turn hit thonghts on the Lord playing 
lute and drawing all hearts towards Him.) 


Adhikarana III — iVo comhination for Ek&ntins. 

As regards the Ekffntins, though they have read many dhkhds of 
the Vedas, (and know intellectually the different gupas of the Lord, as 
taught in the different ddkh&s), yet being more deeply versed in the parti- 
cular Upanisad of their own dffkhd, they meditate exclusively on tboee 
gunas only which have been revealed in their Upanipad, and though they 
know tlie gunas taught in other books, they do not meditate on them. 
The author, therefore, teaches an exception to the general rule of combi- 
nation mentioned above. 

(Vtfaya.)— The text to be construed is that of the Oopdla Pfirva 
Tilpanf. 

(Dottht.)— In the meditation of the Ek&ntin, should there be combina- 
tion of the gupaa or not 
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(PdmipaAfa.)— Thera onght to be snch combination, beesnae all 
these qualities are spoken of with respect and veneration : provided that 
the devotee is capable of it. 

iSidihAnta.) — The next sHtra refutes this view. 

sOtiu III. I. a. 

I ^ I ^ I q n 

«l Na, (the combination is) not (to be done), ir Ve, certainly. Wfv 
Prakaraqa, devotion : literally, praatexcellent, karapaswork. BhedAt, ac- 
cording to the difference : according to specialisation. fMNmifNf Parovart* 
yastvgdivat, as in the case of the attributes of ** Higher than the high and 
better than the best." 

8. There should certainly be no combination of the 
qualities (in the meditation of the Ehmitins), because the 
bhakti (of the Ek&ntins) is different (from that of the Svanif- 
t^a) as in the case of the attribute of the “ Higher than the 
high ” (given to the udgtthfi as Akfira, is not combined 
in the meditation on the udgithfi as the Glolden Person) — 
369 . 

OOMMINTART. 

Tbs word in the sfltra means ' certainly.' Those who are exclu- 
sively devoted to a particular form— who are EkAntins with regard to that 
form, — do not combine in their meditation the gupas mentioned with 
regard to forms other than their own. Thus the exclusive worship- 
pers of the Kfifpa form, do not combine in their meditation the form 
sacred to the worshippers of Man-Lion — the flowing mane, the gaping 
jaw, the terrible teeth, Ac. Similarly, the exclusive worshippers of 
Nfi-Siipha the (Man-Lion) do not meditate on the lute, the cane, the 
sweetness, Ac., of ^rl Kfiepa, so dear to the hearts of the Kyippa- 
devoted. Why is it so? Prskarapa-bhedAt Because the devotional 
temperaments differ. The word prakaraps means “ the most excel- 
lent act — and devotion alone is that excellent act.” The devotion of an 
EkAntin is of a higher kind than that of a Svsni$(ha — it is more deep and 
absorbing. The author shows this by an illustration. "As in the case of 
Parovartyas.” As the EkAntin worshippers of the Qolden Person in the 
Sun do not combine in the object of their meditation the gupas of Pnro- 
vartyaa, Ac., which the worshippers of the Udgithfi as AkUa see in their 
object of meditation. That which is beyond the beyond and is better than 
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the best is called Parovarfyas— It is the name of the UdgltliA as AkAtfa. 
The condition of Parovarfyas is parovailyastvain. 

Note.— In the Pint PrapA^hakn of the Ghhindogyn Upaoifsd is taught the meditation 
on the Udfitha. The word t'dgftha it applied there both to the Golden Person and to the 
Ganaal Brahman or Akita. In the Udgitha meditation on tho Akita it described the gnpas of 
parorarijat— beyond the beyond and better than the best. Bat those who mediute on 
the Udgitha as the Golden Person (and not as the Akita or the Causal Brahman), do hot 
combine in their meditation the guiias of Beyond-the beyond- and— Bctter-than-tbe 
best peculiarly taught regarding the Causal Brahman. Because the worshippers of the 
Golden Person are exclusively devoted to the attributes mentioned regarding that Person, 
The Golden Person or the Person of Joy (for hiranmajra means both Joy and Gold) is thus 
described in the Ghhindogya Up. 1, 6, 6 to 7) 

'* Now that Being who is seen in the Son, as full of intense Joy, with Joy as beard, Joy 
as hair, Joy altogether to the very tips of bis nails. His two eyes are like fresh red lotus. 
His name is Ut, for He has risen above (ndita) ali sins.*' 

The Akisa Udgitha is described in 1. 9. 1 

** Then hilivatya asked ** what is the goal of Brahmi ?" “ The AkA«a " replied Pravi- 
hana. For all these beings take their rise from the Akisa, and have their setting in the 
Akisa. The Akisa is greater than these, the Akisa is their great Refuge, He indeed is 
the Paiovariyas : He the Udgitha, He the Infinite. He who meditates on the Udgitha as 
the Parovariyas becomes the beloved of the Parovarlyas." 

Thus the worshippers of the Udgitha as Hiraiimaya Pnrufa do not meditate on those 
qualities which the worshippers of the Udgitha as Akisa (the All-luminous) contemplate 
upon. There is no combination of qualities, though both worship the Udgitha, 

But, says an objector, both the Ek&iitins and the Svani^tbas— the 
exclusiyists and the uni veraalists*— are called **the worshippers of Brah- 
man'* — and since they have got a common name, therefore, the EkAntina 
also, like the Svani^has, must meditate on all the attributes of Brahman, 
wherever they may be found. Just as the meditation on the G&yatri is 
universally prescribed for all those who are BrAlimanas and share in 
having the common designation of Br&bmana. 

This objection is raised in the first half of the next sfitra, and 
answered in the subsequent portion thereof. 


Adhikarana IV. 
sOtra lit 8 . 8. 

3 M I ^ I i II 

SamjAitah, from having a common name. ^ Chet, if. gq Tad, 
that, gigq Ukcam, said, qrflg Asti, tliere . is (an instance, in tlie case of two 
UdgUhas). 9 I u, indeed. 'I'his removes the doubt, gf Tad, that (namely, 
difference of treatment, i.r., absence of combination). Api, also. 

9. (If it be objected that because both have) a com- 
mon name, therefore (the Ekfintins must also combine the 
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gunas), we reply that the answer to this has already been 
given (in the preceding sdtra), — and also there is an instance 
to that effect — 370. 

OOMMKHTART. 

Tlie word tu of the stitra is used in order to remove the doubt raised 
above. If it bo said that since the Ekfintins and the Svani^tbas have both 
got a common name of “ Brahina-upAsakas,'* therefore the EkAntins must 
also combine all the gu^aa like the Svanii^(has ; to this we reply that the 
last autra covers this case also. The term Bralnna-upAsaka is a general 
name, while “ EkAntin ” is a particular name, and he is a higher form of 
devotee than the Svani^tha, and so all the rules of Svani^ha cannot apply 
to the Ek&ntio, though he is also a Brahma-npasaka. Therefore, the Ekfin* 
tins should not meditate on all the gupas, for thereby they will lose their 
peculiar excellence which differentiates them from the Svani^tha. The 
soul of the Ekantin is imbued throngh and through with the love of one 
particular form, and is deeply drawn to one Form, and therefore he (the 
EkAntin) is superior to the Swani$tha, who has a general love for all forms 
(and deep love for none), Moi«over, even the Swani^tba is not capable 
of meditating on all the attributes of the Lord. For the Sruti (Big. 
Veda, I. 154.7) says rtwn” “ Who can fully describe 

all the mighty deeds of Vi$pu." To the same effect is the following 
Smyiti : — 

** The Qreit Lords of Yogs, like 8ivs, Brshml and the rest, did not reach (in their 
conception) the end of the qualities of that Lord without qualities.” 

Though two things may have a common name, yet they need not 
have all properties in common. " An instance of this is found in the 
the scriptures." For both the AkAifa worship and the Hiranmaya 
Puru§a worship have this in common that both are worships of the Ud< 
githa. yhey have a common sacpjM or name-udgitha-npasAnA. Yet 
in the meditation on the Hiranmaya Puru^, the quality of the AkAila 
(namely, the quality of Parovariyas— Higher than the High) is not com- 
bined. This is a scriptural instance. 

Therefore, the conclusion is, let the Svani^thas meditate by combin- 
ing all the attributes of Brahman; but let the EkAntins worship Him with 
the specific attributes consonant with the form worshipped. This is the 
summary of the last two Adhikara^as. 
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AdtiiiaraM IV.{?) 

In tbe pTOTioof anotionitJiM bean nnid that tbn nttribafte or puoTaffTM ** Highnr 
tbno tbablfb,’*App)iad to the F^f/the oontonplotod m AkA^o ehoald not bo otodltotod 
open io the UdgUbM token in the oepeot of the Golden Feison. On the eene enelc^, the 
PAmpekf in now eejre that in meditotinf on Heri m e fonth, the qaeliUee ■enifeeted 
by Him in Hie inlSMoj ehoold not be oMditoted upon, as that also bieaks the harmonioos 
flow of sentiment. 

Now the author begins another topic and shows that tne gn^as of 
the Lord manifested as an Infant shonld be combined in the meditation 
on the Lord as a yonth. In the same Upaniqad (QopAIa PArva Tdpani) 
it is said 

SHw tt me iwt t i 

The word Kfiqna is exclusively applied to the Infant Kriqna sucking 
at' the breast of Devaki (YatfodA). This is according to the author of the 
NAma Kaumudt. The above mantra is, therefore, useful for meditation on 
the Infant Lord. 

Similarly in the RAma PArva TApanI, we read : — 

W ApiMi^iitiaAr sA fKRh ^ I 

c in ifSA i S qfir toA h nfthwit i 

iroi tinw wflwi sh TORP I 

*0^. When Hnrils born in the rhmiljof Rnghn, isthesonof ItosAratha, He Is 
ealled on earth RAma. That Hari whose form is Pare Intelligoooe and who Is the Gieal 
Vlfnn. He is oalled RAma, beoanse always dweUIng on earth (mahfsthito) He gives (rAtl) 
to the good all desired objeets, and is ever shining (rAJate). In other words, ff^ves, 

These Upanisod tests show that Infancy, Ac., also are go^asof 
Brahman. The Sinritis also are to the same effect, such as the lUm&yatta 
and Vif^n Bhigavata. 

(DouhD—Are these gnpas of the Lord, as an Infant, to be meditated 
npon or not? 

(/*dreapafc,a.)— These gnpae of Infancy should not be meditated 
upon, because the thought-picture formed .in meditation would then my 
in size, and would be subject to decrease and increase, and as this change 
would break the uniformity of the thoaght-piotnre, it would be against 
the druti, which says that in meditation the flow of thought siionld be 
one harmonious whole. (When picturing the Lord as an Inbnt, the sise 
would be small, when meditating on Him as a youth it would be larger, 
and thus there would arise incompatibility of thought-forms). 

(Btddhflnfa.)— This objection is set ssids in the next sfltra 
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mril: VjrApce^, because (of His betog) all-pervading, w Cha, and. Ocher 
qualities than all-pervadingnesa should also be included, Samaftjasani, 

justifiable : compatible. 

10 . Such meditation is compatible, because of the 
all-peiradingness of the Lord — ^371. 

OOMMISTART. 

The Lord is sll-pervading though He shows forth the qnslities of 
inbtncy, etc. He is not limited by Uiose attributes, and consequently such 
meditation is perfectly justifiable. This has been fully treated before in 
the sfitra, III. 2. 38, (where it has been shown that through the mysterione 
power of the Lord, He is all-pervading in His middle fomi also. Tlie 
infant-form'is, therefore, as all-pervading and all-powerfnl as the yonth- 
form.) In bust, in the case of the Lord, “ birth *’ (which is one of the six 
modifications) is not a vikfira or modification at all. For the Lord is 
birth-leas, though He appears to take births in many ways qHil<|l||i|| 

says the Purufs Hymn. “ Birth,” therefore, when applied to the 
Lord means “ manifestation”— because He is birthleea. 

The force of the word “ and” in the sfitra is to show that the Lord is 
all-sweetness also ; for says the 3mti % fit "He is verily sweetness” 
— (Taitt. Up.) The “ and,” therefore, includes this sweetness aspect of the 
Lord. In whatever form His bhaktas wish to taste the sweetness of His 
LIIA, in that very form He manifests Himself before them, through His 
mysterious inconceivable power. The devotees of the Lord are innumera- 
ble : some ihe Ever-Fiee (like Gamtja, etc.) : who have been referred to 
in the well-known verse of the Hig Veda as SArit 
Of Mr qif qmi I 

*' The Sflria altrays see that Highest Foot of The other kind 

of devotees (like the Keed, who were hound once) see other forms of the 
Lord. 7he Lord, though one, simultaneously appears in forms of different 
ages (infant, youth, etc.) to His different kinds of devotees. This is some 
what analogous to the single syllable da f uttered by Prajfipati, by which 
he gave three different teachings to three different classes of beings : Devas, 
men, and asuras. In the Br. Up. V. 2. 1 : we read 

** The threefold deeoeiidaate of Pr^ipeti, Devee, Men end Aenres, dwelt ae stodente 
with their father Prajipatl. Having Snlahed their atndentihip the Devas said * Tell na 
something, Sir.* He told them the sjllable Da Then he said * Did yon understand ' t 
They said : * We did nnderstand.' Ton told ns * Damyata,' * be snbdaed.* * Yes,* he said, *yon 
have nadentood.' 
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Then the ihen said to him, ** Tell as sooiethinf , Sir." He told them the ssoie syllsble 
Do. Then he said * did yoa anderstand T They said : * We did understand. Ton told os 
** Datta," ** flTe.'* * Yes/ he said, * yon hare onderstood. 

Then the Asoras said to him : Tell ns somethinf , Sir." He told them the same 
syllable Da. f Then he said: * Did yon understand'? They said: ** We did understand. 
You told ns * DayadhTam.* " ‘ Be merciful ? “ Yes, • he said, “ you have understood." 

The divine voice of thunder repeated the same Da D» Da, that is. Be subdued. Give. 
Be merciful. Therefore, let that triad be taught. Subduing, Giving, and Mercy. 

Therefore though appearing an Infant, etc., there is no break in the 
uniformity of meditation, for the Lord is conceived as One Essence, 
all-pervading and ever-unchanging, though manifesting different aspects. 


Adhikarana V — The deeds of the Lord are eternal. 

Says, an ebjector, If the deeds (karma) of the Lord shown forth in His Infancy, etc., 
were also eternal, then there can be a combination of all such deeds, though mentioned in 
different sAkhis. But the deeds are not etemal^for the very fact that they are deeds or 
karmas necessarily implies that they are transitory. The word Karma or a deed, KriyA or 
an act, and LilA or a sport, are synonymous. The Karmas are known to have a beginning, 
an end, and having relation with certain individuals. The very essence of a Karma con- 
sists in having such relations with others, and as having a beginning and an end. and any- 
thing that has a beginning and an end is undoubtedly non-eternal. The Karmas of the Lord, 
therefore, cannot be eternal. 

If It be said that the Karmas are eternal as a current is etemal—one Karma disappears 
but gives rise to another in the very act of disappearance, and so the Karmic Chain is 
eternal— this is beside the point. The j^positioii is that every particular LilA of the lord 
is eternal, and not that one LilA is succeeded by a similar lilA and in that sense the 
Karma is eternal. For in this view of the eternity of the Karma of the Lord, every 
LilA would become transient— having a beginning and an end. 

If it be said the Karma is oternal, because it gives rise to the conception that it is the 
same Karma which was done at a prior time, then that also is incorrect. A particular drama 
may be played through many a successive night and it may be loosely said "it is the same 
play as was performed yesterday," but the plops (as actions) are different— though they 
give rise to the same conception. They are not identically same. The word same is used 
here in a loose way, as in the sentence ** it is the some medicine which yon took yesterday. 
Kat It" The medicine is not identically the same, but similar only -for the medicine taken 
yesterday no longer exists as medicine, but Is absorbed in the system. There Is difference 
between the two as entities. 

But it may be said— Let there be no beginning or an end of the Karma. Let it be like 
the dance of painted pictures, which moving in closed circle, present the same acts over 
and over again, with the movements of the wheel : and so it may be said there is no break 
in the continuity of such a Karma, and so it is eternal. 'For here also, there are beginning 
and end, though the action is repeated over and over again, and always gives rise to the 
same sentiment in its observers. Therefore, the play of the lord is not eternal. This is 
the objection raised and considered in the present section. 

{PArvapak^,) —The deeds performed by the Lord in His Infancy, Ac. 
are the attributes of the Lord, and are eternal. Therefore these deeds 
are to be conceived as performed with his attendants. (There must 
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be other actors in the play, besides the Lord, and so they must also be 
eternal.) The one. and the same retinae (tlie troupe of players) must also 
be conceived, to be connected with many acts, prior and posterior in time. 
The prior act being eternal (according to you) the actor taking part in 
it must be ever connected with it — his relation with that particular act 
would be eternal. For that particular act would not be accomplished, 
without such relationship. That being so, that particular actor would 
not be able to take part in the subsequent act. 

NoCe.-*Tba8 one netor Yaiodi eneklet the Infant Kpf 9a. If this aet of anoklinf la an 
eternal LfU of the Lord, then YatodA nnat be etemalljr anekllnf the child, and would not 
be free for the anbaeqaent act| where ahe la found ehaatiainf the nansht j bojr. 

If it be adrnitted that the same actor takes part in the subsequent 
act, then the prior act becomes tninsient — for that actor is no longer 
there. If the first act is eternal, then the actor in the second act cannot 
be the same person : he must be a different person. But this is both 
against experience and scripture. 

(For example, there are not hundreds of YadodAs, nor do the scrips 
turea say so). 

Moreover, every act has two parts— the antecedent and the subse- 
quent, and every part has also a beginning and an end. Mo act can be 
accomplished otherwise. The experience of a sentiment depends upon 
this succession of acts. If every act and every part of an act is eternal, 
there can be no succession, and so the very object of the LilA is frus- 
trated, for there would arise no variety of sentiments in tlie observeia 
of an eternally unchanging scene. Therefore, if the LtlAs of the Lord 
give rise to various sentiments, then they are not eternal. For the 
eternal is that, which like a painted picture, always gives rise to one con- 
stant sentiment. 

If it be said, that though the play is eternal, ito manifestations are 
different and many, without any break in the continuity, still the begin- 
nings being many, there would arise difference. It would not give rise 
to the idea— it is the same as that which was before,’*— and without 
such a couception, there cannot arise any idea of eternity - the play of 
the Lord, therefore, cannot be eternal. 

(SfddAdfita.)— This objection is answered in the next sQtra :— 
sOtra llL 1. 11. 

I ^ I ^ I tt n 

Sarva, all. SfilfRl Abliedit, being non-different. fnn Anyatra, /io 
another time, In the posterior time* ^ Jme, these. ’ 

10 
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11. These very actors manifest in another (time and 
place), for there is no difference in them at all (they are 
identically the same) — 372. 

OOmflNTART. 

Those very persone—the Lord and his companions (or co-actors)— 
f?ho were engaged in enacting the previous part— that very Lord 
Hari, and those very same colleagues, together with those very parts 
of the act, must be believed to eiist in the subsequent time and 
act. Why? Because all are the same identically. Because there is 
DO difference in the Tjord, or His colleagues, or the parts of his 
acts or His manifestations. One Lord appears in many forms as we 
find from Gratis and Smfitis like 

“ though one, Who shines forth as many ” “ salutations 

to Him who has one and many forms.” The same applies to the retinue 
of the Lord. In the BhumA VidyA, the Freed Souls who alone form the 
colleagues and the retinue of the I.ord, are said to be possessed of this 
power of appearing in many forms. 

(See the ChhAndogya Up. VII. 26. 2 

* The ReleiMd aonl doe. oot m. death nor iUneei, nor peln. The Releeaed leea 
erery thing end obtelne ererjr thing everywhere. Ho beeoM. one, he be e oniee three, 
he beooinei Are, he beeoMs nine, end It la Mid he beeor.e. eleven an well, any he 
bseoflMf one hnndred and eleven, nnd onc-thoneand tnd twentj." 

The BbAgavata Purdna also shows the same in the marriage of 
Sr! Kfi^na with the thousand princesses. 

The same actions, though manifesting at different times, do not 
lose their identity, by the mere fact of their rising at different times on the 
horizon of different spectators. “He has cooked twice” means to the hear- 
ing of every intelligent person that the one act of cooking is done twice : 
and not that two different acts are done indifferent ways. “He has 
uttered the word cow twice.” — means the same act or word is twice re- 
peated, and always refers to one and the same cow, and not that fioo cows 
are meant. Thus the Blessed Lord Hari, His colleagues, His Places (the 
various stages where He acts), 4c., owing to the multiplicity of mainfest- 
ations, appear to be different, in this sense that the acts are commenced at 
a particular time and end at a particular time— but though thus distin- 
guishable, yet such distinction does not detract from the identity of those 
acts-for in their essential nature those acts are absolutely identical. And 
since there is an element of time— succession in the node of mainfestation 
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of tbew eternal acta, that girea riae to a variety <rf aentimnta, and anawera 
the objection that an unchanging eternal aet mnat eanae monotony. 

Nor ia thia a dogma nnbaaed on authority. In the Bnh. Up., III. 
8-3, itiaaud:— 

* Who lo Fiat, FmomI m 4 VotoN.** *' 

So alao in the Atharrana.Up.: — 

* HwOooOod, wingoa to MohmI no;.” 

So also in the OttA fIV. 0): — 

^ ^ afifp I 

mm wriAr i 

** He who thui knowoth My dlTioo birtti aad MilOD. in its omodoo, hoviiif ohondooed 
the body, oooioth not to UrCh a|^n, bot ooMoth ooto Mo. O Aijono." 

This olio ■howotbottho birtbooad ootionoof the Lord aiodlTiiio. thotlito ooy. 
otomol : ond aoa-Prdkrltle. For If thooo births sod sothms wore tenporsl. historicsl 
otobU. their knowledfo ooold not flto roloaso. 

This realisation that the actions of the Lord sue eternal, Ac., cannot 
take place but through His grace ; as we find from the following words of 
the Lord ^ 

fiAf If I 

**Throiifh Mt oaacB lot thoio arise In thee Tine Knowledge regarding ay site as it Is 
{€j$^ that even the middle else is all-pervading) regarding my real essence (e^.. every 
part of my body is a transoendental reality), regarding m> forms (e^. the diSerent ava- 
Uras). attrlbntss (like Omniselenoe, fte.) and actions Olke birth, sport, fto).'* 

Therefore, it is established that the actions of the Lord are eternal. 
Moreover it must be remembered that only those deeds which are per- 
formed by the Ix)rd through His Power of Wisdom (Chit-Sakti) coupled 
with Ilia Essential Form (Svarflpa) are eternal, and not every action of the 
Lord. (For if every action of the Lord were eternal, then creation, Ac., 
being also His acts, must also be eternal). Hence it follows that actions 
performed by the Lord through Prakfiti (Matter) and Time, are temporal 
and non-eternal. Such acts are creation, Ac. If it were not so, then crea- 
tion being eternal, there would be no dissolution and all texts about 
Pralaya would be nullified. 

AdhikaraiM VI — Meditation on oU attributea of the Lord. 

Now the author discusses the following point In the Vedinta 
texts the attributes of Brahman are desoribed to be as perfect bliss, 
omnisoianoe, eto. 


TEDASTA-aOinAS. IH ADBTJLYA. 


[ffowMte 


(Z>otiit.)— Now ariM* th« doubt, whether in meditation on Brahman 
theae attributea ahould ha combined, in avarjr act of meditation or not. 

(/Mraapobfo.) — ^Tha opponent holda the riaw that theae attributea 
are not to be’eombhied in meditarion. Only those attributea can be com* 
biued, which are taught under one topic or head of teaching: becauau, 
there ia no authority for the combination of thoae attributM which are read 
under a different context altogether. Nor ie there any such rule, that 
all attributea of Brahman moat be combined together, in a single act of 
meditation, in howerer different a context they might have been read. 
Therefore, all attributes of Brahman are not to be combined. 

iSiddMnta.) — ^The right view ie that they are to be ao combined, as 

ie abown in the following edtra. 

sOtra III. 1. 11 

I ^ I ^ 11 

Wfijlfi: AnandAclayab. bliss and others, TOi|f« Pradhanasya, of the Prin- 
cipal, i>, Supreme Selfe 

12. The attributes like bliss and the rest belonging 
to the Principal (Brahman), should be combined in medita* 
tion— 373. 

OOMlflfVTART. 

** Of the Principal/’ namely, of the Supreme Self to whom belong theee 
attributes. All of them must be combined together in every act of inedi- 
tation. 

AH those attributes, like perfection, bliss, omniscience, fulness, 
compassion and motherly love for those who have taken refuge under 
Him. etc., which are taught in the sacred Srutis, as belonging to the Prin- 
cipal, namely to the Supreme Self, who is the substrate of those attributes, 
must be combined together in every act of meditotion; because they 
serve the purpose of creating a love (thirst) for the Lord. 

/Vote.— There sreoerUia attribateaoC Brahman which, mentioned in one Upanifid, 
are not mentioned at all in othere. Of eoarae, those attributes in which all the Upanisads 
ooncor, shonld be oomblced, bntshonld the partionlar attrlbntes mentioned in some, 
bnt not in othere, be so eomblned. Aeeordtng to the Coneonlinoe of the Upanlf ads, the 
attribute ** Ananda " or bliM is, strangely enough, not mentioned at all in the Chhindogja 
Dp. fihonld Brahman be meditated as biissfnl f 

Adhikarana YU — Qod as Blmful. 

In the Taittiriya Up., the blessed Vi^pu is described as Anandamaya 
having joy for His head, etc. 

{Viiaya.)—ln the Taittirlya Up., II. 5. 1., occurs the following dee- 
cripiion of the Anandamaya Puru^. 
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UiMMitfiwii tUi, wUek eowMs at ■odatataadlag, latka otkarfawarMl^wUali 
•owMa of bllM. n# fitraaf la lUod bj tUo. It oIm baa tha obopa of mb. Ub* tb* 
biowB obopa of tba f o t Mt to tba bBMB obop# of tba tottoa. 4oj It Its bood. gaMatbattoB 
IterigbtUBu OfMt ntiaftMtioB ia ita laftam. BUn !■ 11* tenbb. BnbMa fai tb* 
Mat (tba oopport). 

(Doubt.)— An thcM partieulitr «ttribatea of Bnhniui (” Joy," " Satw* 
^tion,” eto.) to bo oombiaed in every meditation on Brahmen. 

{PArvapakfa .) — In the last sdtra it has been taught that attribntee like 
bliss, eto., sre to be combined in every act of meditation on Brahman. The 
parUcular attributes of Joy, Satisfaction, etc., taught in the Tait Up., are 
not different from blias, therefore, they must be combined in every act of 
meditation. 

(Sufdfidato.)— This combination should not take place, becanse of the 
following afltra. 

aOnu m. s. ii. 

^ M I ^ I U u 

Priya^iraatvadi, of auch u- **Joy being itirhcadp*’ Stc, viifll: 
Apraptih, the not being meant, or the non-incfuaion. gq^nr UpaehayA. greater 
intenaiiy, or increase. ApachayaUp and lesa intenaityp or decreaae. ft 

Hi, for. ift Bhede, (that being poaaible) where there ia a diSereuce 

13. The qualities like “J 07 being its bead,*' etc., 
are not to be included (in the general meditation on Brah- 
man), because there are increase and decrease (in the 
quality mentioned in the Tait. Up.) (which is possible) 
where there is differeace-^74. 

OOMMSirrART. 

The qualities like “Joy being its head," etc., are not to be combined 
in every meditation on Brahman. (This meditation taught in the Tait. 
Up. is meant only for some as will be taught later). Lord Vifpu, who 
is full of bliss (Anandamaya) and has the shape of a man, has not the 
form of a bird, as described in the Tait. Up., II. 5. Moreover, we ficd 
in that text, words like “ satisfaction,” “ great satisfaction,” which sliow 
that there is increase and decreaae, in the nature of the bliss, attributed 
to this Anandamaya bird of the Tait. Up. Now increase and decrease 
are possible only where there is a difference in the quality. But the bliss 
of the Lord is not liable to increase or decrease (there can be no degrees in 
it, like satisfaction and great satisfaction). There cannot be any change 
in His bliss. All His attributes sre perfMt, full, free from Svagata Bheda, 
and consequently invariable, aa has been shown in the sfitra, HI. 2. 28. 
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Therefore, the particular attributea taught io Tait. Up. (II. 5) are not to 
be combined in the general lueditatiou on Brahnian. 

sOtra hi. I. 14. 

\ ^ u H 

f<ft Itare, the other (qualitiet mentioned in the Tait. Up.)- Tu, but. epf 
Artha, result, object, namely, Release. Simanyat, on account of the 

equality, or sameness. 

14. The other attributes of Brahman (taught in the 
Tait. Up.) are to be combined, however; bepause meditation 
on them leads to the same result — 375. 

COMMENTARY. 

The other attributea of Brahman, mentioned in the Tait Up., in that 
Anandavalll, are however to be combined. For example, the attributea of 
ali-pervadingness, intelligent joyfulneas, world causation, Supreme Lord* 
linesa, etc., (described as the attributes of the Anandamaya Brahman) bbth 
before and after the passage describiug this Anandamsya bird (of Tait. 
Up., If. V) are to be combined. For example, the all pervadingneas of 
Brahman ia mentioned in the following lines immediately preceding the 
description of the bird 

Different from this, which consists of andersUnding, is the other inner 8elf, which 
consists of bliss, ^^he forner is filled by this It siso hss the shape of aan. 

Thifi aliovvs the aii-pervadingaess of the Lord. This qaalilty must 
be combined. Similarly, Tait. Up., If. 1, shows that the Lord is intelligent 
and causes tlie joy of others : — 

He who knows the Brshmsn sttsins the highees (Brahmsfi). On this the following 
▼erseis recorded: 'He who knows Brahman, which is (ie.,csuse, nos effect), which Is 
oonscions, which is without end, as hidden in the depth (of the heart), in the highest 
ether, he enjoys all blessings, at one with the omnisoient Brahman 1 

The Creatorship of the Lord is mentioned in Tait. Up., II. 6. (a aubae* 
quent passage of the same.) 

He wUdied, B.jr I be luajr, mey I gtow forth. He bwoded orer biioMlf (Uke • mta 
performing penenee;. After he bed thne bModed, he aeat forth (erentmi) all, whatorer 
there is. 

The Supreme liOrdliness is shown in Tait. Up., II. 8. 

From terror of it (ilrahmsn) the wind Mows, from terror the son rises ; from terror 
of it Agni and ludra, yea Death runs as the fifth. 

These attributes of all-pervadingness, creatorship, etc., must be com« 
bined, in every meditation of Brahman. Why? Because Artha-aimftnyht. 
Because the Artha or the result ia common or one. Meditation on Brah- 
man ieaik to Mok^ or emancipation. When Brahman ia meditated, with 
the qualities menlioned in the Vedints texts, such an, poaaeasiag atrangth, 
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OTMtonhip, and friradlinen toward* all aod beiog the refnge of all, the 
aavioar of all, etc., then the man ohlaina the great arlha or object of life, 
namely, releaae. Meditating on Brahman, with the abote qnalitiea of all- 
pervadingneaa, ete^ alao lead* to die aame reanit. Therefore, tbeae qnali* 
tiea, mentioned in the Tait. Up*, are to be combined. 

What is the object of deecribing the Inanadamaya Brahman aa a 
bird, in the allegory of the Tait Up. In other allegorie* of the Upa- 
nifada, aome dietinct ptirpoae ia aerved by the parable. Thna in the 
Katha Up., the eonl is figured as a charioteer, body as a chariot, etc. The 
object of this figuratire description is to teach, that the person meditating, 
must control his body, senses and mind. What is the object of this bird* 
allegory of the Tait Up. ? In fact, says the objector, we see no such 
object : and without any purport ia view, the Vedas never enter into alle- 
gorical descriptions. What is then the purport? The answer to this 
qneetioa is j^ven in the next sfltra. 

bOtiu m. t. u. 

irraiRw i ^ i ^ ii 

etmepm Adhyanays, for the sake of medication, qdtwq Praycjans, of any 
(other) purpose, neniq Abhavat, on account of.the absence. 

15. There being the absence of any other purpose (in 
the allegory of the Anandamaya Bird), it serves the purpose 
of meditation (for people of dull intellect) — ^376. 

OOMNMTABT. 

The allegory of the Bird in the Tait. Up. has no other object than 
to teach meditation on Brahman, in the form of a bird. The word Adhyfl- 
na means complete contemplation. The sense is this. Hie second Vallt 
of the Tait Up. opens with the statement "Brahma-vid Apnoti param,” 
"he who knows the Brahman attains the highest" Now Brahman is one, 
but He subsists in two forms:— one his essential form, (the Anandamaya 
Krifpal, and the second His Power or Energy ftnrns (such as, those of 
NAr&yapa, etc.). That Supreme Lord appears five-fold as Niriyspa, Vfau- 
deva, Sankar^apa, Pradyumna, and Animddha. This five-fold manifest- 
ation is not capable of being easily meditated upon, by people of dull 
brains. Therefore for the sake of such persons, one blissful Brahman is 
fignrsd a* a Bird, with joy for its head, satisfaction and great satisfaction 
lor its wings, etc. The allegory, therefore, serves, a purpose; namely, it 
brings Brahman within the eaay comprdMosion of these people of dull 
undeiBtanding, who cannot meditate on an aU-pervadbg, bliarful Lord. 
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WIno hy micli ooncnta meditation, their intellect becomes cspsbie of sosring 
to the higher heights, then the meditation becomes cdtnplete, snd the men 
becomes n^Brahma-vid, end the word Vid liere mesne “ to meditate,” snd the 
Brshms-vid is that person who can fvlly meditsteon Braliman. In the pre* 
Tious part of the Tait. Up. are described the various Purufas each as Anna- 
mays, Pr&pamaya, ICanomaya, Vija&nainaya. These various Pnrotas are 
all described as birds, with various attributes as their head, wings, etc. 
The object of the ^egory is to give a clear conception of these various 
principles of man. Thus this physical body is the Annamaya roan-bird, 
his head is the liead of the bird, his two arms are the wings of the bird, 
etc. Similarly, the Pripamaya man or the Astral or Breath-man is allego- 
rised as having the various breatiis for its various parts. So on, with ths 
Mind-man and the Uuderstauditig-man Lastly, is described the Blies- 
man or Brahnun, with joy for its head, etc. Therefore it has been well 
said that these attributes of “joy for its head,” eto.,are not te'beoombined 
in the general meditation on Brabman. This allegory is only figurative 
of the {lure Brahman, who also appears widi five membora (namely, as Nirfi- 
yapa. VAsudeva, Sankaryapa, Pradynmna, and Aiiiraddha). It may bo 
objected that Brahman is one and has not five members, as mentioned 
above, for there is no authority for it To this objection we reply that 
there are various texts showing that Brahman has different members. 

Such as I— (QopAla Pfirva TApant). 

Ttioof li oii«, bo mioifofto m ohuij. 

^ Oicf Ifgr (Brahma Up. ?;. 

Being one, who nppoM m mwaj. 

So also in the Gliaturveda Sikha we have the following 

oSir, o ffbv m, o w, o WBir, 

Ho U the hoed, Ho is right wing, Ho is the loft wing, He is the body, He is Ihe tsiL 
So also ill the Bfi'nat SaiphitA:^ 

ow ^ v i njw fimw i 

.motiSrsv Sitnh n i Oww Ow <wi wr 5 1 

4iinT4.fir%t johmvt 1 ni*cwirw4.n^itb 1 

wwb a SBwiwsitt tpn wn 1 

lltrtjrsiM b the h«td, PndTumD* b the risht wts,; Aniraddhs b ths left wisf, 
Vlsodsvk b ths tniak. or RArtrsys b ths trank snd Vlsadsrs b ths hssd, sad Ssaksrysps 
b the toil. Tbns tbs ons lord, ths PamyottSM itbsSaprsas lisa) sports te Its diSrmift 
fotiw, sssbodp sadib Msibsia, ss s pert sad tbs whets. Rot ST*ry wwaber sod svsry 
psH b /«», sod psriset with nil divlns sttribotss, sad boss otthsss tvs wsmbsn ot ths 
l/wdb tobseonsidersdashighsr or towsr.sspoaasasiBggrdstsror bssIordliassB,oras 
hsiag opposed to sseh other. How saa thsN be tssssaiag lagaidV^ that bslaf who to 
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•bof^ftU fMMBlof, kowoao tk«M b« pioof of Hia who Is piootaii (bot tho olnioid of 
ovorj pioof OBd tia boiifof oUfogleol loomiog). 

BtlTHA IIL t. IC 

wmmm u i x i ii 

Vmuff Atina from (he Sruti coiitiining the word **Atiiuii. 

^ Cba, and. 

16. And because the word atman is applied to this 
finaDdamaya, (so it cannot be a bird) — 377. 

OOMMBIfTARY. 

In the Taittirlja dniti, the Anandamaja is called Atman, ao Brahman 
being specifically called an Atman, it is impossible that an Atman should 
have tail and the rest, like a bird. Therefore, it is merely an allegory, 
that the Brahman is described there as a bird. 

Ifotv.— A rolsfonee to the text of the Taittirfya Up., II. S., will show that the words 
SIS AtsU Ansadsttsya|i. So clearly as allsfory is latonded. 

But (says an objector), the word Atman is applied there to the 
PrApamaya and the other bodies also. It is applied equally to the.material 
physical body, to the subler prA^ic body, to the inAnasic body and to the 
Jiva itself, called there the VijdA amaya. The phrase anyo an tars 
AtinA,’* is repeated with regard to every one of these, in that chapter. 
Why should then the application of the term Atman to the Anandamaya 
be taken as a reason that the Anandamaya must be the all-pervading Con- 
sciousness the Vibhu ChetanA or) the Biuliman, when we find that it, t,s., 
Atman, is applied to the atomic consciousnesa (apuchetanA) or the Jiva also. 
How are you so certain that the Anandamaya is Brahman, merely because 
a vague term like the word ** Atman is applied to it? The nextsfitra 
answers this objection. 

sOtha hi. t. 17. 

M I ^ I II 

At^u^ Atman, the Supreme Self. fCRf: Cphttih, » taken to mean 
or to eomprehend. Itaravat, just aa is the case in the other texts. 

VIIQi( Uttarkt, as appears from the next sentence 

17. The word Atman, however, here denotes the 
Universal Consciousnesa or Brahman, as it does in the 
other jMwsages preceding this section, because of context as 
diown in the subsequent sentence — 378. 

OOMMtlfTARY. 

Thn word Atatan, when applied to the Anandamaya, moat denote the 
Snpianw Self, the Vibhu chetanA, the Unirereal Conaeioueneaa, as it 
11 
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ondoabtedly does in tii« paaaages like “ itmA vfi idnin eks evAgn Asit ” 
(the Supreme Self was this rerily in the beginning). Here tlie word AtmA is 
tsken by all io mean the PSrwnAtmA. Bat why do you say that here also, 
it most be taien to mean the Supreme Self ? UttarAt. Becanae in the sen- 
tence immediately following, we have such qualities described, which leave 
no doubt that the Anandamaya self is the Snpretne Self, 'fhus in the 
nxth annvAka we have : 

nt I «r 

** He wished, ney I be neny, may I grow forth, and he crcofed alL'* 

This passage, coming after the Anandamaya sentence, shows that 
the Anandamaya is the Creator of all, and therefore is Brahman. Had the 
Anandamaya self not been the Supreme Self, then this description 
the creator of all would become incongruous. The Creatorship is 
the specific attribute of God and of no one else. The meditation, therefore, 
on the Anandamaya symbolised as a Bird, with Joy for its head, ftc., is 
meditation on Brahmnn, and so nothing is inharmonious in such medita- 
tion. 

sOtra III. s. la 

I ^ I ^ I t*; II 

IPfHRf Anvaydt, on account of connotation, or on account of syntactical 
connection, Iti, so. ^ Chet, if (it be objected), fgrf SyAt, there can be 
(certainty). AvadharacAt, on account of (the Supreme Self being) 

understood (throughout) : is retained (mentally). 

18. (If it be objected that we cannot so infer) because 
of the syntactical connection ; (we reply) it may be (so 
inferred) ; because (the idea of the Supreme Self) is under- 
stood (throughout the whole of the second chapter of the 
Tait. Up.)— 379. 

COMMENTARY. 

But”— says an objector—” we cannot infer for certainty that the 
word * Atman’ applied to the Anandamaya, must mean the Param-Atman — 
the universal consciousness ; and not the JIva-Atmau — the conditioned 
consciousness. Because tlie word Atman has been applied in the previous 
anuvAkas to Ja^am (or PrAkfitic bodies) like the PrAosmaya, and Man- 
omaya ; as well as to the a^u-chetanA or the Atomic oonsciousoess, namely 
the Jlvs, i.e., the VijSanamaya.” To this we reply — §yAt : namely, that it 
may be inferred with certainty that the Supreme Self, the Universal Oon* 
sciouaness is meant by the word Atman in tlie Anandamaya passages be- 
cause in the yery firsii AnuvAka, He is referred to in. the sentence 
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emt m w nmivim mmm etc.. ** From that itman iadeed 
sprang ether/* Here the irord Atman distinctly refers to the Param- 
Atman, and this fact is kept or retained (avadhArita) in mind throughout, 
in stodying the surseeding anitvAkas. Other;? ise the text teaching 
meditation on the Anandamaya «?ouId be nuUiRed. The idea of the 
PkramAtman, taken from the first anuvAka (from the text etasmAd 
Atnu^ahX remains latent in the mind, while passing over the succeeding 
anuvAkas (sections) which treat of the PrA^maya Atman, manomaya 
Atman, Ac. ; but finds no hajttng place till it comes to the Anandamaya 
Atman ; because there is taught no higher Atman than the Anandamaya. 
Therefore, on the maxim of showing the star Arundhatt, the previous 
Atmans are rejected, as not being the ParamAtman, and the mind finds its 
full satisfaction in the Atman of bliss, after which no other Atman is 
enumerated. Thus the opening passage (etasmAd Atmana^) and the 
concluding passage (sa idam earvam asrijat) show that the Anandamaya 
Atman is the Supreme Self. 

Wots.— la order to leed ap to the Pareattmea (aeattoaed la the Srst seotloa) the 
TsIA Up. at Srst refers to the ** aaa of food the aaaaaaja ; thea to the ** Maa of 
Breath ' ~the PrApanaya ; thea to the ** Maa of Miad "—the aaaoaiaya, thea to the Ifaa 
of Understaadlnf— the YQ Staaeiaya. Bverj one of these ia sneeessloa is takea to be the 
SaprsoM Self ; bat this wroBf notion is ooatiaaaUj oorreeted by thp the sayiag 
** Differsat froa this, is the other, the inner self.*' Bat when the Anaadaaaya self is 
reaohed, there Is no saoh eorrectiTO applied : there Is no snob sayiag ** dlBareat froa 
this, the Anaadaaaya self, is the other, the Inner Self, the Brahaaa.** The inti than 
gradnally leads ap to the AnaadaoMya aad halts there, iadioating thereby that this is the 
Inaeraost Self, the ParaaAtaan. Heaoethe aeditation on the AaaadasMya is aeditattsa 
on Brahaan. 

The star Araadhatt is barely visible to tbe naked eye: to point it oat, thersiove, 
soae very big star near it is shown at first as Arandhatf, thea it ia rejeeted aad a 
saaller star is pointed oat as ArandhaU, aad so oa till the aetaal Araadhatt is looated. 
This method ofleadlag from the gross to the more saUle is called the Araadhatt NyAya. 


AdhikaraM VIII — Qod os Father. 

The author now wishee to show that the attributes of Brahman 

* 

like i^oae of being the father, mother, Ac., should also be comprised 
in meditation on Him* 

(Kifapo.)— Thus ssys a ^ruti 

nraf hw siw hem* wcS gn •ihdwiw i 

“MSHljava is tho Mothsr, ths fMhsr, tbs Brotbsr, Abode, 8Mtsr, Lew aad tlw 

Vaib.” (01. 0 ^ 11 . 17 , ID. 

In the Jitanta-stotra, first Chapter, also it is said 

hw Dnr an vfdm a I 
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**Thoa alone art 07 fatheri mother, loTer, friend, brother, and mb. Then art my 
learninf, riehea, and doaireo— I have nothing tiae but Thee— (Thon art my all in all).'* 

In the middle and the last chaptei-s of the same, we find : — 

diwni^ i 

It « eea iMm ftoT V im iRvv I 

From my very birth 1 am thy alave, 1 am thy pnpil, and thy son, am !• Thon art 
my Master, thou my Teacher, and my father and mother then, O hlAdhava I" 

(DouU.y-’Soyr arises the following doubt. Are these various qudi- 
ties of fatherhood, sonhood, friendliness, masterhood, Ac., to be meditated 
upon in the woiehip of Brahman or should they not? 

(Pdroapafcfu.)— The Lord must be worshipped as Atman alone, as 
says the ^ruti : I He should not be meditated upon as 

father, Ac. 

(Su{(fAdiifa.)*-The refutation of this is given below. 

sOtra hi. s. i». 

^ 1 ^ « 

Karya, uf the effect, i.c., the fruit. tmWMff AkhyanAl, becauae of the 
statement. ApOrvam, something similar to the pOrva or the fanmr 

attributes of Braliinaii. The force of % in apArva is that of indicatinf aiini* 
larity. 

19, The (qualities of fatherhood, Ac., being) similar 
to the preceding ones (of Perfection, &c., are to be comprised 
in the meditation on Brahman), because of the statement 
of the result (of such devotiou, namely, release) — 380. 

OOMMBNTABT. 

The “ former ” qnslitiee (piirva) are euch as Perfection, Bliae, dto. 
The word " apflrva,” lueana the qualitiee timUar to the pflrra, i.e., the 
qualities of fatherhood,* Ac. These qualitiee must be meditated upon by 
those who worship Him in tliese aspects. Why ? KiryikbyAnAt : 
cause of the statement of the effect or fruit resulting from such meditation 
with each devotional sentiments. (That is to say, devotion to the Lord aa 
father, mother, Ac., also leads to RelMse.) Ae says the 8mti t^vet. V. 
U;:— 

-Those who know Hioi who I. to b. gmp.4 by d«TOtioa (bhava-gtShyawl, who is 
not the body (nest), who askoo osUtooeo ood aoa-oslotoaoo, tho saq^oo who 
slso eiostoo tho oloMoto, thoy hsTO loft tho body.” 

( I'hia skowa that the liOrd is bhAva>grAhya or oft*»wfd by devotion, 
whatever form that devotion may takft) 
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So also says the Lord in the Bh&gavata Puraijia ; — 

av lift qirtr M(ii( I 

“Of OON to whoa I aa door, tho oelt, tho mm, tbo frload, the taaehor, tho lover, the 
OeOtiny aid the OeolNd.’' 

Therefore the devotee (bhivaka, the sentiuieutal), must think the 
lx>rd as father, mother, Ac., just as he thinks Him to be all full, all bliss, 
Ac. 

As regards tho that “ Atman alone is to be meditated upon,” 
that does not prohibit meditation on the Lord as father, mother, etc. 
This objection, has been previously dealt with under sfltra III. 3. 7. 


AdhikaraM IX — Meditation on a form necessary. 

Now the author takes np the topic that the Lord may be meditated 
upon as having a form (vigraha) also. 

(Vtfapa.) — In some Srutis we find texts like the following describing 
the Lord as mere Self : — 

“ l-(Brihad. Up., L 4. 7). 

mmi bs iranliipped m Itmun aloMt** 

vRimllv i— (Briiud. Up., l. 4. 15). 

“ Ut • WM worship the itwea onljr M hie true eUte." 

But in other Smtis, the Lord is described as having a form such 
as m the Uopkla Piirvs Tipant, quoted before : “ Then Brahmkssid : medi- 
tate on Brahman, dressed as a cowherd, cloud-coloured, young, standing 
under the Kalpa tree, and about whom are the following verses : His ^es 
are like fnll-blowu white lotus. He has the colour of the bine cloud, His 
numents are sparkling as lightning. He has two arms, Ac.” 

Then the Upanifsd, after so reciting His form, condudes thus 

I 

“ Thso with ooneontiatod siisd on Kfif pa, a wan baeowaa IMad from tho 

ayolo of births and daaths.” 

(Doubt.) — Now arises the doubt. Does the llelease result from 
worshipping tbe Lord as mere Self (Atman), only (without any formX or 
is it the result of worshipping Him as the Self having a Form ? 

(/MreapoJkfa.)— The Pdrvapakpin says, the mukti is obtained by 
worshipping Him as Atman alone, and not by adoring Him as having a 
form. For in such meditation as Atman, theie is a uniform flow of sen- 
timent, (uninterrupted by any distraction or jarring emotion). It is 
that the mukti or release comes from the meditation consisting 
of one uniform flow of devotional sentiment. (Ekarasa). But in medi- 
tating OB the Loidaehnvugaehapet thereieneonemeaeof eontiaeBt: 
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for the thought dwells aowetiwee on the eyes, sometimes on the ears, 
hands, Ac., and thus there is no uniformity in such meditation, for a form 
has always different parts. Therefore^ Release is not obtainable by Form- 
worship. 

(Stddhdnta.)— This view is set aside in the next sfftra. 

afiTRAiiLS. so. 

^ M Mo n 

fPVS SsmSnsh, same, uniformity of sentiment tiff Evam, even. ^ Cha, 
though. fAgIf AbhedSt, owing to non-difference. 

20. Even though (there arise different perceptions 
of eyes, Ac., in meditation on the Form), yet they are the 
same, because there is no difference, (the eyes, Ac., are all 
fitman)— 381. 

OOMIMMTABT. 

The force of the word “ oha ” is that of “ api." Even though in 
Form-meditation there arise different perceptions of eyes, Ac., yet the 
sentiment is the “ same " t.e., is one and uniform. As an image made of 
gold is gold throughout, and looking at its eyes, hands, etc., does not give 
rise to different ideas, but one uniform idea, of gold, so in meditating 
on the Form, there do not arise different ideas but one ides of the Lord. 
Why ? Abhed&L Because there is no difference : because the eyes, &c , 
of the form of the I/nd are all Atman (as tliose of the golden image are 
all gold;. Therefore, Release is obtained only by worshipping the Atman 
as having a form or rather as having become a form. If this were 
not so (if Release were obtainable by mere abstract ineditaticn), then the 
Rruti texts like " thus meditating on Kri^ns with concentrated mind ” 
(Qop&la P. T. Up.) would be nullihed. The texts like “ Brahman is a 
uniform essence of the True, the knowledge, the infinity, the bliss, Ac.,’’ 
do not mean that He is an abstraction, but that His Form sheds forth 
these various attributes (as the one sun sheds various colour). They do 
not detract from His uniformity and one-ness of essence. Though this 
point was considered before also in sfitra III. 2.14, it is reoonaidered 
here in a different light. The compassionate teacher repeats the same 
thing over and over again, out of kindness for his pupils, so that th^ 
may understand this abstruse and recondite subject 
THI THIORT OF Avida AVATilUa 

The author has already taught in the previous a phor km. (hat in 
Bsed it ati i ig onthe Lord, aR Hia attributes, as by Hia diieet 
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FoniiB and AvaMraa, are to ba combined. Now he coneidera whether the 
attiibutea shown by the Lord when He teropoiarily shines forth through 
some exalted souls (Jlvas)— that is to say, through the inspired Men (A reds 
AvatAras are to be so combined or not. 

/Vote.— TI wm are two rtowa Mfaidinf Lr&k AvaUraa. These are exalted Jlfus 
poues$ed by the Lord, inspired by Rlia. All qualities of the Lord are not nanifasted 
throttgh each beings. One Tiew Is that theattrlbntes shown by the irtde AYatAras shonld 
be eoabined, the other is that there should be no sueh oosiblnation. 

In the ChhAiidogya Up., VIT. 1. l,.Ndrada approaches Sanat KumAra 
and says ** Teach me, 0 Lord ! (BhagavatK** • * ^ Therefore, 0 Lord ! 
(Bbagavat) take me over this ocean of grief.’* 

The beings like the KumAras are Jlvas possessed or overshadowed 
(Avipta) by some one of the attributes of the Lord, such as Wisdom, Power, 
Ac. These Jlvas are the Avedaa of the Lord ; as is clear from the application 
of the word ‘^Bbagavat” to them. The question arises : Should the devotees 
of these (Sanat KumAra, Ac.) while meditating on these Qod-Iike souls, 
worship them investing with oU the attributes of the Lord or not? 
In answer to this doubt, the author teaches two alternatives. First, he 
shows the permission to combine, t.a., the injunction side, by which all the 
attributes of the Lord may be meditated upon as existing in the Great 
Beings. This is shown in the next sAtra. 

sOtra III. t. ti. 

M I ^ I Rt H 

gsgainf SambandliSt, on account of their being intimately connected. qf| 
Evam, thus, the same wsiw Anyatra, in others (such as the KumAras). 

Apt, even. 

21. Because of their intimate connection with the 
Lord, in such others also (like the Kumaras, etc.) all the attri* 
butes of the Lord may be meditated upon — 382. 

OOMlfBNTARY. 

*' In others,” namely, in the Kumfirae and the rest, who are always 
possessed by the Lord, and in whom the Qod always dwells. In such 
supremely high Jlvas, all the attributes of the Lord may be comprised 
in meditation. Why ? SambandhAt, because of the intimate relation. 
Sttdi Jlvas sie so intimately related with the Lord, that they are hardly 
distinguishable from Qim. The Lord has entered into and poaaessed them 
so completely as the fire pervades the white-hot iron. 

This is the poMtive view. The author next gives the negative or 
the prohibition of andi meditation. 
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sOnunLi-tt. 

•T I ^ M I II 

n Na. not « Va, or. n M fl f Avirfeati, because of want of diSerenoe 
(between the Kumiras and other Jivas in the matter of Jivabood). 

22. Or not, because there is no distinguishable feature 
in them (they are after all Jlras and in no way distinguish- 
able from other Jtvas as such)— 383. 

OOMMBNTART. 

All the entire attributes of the Lord «re not to tM combined in medi* 
tating on such Jivas. Why? Avide^it, because there is no distinction 
between these Jlras and the other Jtvas, so far as the quality of Jlva-hood 
is concerned ; in spite of the fact that the Lord is in them and possesses 
them. The force of the word “ or '* is to indicate that since, these beings 
are the beloved of the Lord, they ought to be looked upon with extreme 
respect, but not worshipped as Qod. 

8fiTBAm.S.M. 

^ I ^ I ^ I II 

Uaiiayatl, ihow$ (ilie l^ruii) ^ Cha^ and. 

23. And the Scripture illustrates this — 384 

COMMBITTART. 

Such God-possessed Beings, though object of great veneration, are 
not to be worshipped as God, because the Scripture illuetratee it in the 
passage under discussion. N&rada is himself a God-poasesaed Soul, aa we 
find it from various accounts given in the BhAgavata PurApa and other 
booka. In spite of his being so great, we find him going to Sanat 
Kumira and asking him to be taught about the Supreme Self. Thua this 
ChhAndogya ^ruti itself showrs that all the attributes o( God are not to be 
combined in meditating on these godly beings, for they are not aa perfect 
aa God is. 

sAtra in. I. u. 

vm ; \ \\ \\ ii 

Sambhpti (the attribute of being the nouriaher, the supporter), the 
collection, jp Oyu, the sky, all the space, luifil VyApti, the attribute of pervad- 
ing, the spreading out. Api, also. ^ Cha, and tgg: Atah, for the same 
reason. 

24. And for this reason, the attributes of being the 
collection of all potent energies and of spreading out the 
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loftiest heavens (which are the specific attributes of God| are 
not to be combined in meditating on such Beings)— 385. 

COMMIXTARY. 

The phrase Sambhriti-dyuvySpti is a Dvauava compound of these 
two words, meaning collection *’ and "'spreading out the heavens.** 
These two attributes are not to be combined in meditating on such Ave4a 
AvatAras. The reason for this is the same as given in the previous sdtras, 
namely, that the Avesfa AvaUras are Jlvas after all. The sense is thia 
In the rescension of the En lyAniyanas, we find the following text in their 
supplementary portion (Taittlriya Brnhrnana, IF. 4. 7. 10.) 

imd silt ainRRiR I «nr«q w vsAri 

I Nrfftrwrar^ifd* i 

[ llie reading in the text is from the Atharva Veda, XIX. 23. 21 : 
where the sec'md line runs as Wff fftriklfl I Bahideva*s reading 
is I] 

HeroUms vwerel gathered with the Brehmen m chief; the Brehmen at ehlof in the 
lieglnniiig itretehed the chj ; the Brehaen was born as Srst of ereatareo ; therefore (teoa) 
who ia Sc to contend with the Brahman ?-«(Btooniaeld). 

This verse is found in the Atharva Ve<la ( XIX, 22. 21.) and the 
translation of it, given by Mr. Griffith, is as follows: — 

** Collected manly powen are topped by Brahma. Brahma at Srst spread ont the 
lofUest hearea. Brahma waa born Srst of all things eaiating. Who then is meet to be 
that Brahma's rival ?" 

This shows the glory of Brahman, namely, he has all manly powers 
in him, and he it is who has spread out the loftiest heavens. Those attri- 
butes are the specific qualities of the Lord, and consequently they are 
not to be meditated upon as existing inanyJiva, how high soever he 
may be. 

The author now gives another reason in the next sfitra. 
bOtra hi. a SB. 

gauTfiirUlf Purupa VidyhyAm, in Purusa-vidyA. n Iva, like. Another 
reading is wi9 also." Cha, and ffAYrq ItaresAm, of the others (of the qualities 
like omnipotence, Arc.) W^fBfBnf AnAmnAnAt, not being mentioned 

25. These other (attributes of the Lord are not de> 
dared as existing in the Kuraaras, etc.) (as they are declared 
to exist) in (the direct manifestations of Brahman such as) 
the Man (of the Puru$a) Sukta, and (in Krisi^ of the Gopala 

Tdpanl, etc.) — 386. 
u 
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OOMIIBIITABY. 

In the oamtiTes of the Kanalns and of otfaeia, there is no mention 
of die attributes of being the material cauae of die creation o^all things, 
or of being tbe ruler and regulator of all, etc., (namely, of those qualities 
which are the specific attributea of the Lord). Hence in meditating on 
these Ood-like Beings, all the attributes of God are not to be thought 
of as existing in them. The author gives an illustration to show the 
contrary, Purufa-vidyfiy&m-iva. As in the Purja hymns of the Vedas. By 
force of the word “ and" die Ghipfila T^paut, ate., are also taken. All the 
above attributes of the Lord are given in these, while they are conspicuous 
by their absence in the narratives of the Kum/iras, etc. The conclusion 
of all this discussion is st follows : In these Qod-possessed Beings, there 
are two aspects — the Jlvs aspect and the Oud aspect just as in a white 
hot iron ball. 

In a hot iron ball there exist tbe iron and the fire. Those devotees of 
the KumAras, Ac., who see in them the Divine aspect only, like those who 
think on the fire only of the white-hot iron ball, should meditate on such 
beings with all the attributes of God, because they are looking on the 
God-aspect only, to the exclusion of tbe Msn-aspeet. But those whose 
devotion is not so keen and who are conscious of their man-aspect, like 
those who see the iron also in the white-hot bail, such devotees of the 
KumAras, etc., should not invest their If(a with ail the attributes of God. 
On the other band, they meditate upon these Beings as friends of God, 
dearly beloved to Him. The Supreme Lord being pleased with their 
devotion to His beloved ones, accepts such' worship, as if it was directly 
offered to Him. It is not only in the Chhindogya Up. that Sanat Ku- 
mAra is addressed as Bhagavat, but words like Bhagavat, etc., have been 
applied to these exaulted beings even in the BhAgavata PnrAqa and 
other scriptures. These books also have declared their Jlva nature as 
well, by describing them as weak and poor creatures. Those passages 
must also be reconciled in the same way, namely, their weakness, etc., are 
all comparative, for compared with Brahman every one is a weak and 
poor creature. 


Adhikarana X-^The destruetioe aUributesof Qod. 

It has been said that Brahman must be meditated upon with the 
attributes specifically mentioned in tbe books of one’s own dakhA (pri- 
marily, and if possible, the attributes mentioned in other l^khae may be 
combined, according to tbe ability of the devotees), Tet to thi« , there 
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h an exception, for eoine attributee mentioned in one's own ^khft may 
be each, thataperion desirous of release, can never benefit by sncb 
meditation, and must eschew tboee attributes from his worship. Thus 
in the Atharra Veda, there are prayers to God to hill the sorcerer, etc. 
Those attributes of God shodid never be meditated upon. H ence the 
author starts this new Adhikararia. 

(Vt^yn.)— In the Atharva Veda we find the following (A. V. Kanda, 
VIII, Sukta 3, Verses 4 and 17). 

am - . - #u. %. ^ - 

M Mqim vRrap i 

** Ptoret throng h the TAtodhnnn*! shin, O Agol ; lot tho doniiujing dnrt with flm M- 
insohioL" 

** Rond hU Joints, JiUTodu ! lot tho ontor of mw flooh, tceking flooh, tour and 4€0> 
troj him." 

vhrvriiraiw nrtlilf Mfotr i 
O yHA ftrw nM 1 i 

** Tho oow fiTos milk oooh yoor, O Mon-Boholdor ; lot not tho YitndhAno ooor taoto 
It.- 

** Agnl, If oiko ihonld flat him with tho bloooinga, Pierc$ with thy flamo htf Tttala aa 
ho moota thoo." 

(Dou6e.)— Here Agni or the Lord, is described as piercing through 
the skin and the vitals of the sorcerer. Is the Lord to be meditated upon 
aaa ptereer.etc. 

{PArvapakfa .) — The opponent’s view is that the Tiord shonld be 
meditated upon, even as a pUrc^r, because it U expected from Him that 
He should destroy tho evil-doers (for one of His attributes is to punish the 
wicked). 

(Stddftdnfo.)— The right view, however, is that the Lord should not 
be meditated upon in theae Hia fierce Attributes, but only aa a compae* 
aionate, Merciful Lover of Hia devotees. 

Nola— Tho abOTO Torooo of tho Athorra Veda ara addreosod to Agnl. Bat aooordlag 
to tho Tfha of Baladova, Agai moans Sarvigraiii, tho foremost of all, tho loader of alL 
And honeolt isa aameofOod. Tho word Pratyanebam translated as** Bo meets Thoo** 
Is explained by tho TlkA-KAra as rratikSlafaritlnam, that is, one who is opposed to 
snothor, on enemy. The aboTO Torsos are sddroosed to tho Lord to destroy one's em mios. 
A person who wants liberation, tbo Mumakfo, tho Would-bo-froo, ahonld not boar grudge 
against any body, and should be tho last person to pray **0 Lord, destroy onr onomlos,** 
whether snob enemies bo poroonal or national. 

sOtiu hi. S. SS. 

\\\\ \M « 

VedbXi, " Kill, Ac.,'* or pierce, Ac. wv Artha, the result, or the fruit 
bflb Bhedit, being dtflerent, if Ns, not (understood from the previous satn). 
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26. The Wonld'be-lree dlioold not meditate on the 
Lord as a Piercer, etc., because the result of such meditation 
is differont'lrom Release — 387. 

OOMMaSTART. 

The word “Not” ie nnderstood in this sfitra from sdtn III. S. 2S. 
Tl,e Woald'be-free should not mediute on the Lord with such attribotee 
as those of a piercer, etc. Why ? ArtbabhedAi Artba means here ” the 
result or fruit” Because, the fruit of enoh meditation is different *, that 
is to say. the Would>be-free wants release and such meditation is not 
oonducive to it. Tlie sense is that the Won]d>be*free ban risen higher than 
the ordinary worldly men, and consequently he has no right to indulge 
in prayers of hatred, like those given above. In other words, he haa no 
Adhikira to thia. Even the Lord has shotvn this in the GttA, XIIL 8 

THWf 1^1 

** Bumllity. anpretmtloiiiiketi, k<iniil#Miieit| forgiT«Dctt, Metitode, Mrrle# of Urn 
iitehor, purity, •toAdfMtiMM, aelf-control (Bliotild bo eoUlTOt^ by tho Woold-bo-fiooi*'* 

So alao in the BIiAgavata Pnrd^a : — 

tid 0^ ufv* NMiwhq^i 

** Tbo Woold-bo-freo iboald follow tho ootiTlfcioi eoodoelTO to NlTfitti (ronmiehtleii), 
(nieh as daily pnyers, Sandbyi etc,). Uy doTOtoca aboald abandon all ProTylttl Kamaa, 
(oneb aa Kinya, Jyotif^na, ete)." 


AdhUarana XL 

I O 

{Vifaya.y^ln tbe Svetiilvatara Up., I. IL, we find the following:— 

visir Md u t o im i Ot ffilb: d biwm i fflti ftp i qwtlbwi i siqkM 
tfilt imf snuvpis i 

Wbon that Ood is koown, all tettora fall off, anfferiaga are doatroyod, and birtb and* 
death cease. From being intensely absorbed in Him, one goes on tho dissointion of tbe 
body to the third region, where exists aniTorsai lordship, and which is the Isolate (aboTO 
ktyi) and where all bis desires are satislled. 

From this we learn that the fetters of My-nesa, such as, this is my 
body,'* this is my house,'' etc., are destroyed when one gets the know* 
ledge of the Lord. And then there ceases the pain due to birth and death 
(for though the Freed ones may be born and die at their option, they do not 
suffer the pains of birth and death and so practically births and deaths 
cease for them). This verse magnifies the glory of the knowledge of Ood aa 
obtained from the study of scriptures. By such illumination, when the true 
essential nature of God is known, then by meditating on Him, namely, by 
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ooutantly tkinking on Him, on (ho dimolatioa of the body lwhen (he Liftgn- 
body even is dae(roye<D, such God<knotring nun rises shove (he Sloon-world 
end (he Brshm4>irorld, end resohes (he (bird Loks, nsmely, (be world of the 
Lord. What is (he ns(ure of tbs( worid ? I( ie fall of Universal lordship,” 
(hat is, all the saper^Msmie manifestations of the Lord exist there. It is 
the world of “ Kevalam," or free from IfiyA ; end by reaching (his, one 
becomes fully sstisGed, namely, all his desires are obtained. This des- 
cription shows that the Lord is obtainable through Scriptural knowledge 
also. 

(Doubt.) — Is meditation on tlie Lord, enjoined by this verse, optional or 
obligatory, on the person who has already obtained the knowledge of God ? 

(Pdreapohya.}— Meditation is obligatory, because it is the cause of 
inducing mental concentration, by increasing higher devotion. 

(SufdhdKta,)— The right view, however, is that meditation is optional 
for the maii who has known God, and whose fetters have all fallen off. 

bOtba in. I. >7. 

^ I ^ I RVS U 

HAniu, after the getting rid of (bondage). | Tu, but only, 
Upiyana, on account of obtaining or getting near to (Uie Lord), fiif ^bda, 
on account of the atateroeiiti of the word, tfiarf ^eaatvAt, on account of being 
supplementary to, on account of being the remainder of. g|V Kuda, aa in me 
csM of Kuda for taking, the Kuda grass in one*s hands. VPgFf Achchhanda, 
according to one’s desire, according as it is strong or weak. The force 
of vr is two-fold, to denote strength or weakness. Stuti, as in the case 
of prayer, or praise (Yajus). fiwnff^ UpagSnavat, and as in the case of 
singing (SAman). gf Tat, that, fig; Uktam, is explained in the Scriptures. 

27. But in the released state, (the free may perform 
meditation at their option), because they have already attained 
nearness to the Lord, because the Scriptural texts declare 
the same, and because all texts are meant to lead the soul 
to this stage. As the singing and reciting hymns of praise, 
(Yaju? and SSman) with the sacred grass in his hand, is not 
obligatory on the student, who has finished his obligatory 
daily task. And this is declared by Scriptures— 388. 

OOMMBNTART. 

The word “ tu ” ia employed in the above edtra, in order to remove 
the P4rvapak,a. When by the knowledge of God, there takes place tite 
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iilling oil of th^ hitim, then for mich a wiae peroon, who is dovoted to 
tbo Lord, the sot of meditotiiig on the Divino sttribates so tsngbr in iho 
Seriptares, is so options! oelMinpoatd daty, Just like Uio tinging of prsitts 
snd hymnt, with more or lees of desire, by taking the Kods gnat in one’s 
hand. 

irot«.-r Wkm t ■todett kM StltlMd tSs dstly obllsttovy moied itedj tf ke taSi tto% 
ksatBBaket molstloo toteptsttkeSsyklU; and then witk tke kandt Intktfomer 
eBrtkmtBJall.vltk tkoastrsdcftMlatke nlddle, kt lepstto tke Teds. Tkit leeltttkit 
lapaielyTolaBUrj.aBdMtokllettey. JsH tike tklt It tkt Bedltetlos of tke pMoa 
wkoM deluaioD of '*iBliid/*ttt,ladottfojed. He nay atditatsoe Tratk throafk Itsla 
and itaaottog ; kti it it not obllgatoiy od kin. 

The released soul is under no obligation to perform philsophicsl 
meditation ; it is optional to him to do so. (n fact, the above verse of 
the ^vet. Up., by using the word AbhidhyAndt (with prefix Abhi) shows 
that he has reached the stage of Ood-iromersion (abhidhyAna) and does 
not need ordinaiy DhyAns. The reason for this is, that the released soul 
has obtained upAyAna or the vieiniiy of the Lord and attachment for Him. 
The word UpAyAna means attaining such vicinity. The second reason is 
deeatvat-^because supplementary. All texts are supplementary to this, 
or are meant to lead the soul to this stage of Qod-love. As says a text 
(Bfihad. Up., IV. 1. 21) : Let a wise BrAhmapa, after be baa discovered 
Him, practise devotion, let him not seek after many words, for that is mere 
weariness of the tongue." 

In the BbAgavata Purina it is written 
By weiln of public utility, by uuuturity, suerlSeet. by ulauglTlBa, by Togs pruetlsssb 
by oonesotiutloo, tke klfheut objoet whiok bmb uusk Is loTofor Mo, sad st t u e k u wn t for 
Mo. 

Therefore, when once such attachment is acquired, it becomes useless 
for the devotee to go on further with meditation. His meditation, there- 
fore, is optional. 

The seiiae is this. It is very difficult to find out the truth through 
philosophical reason and Scriptural texts of obscure and abstruse meaning. 
Moreover, even reasoning and texts are of various kinds and deal with 
various subjects and sub-divisions thereof, and consequently the path of 
knowledge to GkkI, through philosphical reasoning and Scriptural studies, 
is very difficult. (Because philosophers differ, and so do the interpreters 
of texts). But to a person whose heart is solely attached to the Lord, and 
is softened by constant thinking on His blissful nature, all such studies 
and reasoning produce hardness of heart, for, instead of helping in increas- 
ing Ood-love, they jar upon one’s feelings of devotion. But after the 
devotee has come out of hia ecstasy, such studies may eometimea be helpful 
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to him, in iomiading him of his attachment and aorring u a aort of 
aecondaiy devotion. 

The author next givea both reaaon and authority for thia atatenient 

Wale.— the twioe-boni, After the perfonMaoe of the dallj •ta4j .ea|^aed 
epon theiB, aeoiely, Bnbmi*YaJne, reeitettoYiJat and SkeaiiaiieeiiiifMielyAt their 
pleaeure the Knda paTltre on their anger, eoalao aeditatioii, Ae., in the higheet heaven ate 
pertoraed by the need of their own accord. For all the other injanctloas are only aab* 
aervient to the atatenent referring to anal beatitude. Aa aaya the BrahaukTarha Indeed 
even thoee that have attained to heaTenly bliaa perform of their own accord the piedita- 
tlon on HaH.JaataaBrAhmipa after their regnlar dnty recite the Vedae, obaerving the 
rule of wearing Knaa gnu, Ac., aitting with their face to the eaet"— lladhva. 

sOtRA 111. 8. ML. 

1^1^ UCII 

SAroparAye, when the love for (he Lord (has arisen in the soul), 
Tartavya, of the bondage, (which is to be got rid of) something to cross over, 
ipnnif. AbhavAt, owing to the absence, gw, TathA. so. Hi, because. 

Anyc, the others : the other l^khins, the Vajasaneyins. 

28. Wheii the love for the Lord (has arisen in the 
soul), the philosophic meditation is optional, because there 
is absence of the bondage ; thus say some Sfikhins— 389. 

COMMBSTART. 

The word USRra means the Lord : because all tattvas meet in 
Him (smirsbr tRSna vftnO Love for the I.ord is called f||«R|l| I 
It is formed by adding the affix f|9 under Pdpipi, IV. 3. 53. 

When a person has. got this love for Qod, it is optional for him to 
meditate on tattvas or not. It is not obligatory. Why ? TartavyabhAvat— 
because they liave uothing further to cross over. For then there exist no 

fetters which he has to cot off. So also the others, namely, the Vijaaaneyina 
read (Bfiliad. Up., IV, 4. 21): — 

fdfrmirati sii|iiiiifiii«wiiinii^i Awr* 

** Let a wife Brihinana (atttdcnt of the Vedav) after he has diacoveied Rim (through 
the acriptures and his Qora), practise prsjda or devotion to Him. Let him not seek alter 
many words ( Vi^lnts texts) for that is mere wearinoes of the tongue." 

80 also the Lord has said in the BhAgsvaia Purina :— ?* JAAna (the Path of scriptural 
knowledge and philosophy) and Vairigya (the Path of indifference or ascetioism) are, as a 
general rule, not very bsnelloial to those devotees (yoglns) who are full of my love, and 
whote very aelf am 1 , who aie deeply attached to Me." 




548 


VBDAlfTA-adTBAa tllADBrATA. 


[Gorinit 


AdhikaraM XII— Fear or Love of Qod both eauae salvation. 

It haa been mentioned abore that the meditation on Brahman ia on 
Him aa poaaeaaed of attributea. Now the author commenc^e n new topic 
in order to show that thia meditation ia of two aorta. Thua.in the Gophla 
Pdrva TApant Up., Brahman ia described in the form of or! 
dressed as a cow-herd, having the colour of a cloud, etc., and accompanied 
by Prakfitii 6tc. This ia one form of meditation. Another form is given 
in other Srutie aa “ verily this Brahman ia the Seh, the ruler of all, the 
controller of all, the Lord of all, etc.”— (Bfih. Up., 4. 22). Thiaahovra 

that, in tlie first ca.se, devotion in the form of attachment, excited by the 
knowledge of His sweet attributes, ia the cause of attaining Him. In the 
second case, it is devotion caused by the command of the law, and 
produced by the knowledge of His Slajesty and Lordliness. Thus, there 
are two sorts of devotion or Bhakti— the devotion of love or Ruchi Bliakth 
and the devotion of fear or* Vidhi Bliakti. Therefore, the object of 
meditation being different (in one case, it ia a being of all sweetnesa and 
love ; in the other, a majestic ruler and king), the bhakti is also of two 
sorts. 

(Dcuht.)— Now arises the doubt, which of these two kinds of bhskti 
is the cause of God-attainment ? 

(Pdroapokja.)— As there is nothing to determine which of them 
leads to salvation, therefore, the seeker of God being in uncertainty, will 
not engage in any sort of meditatbn, and have no inclination for either. 

(SUdAdiito,)*— There need not be any such uncertainty, as shown in 
the next SQtra. 

sOtba III. s. sa 

SRS i ^ i ^ i ii 

Chliaiidaiab» through the Will of God, gsi Ubhaya, of either, 
Avii'odhst, there being no contradiction, [g Na, nor]. 

29. (There is no such uncertainty, because) through 
the wish of the Lord (souls follow one or the other of these 
two paths and reach the Lord thereby), since there is no 
conflict between these two — 390. 

OOMMSNTART. 

The word “Not” is understood in this sdtrs from Til. 3. 22, by tha 
method called frog-lesp. ( That ie, when s word of s previous sCItra does 
not affect the s&trs immediately following it, bat aomie sfftn alter that, it 
is called frog.laap). 
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Chhandatah means by the wish of the Lord, who has determioed 
both paths of approaching Him, for the devotees of Sat-prassAga (the Good 
Company), whether it be through the devotion of love or the devotiop of 
fear, for souls are so constituted by Him that seme love to dwell on the 
Majesty of the Lord, while others are absorbed in His sweetness. How is 
this so? There is no conflict between these two.” Since there are teits 
to both effects, a devotee is at liberty to follow any set of these texts. The 
sense is this There are two eternally perfect paths of meditation on the 
attributes of the Lord. These paths begin with the highest companions of 
the Lord, such as the eternally free, and extend down to the lowest mortal, 
the youngest neophyte. These two paths flow like the stream of Divine, 
origin, the Ganges, from the highest heaven to the world of the mortals. 
Therefore, all the souls in the universe are at liberty, according to their 
choice, to take up any one of these two paths, and join the particular 
discipline of persons treading these paths, and being taught by the teachers 
of that path the method of meditating on the peculiar attributes of the 
Lord, he meditates in that way, and the Lord Hari, the lover of all forms 
of devotion, wishes that these aspirants may get an inclination to follow 
the path. It is. because of the wish of the Lord Hari, that these varioua 
8at>prasaAgins (aspirants) follow one or the other of these paths, and in 
this way they reach Him. 

Note.— There ere three eorto of devotees, the blfheet, the middling end the jonngest 
The Snt end the lest ere not helpers in the ordlnerjsenee. The Sint in eo ebeorhed in the 
eentempletion of the Lord, thet he is not ooneeioae of enjbodp else, end the lent hen not 
jet eeqniiedtheneoeeseiy power of helping othera It in onlj the edddle defotee who 
helps the ospiiente. 

The Ifestere of CSompeeaion are thnn deSned 

** The second kind of devotee in he who loves the Lord, hee Mendehlp for the Bhaktes 
of theLord,oompessiononthelgnoreat end indiSerenoe towerds the ensasiss ofthoLoid, 
and His devotees. (These ere the Masters of oompeMion)." 

This alao shows that then is no partisUtj in the Lord Hsri. 


bOtba m. s. Nl 



u n u* « 


sS: Gsteh, of reaching God. Msssg Artbavaitvam, the quality of leading 
to the Purusartba. imsf UbhayathS, on the twofold paths, tipggr AnyatbS, 
otherwise. S Hi, for. Mw: Virodbah, contradiction. 


30. la both ways the god is reached, because other- 
wise thene would eriee conflict betwedi the texte— 391. 
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OOMlilNTART. 

By admitting this, the goal, that is to say, reaching the Lord, 
becomes pertinent in both ways that is to say, by the acts of devotion 
to the Lord, by meditating on His sweet attribotes ; and by the act of 
devotion to Him, by contemplating His Majestic attributes, one set reaches 
the Lord of love, the other reaches the Lord of Majesty. The word "Artha" 
in the sfitra means the highest end of man, namely, God, the Supreme 
Person. ** Arthavattvam” means having the attribute of taking to the 
Lord. If this be not admitted, then there would arise contradiction 
between the two seta of texts, one enjoining meditation on die sweet aspect 
of the Lord (the Ruler of Ookula), the other enjoining meditation on the 
Lord of Majesty (the Ruler of Vaikun(ha) The word "hi’* in the 
sfitra indicates that both texts are of equal authority. 

It cannot be said that both these methods should be combined on 
account of the sdtras III. 3. 6. and both methods of devotion must be 
practised by one and the same, person. Though that sfitra teaches 
combination of attributes, yet it cannot be applied here, because the 
Ek&ntin devotees are not anxious to see in their object of devotion, other 
attributes than what they meditate upon, and opposite attributes do not 
come within the scope of their cognisance. This will be further explained 
in sCitra III. 3. 56. 


AdhikaraM XIII. 

(Vt^aya.)— The author now establishes the superiority of the devotion 
of Love over that of Law. 

(Dottht.)— The doubt arises whether Vidhi Bhakti (or the devotion by 
following the path of law) is higher or the Ruchi Bhakti (or the devotion 
by following the path qf love.) 

(Pdroo-pakfa.)— The man following the path of law, performs fully 
all the portions required by the law formally and strictly, hence his 
devotion is superior to that of the oilier, who is always in a state of rapture 
and whose actions are unmethodical. 

(Stddhdnta.)— The next sfitra shows the superiority of love. 
8tTRAni.l.81. 

■: Upapannah, be has attained prominence «| Tat, that (one>neas 
of attachment). <Nn Laksana, mark. He whose mark or characteristic is one* 
pointed attachment to His devotee who has such iove. The love of the devotee 
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evokes such love in the Lord. Artha, object. The puru^rtha or summum 
boDum, iir., the Lord, UpalabdHeh, on account of the obtaining, iMnii 

Lokavat, at ia the ordinary experience. 

31. (The devotee on the path of Ruchi or love) has 
obtained superiority, because he has obtained (control over) 
the object-of-human-life, (namely, the Lord, who Himself) 
possesses this characteristic (of being the Devotee of His de- 
votee, because He appreciates sweetness in others, since He 
Himself is All-sweet). As we see in the kings of the world 
also — 392. 

OOMMINTART. 

The person worshipping Hsri by Ruchi Bhskti is Upapannah or one 
who has obtained superiority or in whom there exists superiority. Why ? 
Tal-Iak^apkrthopalsbdhe^, because of his having obtained the object 
possessing that characteristic. The luord has the characteristic, similar 
to that of Ruchi Bhakta, namely, ho is solely devoted to such a Bhakta. 
Therefore he is called Tal-lak^apa, or possessing such a characteiistio. 
He is artha or ihe Object or the Goal of the human quest, for he is the 
Supreme Person possessing all sweetness. Tal-lakfapSrtha is a compound 
meaning *' the .object that has that characteristic.” Upalabdheb means 
“ because of obtaining.” The Ruchi Bhakta is superior to the Vidhi Bhakta, 
because his devotion being of the nature of sweetness, is more pleasing 
to ihe Lord of Sweetness, and thus such a Bhakta, by the very fact of 
his self-forgetting devotion, brings the Lord under his control. The 
author illustrates it by an example, saying '* as in the world.” As in 
this world, a person is considered pnusewortby, who by his unwavering 
attachment and loyalty to a king (who appreciates the devotion and 
loyalty of his subjects) brings such a king under his control, so a 
Ruchi Bhakta, by his steady devotion to the Lord, brings the Lord under 
his control or influence. The Lord does not lose his independence by 
thus coming under the control of His Bhakta. On the contrary, com- 
ing under the control of His lovers is one of the most attractive attributes 
of the Lord. The sense is this. The Supreme Person is verily a Lover of 
sweetness, and he manifests his sweetness in these Ruchi Bhaktas, and 
when those Bhaktas, being attached to Him, offer themselves to Him, 
He accepts their self-surrender and is purchased by the greatness of 
their love; and Be makes them great so that thpy may fully experience 
His sweetness. Without this condescension on the part of the Lord, 
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tli^j ooald not hsTo exporieneed the folneae of Hie love As has anid 
bleaaed Snka : — ^ ^ 

vilMiMiiM<ijinil tm i 

This aMofkMm^erdilMdKrlfi^UBokMayotetteiaMattottoMbodladMate, 
whatlMr tkajlwJtl^OhoMwhokevefaMlMd wMom butjrat tewth* ooMeioanMi 
of tboirbodlao),or whotkor tkqr •>» ItanbhatM (wko hooo r ooll — d t kelo-oe l f oaaoN 
hmoomIow of thairliodlMXMRo io obtoiiioblo henbytkooe whooio HloBhoktaa of 

101«b 

Though His conquest is obtainable more or leas, as a general nde, 
bj all hjnds of Bhaktas, yet Hia Bhaktaa of love conquer Him thorougbly, 
and hence it is demonstrated that Ruchi ^akti is the highest of all kinds 
of Bhakti. 

AdhikaratM XIV. 

(Ftfayo.)— The author now commoner another topic, in order to show 
that this worship of the Ijord is of two sorts, either having one member 
(Ahga), ot having many members (Anekilkga). In the Gopkla PArva 
TApani, the sages ask Brahmi “ Who is the highest God ? Of whom even 
death is afraid? By knowing whom every thing dee heeomes manifested ? 
Ibtough whom does this universe revolve ? ” In answer to these four 
questions, . Brahmi answers, that Kfi$pa is the Highest God and devo- 
tion to Him is the highest aim of man. He then teaches the sages the 
mantra consisUng of eighteen syllables, namely, EUm Eri^piys Govindiya 
Goptjanarvallabhiya svihi. 

Having taught this mantra the Upanifsd goes on Uf say : — 

RSf ^ «niRi mfir I 

“We who — dlU tw apoB tkla Krlf9>» reeitesHia nawsk and wonUpa Hlai wltk 
vtaa^ baeosMa aa IwaortaL" 

(Doubt.) — ^Now arises the doubt Here three things are mentioned. 
Dhyina or meditation. RasanaorJa^ and Bhajana or service. Does 
release depend cn the performance of all these eonjoindf/, m on any one 
of them $epanUdf/. 

(Pdreo-pokfa.)— The PArvapakfin muntains that all these three when 
performed conjointly, lead to Mokfa, because after conjdnt mention of them, 
the Upanifad aaya, “ the man heeomes immortal. ” 

(Siddhdnta.V’-The next sAtra refutes this view. 

Rotap-Wegivstte ISlIpa— g e ef tMa Opaaliid laotdarto fasMarsatastaaithto 

^ tvr lAr «« 
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“Oik Tk»MCMMMBnlMi«,«VlMlp tk* UghertOodr Of lAoatotetkataMt 

If^kMutef whoa •reiytUBfelM to known T ThMnghwkoadOMthtoiNiMnmnttor 

llW MW I 

OnbtintaotnoiUonod. BnhatnplM:— 

Att Krif to vnrily the Highant Ood (Thto to Vlsndevn.) 

TIm Deitli Is sfrsid of GoTlnda. (This is Ssoksrfsns-y jAhs.) 

^MNri8pi9!^!iv vnr iTiftf i 

By knowiDf GopiJansTslIslihs OTory thisg else is known. (This is AniraddhapTyAha.) 

wdif I 

Tkiongli Svthi thto woridto oNntod. (Thto to Pndynann-Tj^) 

hiW w* f AnoiMr f Mkmwon w f w 
f Mev li, SAWi SiAsiiiSjui<iMii- 

v‘fw,(i)nirareSrie«^<Fewri wraSr ccrik vmSr emAt 

etwra tI1M|!IIIIwi9 I 

ThaMtgM naked him "Who to Krif^a, who to Qovinda, who to Qopqanavnitobha, 
who to SHhd f Btahad anawered thea. 

He who daAioTa (Karya^a) alneetoKrlf^n. Hewhoknowa IT or who to known 
thiongh e, ie^eown. earth and Yedaa (tor "go*’ aeana all thane thine) to OoTlnda. Re 

who deetroTa (ValtoUa) the ignorance of the Ooptjanaa to called GoplJanaraUabha. Rto 
Hdyd to STdhd* All (theae tonr) conatltnte Bnhaaaa He who aedltaten on molten 
it ntientij and aerrnn it, becoaea iaaortal, beooaen imnMn*.i 

bOtra in. I. n. 

iriNv: Aniytmsh, iherc is no rule (as to the combination). Sarve- 

Mm, of all. Avirodhtt, there being nothing against or no conflicl, 

m Atbda, the word (f.r., the Revealed Scripture or l^ruti.) nyiliHHU^L Anu- 
mAnlbhyAm, and inference or Smf iti. 

32. There is no rule (for the combination) of all these, 
as there is no conflict (between this text of the Qopfila Up. 
and) other firuti and Smriti texts — 393. 

OOlfMBirTARY. 

Then is no each nstrictin rale, that the only means of obtaining 
Belesae is the wnjobt perforaisnce of meditstion, pnyen (jsps), sad 
Dhrine senrioes. Any of these singly hse the potency to bring sbout that 
iSBolt. Why ? Beesnse then is no conflict between this text of the 
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OoplI* TiptBi and the other dmtie and Smritia. Thna in a later paasage 
of Ae same Upanifad it is declared 

I I ^ ^ ^ 

«Rtr fur i «wi^ 

If edltotiof with oonoeninted heart <m Kflf n*i ^ bmi la fkeed from the Ojrole of birtha 
and daatha. Kaeltlaf Hia auuitra and doing ptjl to HIbi» la like the oo^Jnnotion of the 
■oon with the earth (tbo Lord la bionght down to the hoait of Hia dOTotoea, aa the BM>on 
la refleoted In water.) Hia mantra eonaiata of d^ worda» naoMlj, (1) Kllm*Krlfpdja, (S) 
OooIndAja, (S) GopQana, (4) Vallabhiya, and (5) SHhd. ReeiUng thU flTO-worded mantia, 
on the dTo paita of one*a body, namoly, (i) Hearts (S) Head, (I) Akhd or toft look, (4) 
Broaati and (D Handa with dro eleaaenta heaoen, oarth, the ann, moon and ira^ one aoaun- 
Ing thane iomia, attalna Brahman, Torily he attalna Brahman. 

HofOi— The doe Mantraa than dedaoed are 

( 1 ) 

Klfm-KrifnAya dloitmane hrldaydya nama^, (Heart). 

(2) fvifi I 

Ooflnddya bhdmyitmane dlraae aVdhA, (Head), 

(o; raura lie I 

OopQau adrydtmane ^Ikhiyai rafat, (Taft*lMk). 

(4) ^tpm mi 

TallabhAya ehandramaaAtmane KaTaohiya hnip, (Breaat) 

(5) Wl^i fliwini^ ^BT 

SfAhd alfny dtmane* atriya pha). 

This text of Gop41s Tdpani ebowB that the meditation on or the 
recitation of the mantra can singly confer release. Therefore, the previous 
text of this Upaiiidad (namely, “ Etadyo dhyfiyati rasati bhajati so amyito 
bhavati *') must be interpreted in conformity with the subsequent text 
of the same. Similarly, there are other Smyiti texts to the same effect 
Thus 

By BMiely singing tho name of Kfif |ia, one goto roloM and raaohoo the Highest 

swwHiwhW |w» i 

rowOe Wo owBonft 0 jwoo I 

BSvbo bom Sown to Krif,Oi ovod ooeo ia wlntatloD, foU tbo BorU eqml to 
tbo pocfoiBaaeo of tm AaTOiMcUw botbo ; with, howorar, thia dilonaoe, that tho po^ 
teaor of AdToaMdha ooaMa book agala oo oarth (on tbo oxbauatioa of Mrit). bat tho 
a te a t of Krlfpa ia aaror bom a,^ (for tho laaolt ia iaoabaaatibio.) 

These Porlpie texts also show that singing the name of the Lord 
<w service of the Lord by prostration, Ac., singly is capable of effecUng 
release. The QophU Thpani iSruti (Dbyiyati, Raeati, Bhajati) is not opposed 
to iheae. Had it meant that theae three mvat be pnetieed jmndy for the 
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fitA of HukU, then it would have contradicted both these ^Ua and 
Smiitis, which teach how release can be obtained by Bbakti (whether it 
he of meditation or recitation or service.) 

The copcliiAinii, therefore, is that the sentence “ he becomes immor- 
tal,” should he jobed with everyone of the three verbs. (He who tnedir 
bUe$ on Him becomes immortal, he who tingt Him becomes immortal, 
he who urva Him becomes immortal.) If these three be taken colleo- 
Uvely, then Oopila Tkpani should be interpreted as employing here an 
a fortiori argument. (When the other Bmtis and Smritis teach that 
meditation, singing or service can ringly lead to Mukti, how mueh 
more ea^y and surely must the Mukti be got when these three are com* 

bined.) 

These three are illustrative of other methods of Bhakti ; they do not 
exhaust tliem. Thus the Bhigavata Purkpa, VII. 5. 23, describes mne 
kinds of Bhakti:— ^ 

wand <1#* ftrtin I 

arH I 

" to the NoitaUon of tho nsme of Vlf 911. olngiitK it Unsolf ud Nwewfaor- 

In* It always •orvtof.wowhlppliig sod mlattas Him: tiMtiag Him mom's Master or m 
a Friend, and asltenrrandsr (are ntae Unde of bhakti).’’ AU tbsM aiM kinds are Implied 

by tbs above three, and every OM of them kM foil eOcMy. 

“ But ’’—says on objector — ” Release, is the result of nudUaUotr 
slone, as taught in the Bmtis. VIHII HT aft Ac., (Brih. IV. 5. 
6 and 11. 4. 5.) How do you say that it can bo effected by japa, Ac., 
?” To this we reply ; japa (silent recitation of prayers), Ac., are 
interlinked with meditation — one is pervaded by the other. Meditation 
u interwoven with japa, Ac., and japa, Ac., is so interwoven with medi- 
tion. Both are mutually interdependent. Therefore there can be no 
valid objection tp what has been established above. 

Says an objector— It is not proper to say that on getting the know- 
ledge of Brahman there Ukes place release. BrahmA, Rudra, Indra and 
others, who have acquired perfection in the knowledge of Brahman, are 
seen immersed in cosmic activities — nay, sometimes are found to be acting 
contrary to the Lord Himself. 

This objection is answered in the next sAtra. 

SOTRA ni. 8. 88. 

Si R l Wfl . Yavad-adhikftrain, according lo the (length of the period of 
their) office. iNMrI: Avasihiiih, the remaining in the world. 

Adhikftrikaoamy of the office-bearers. 
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33. The oflSce-holdera remain in this world npto ihe 
end of the period of their tenure of office. — 394. 

ooiofaiiTiAr. 

We do not maintiun that all knowen of Bnhman, (hou^ perfeet 
Ifaatan of each knowledge, moat neoeaearily become Mnkta (or get ont 
of the ooemoa.) But what we aay ia thia. The Reieaae ia for him whoaa 
Ihinbdha Earmaa (the ao much of the deeda for the total ezpiathm of 
which a new inoarnation ia taken) are eshauated, by anffaring the frnita 
thereof whoae Kpyam&na Karmaa (the deeda done in the preaent in* 
carnation to he atoned for hereafter) do not cling to him (becanaa of 
ftahma-vidyt, nnoe he perfonna them aa aenrioe to the Lord, becanaa 
he haa attained the knowledge of Brahman), and whoae SaSchita TTariwa 
(paat deeda other than Pr&rabdha, which are kept in itore for expiation in 
aome fntnre incarnation) are deatroyed by the fire of Brahma yidyi. In 
other worda, he whoae paat deeda areall deatroyed and exhanated by know* 
ledge and anlfering, and whoae present deeds ait loose npon him, beeanae 
of theoaophio knowledge— such a person gets Mnkti and goes away from 
the world. Bat office-holders, like Biahmfi and the reat (having a definite 
place in thelMvine hierarchy) are atill not Mnktas, thongh thnr SaSehita 
Karmaa no longer exist, but are deatnqred by Vidyk, and their preaent 
Earmaa are nndinging for aame reason, but their- Prirabdba Earma 
(in the shape of the strong Will generated in the Past to be co-worketa 
with the Lord) not being exhausted, keep them to their poet; and they 
remain in this world so long as the duration of their office laata, and 
doea not come to an end. (They are appointed by the Lord in accord* 
ance with their Earmaa for a certain period, and it is on the expiration 
of that period that their Earmaa are fvUy exhausted.) On the exhaustion 
these meritorious Earmaa that gave them this office, they get reieaae 
and enter into the Highest State. • It should be understood thus. Devas 
like Indra and the net, with a shorter period of tenum of office, go at 
the end of tbhir respective periods, to Brahmi’s world ; tor the duration 
of Brahm&'a office is longer. But when the term of BrahmA’a office comes 
to an end, and he gets nlease, then all these lower divinities get reieaae 
also dong with him. (In the interval they nmain merged in Brahml) 
The author of the sfltras will mention this in IV. 3. 10. 

As to thmr standing against the Lord (anch aa BrahmA did in 
Btealiffg the oowa of Kpcpa, or Indra in sending torrential rains on 
Vri^ that is a mock fight only, and is done under the command of the 
Lord, to further the action of the drama which the Lmd playa in eadt 
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AvaUn. The ao-eallsd oppontioii to the Lord is no lesl oppositioD, for 
firahmt and others ste sll tuton, plsying this worlcMnuns, in hsnnoqj 
with the Will of the Lord. 

As to their being obsessed by psesions, Ae., thst is siso an appear- 
anoe only. Being firm in thmr knowledge of Brahman, paenons, Ac., 
cannot OTStoome them (they make a diow as if they were so orer- 
powered.) 

Therefore, it follows that other knowers of Truth than these oflke* 
holders, do get Mnkti ss soon as they get the Vidyl. (In the ease of these 
Hierarchies, it is delayed till the end of the period of the ofike of 
Brahml) Urns there is no real injusUoe done to anybody. 

^tMSM— Do these oflSee>holderB really want Mnkti ? Or do th«y 
itot find greater aatiafaetion in being eonsoions eo>workets with the L(»d 
in His World-drama? 


AdhikaraM XV 

(Ftfspa.) — ^The author now commences a fresh topic, tesching that 
the attributes like ‘‘ neither coarae nor fine,” etc., should also be combued 
in the meditation on the Brahman. (In the previous aphorisms. Brahman 
was taught to be meditated upon with (he attributes appertaining to a 
Form. Now such attributes are going to be mentioned which cannot 
belong to any form. In the BrihadArapyaka Upaniead we read (TII. 8.8.):— 

w w iifiiifir «fiir I « I 

**Beiaid: 'OOlrgI, th« Brlhaanai eall ibis the Ak^m (the iinperlebeble.) It le 
oelther coerse nor fine, neither ihort nor long, neither red (like Are) nor fluid (like water) ; 
it ie without ahtdow, without dirkneii, without air, without ether, without attachment! 
without taste, without smell, without ejes, without ears, without speech, without mind, 
without light (rigour), without breath, without a mouth, without uMasure, haring iw 
within and no without, it derours nothing, and no one derours it* 

arises the doubt, should the attributes negating the 
qualities of coarseness, fineness, shortness, etc., be combined in all 
meditations on Brahman called here Ak^ara or Imperishable? These 
attributes give rise to conceptions incongruous with the idea of Brahman 
having a form. 

(PArva-fak^a,)—ln the sfitra III. 3. 20., Brahman has been described 
as having a form (Vigraha), and meditation is taught on this form of 
Brahman. But the Qualities described in the above passage of the Brib, 
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Upanitsdan impoaaiblato axiat in a Brahman haring a form. There- 
fore, theae attrihntea ahould not he comprieed in the general meditation 
on Brahman. 

(BiddMnta.)— The next aphoriam controrerta thia riew. 
sOtiu iil s. m. 

II ^ I ^ I n 

aneAnm Akfara-dhiyam, of thoae (qualiiiet) which inform about the 
Imperishable Brahman, g Tu, while, but. andm Avarodbah, acceptance: 
comprising, combination, gnm Samanya, because of the uniformity, the 
aameness, the equality. (Miei*an. Tsd-bhavabhyam, and his qualities, 
i ft e wg Aupasadavat, as in the case of Aupasad mantras. igTad, that 

UkUm, has been explained. 

34. But these qualities which give infonnation 
about the Ak^ara Brahman, are to be comprised in medi- 
tating on Him as a Form, because of the imiformity of His 
nature as in the case of what belongs to the Upasad. This 
has been mentioned before. — 395. 

ir«ts.-nr. TMbsattKsalstas this sStiatbas: Bat the eoneeptloM of tbs Iwperisb- 
aUosNto beeowpfised to sU siadltathms. Thoio boliig eqnaUly of the BrsbsMato 
boBMdItatsdoa, and those oooeeptloiis osistiaf in Bfshmaa ; as In tho oass of what ho- 
longs to the Opsaad. This has boon explained. 

OOMMNTABT. 

The word ** Tu ” pefhtes the shove Pdrvs-pakqa. All theae coneep- 
tion«.of *' not being eoarae, etc.,” described in relaUon to the Akqara 
Brahman ought to he comprieed in all meditations on Brahman. .Why ? 
Because all the Vedic texts refer to Brahman alone: such as the 
following druti (Katha Up., I. 2. 15). 

"Tsomasld: That Word whleb sU thoTedas roeoid, which all ponsnoos proolslw, 
which nan dsslio when they Uto as roligloas students, that Word 1 tell thee hrieflj, “It 
lsO»" 

The eaaential nature of Brahman, who is the object of meditation 
taught by all Vedic texts, is uniform and the same throughout Thero- 
fore, all these attributes of non-coarseness, etc., applied to Akfsra 
Brahman, must he thought of in meditating on him as a form. 

The sense is this. Tn the 3vetAdratara Up., I, 11., it is said that 
release is obtained through knowled^ : 

“When that Qod is known, all fetters fkll og, snBerings ate destrepod, and hlrth 

and death cease. Frost aeditatlng on Him there arises, on the dlssdlntioa of the hddp, the 
third state, that of universal lordship ; hut he only who Is aloao^ Is sstisaod. " 



AMfys.] in PADA, XY ADmZAnA^A. 8A. 94. 


559 


This knowledge meeos conception of God not as an ordinary object, 
but an eztnodinary Being, poaaeeaing paradoxical attribntea. Otherwiae, 
if Brahman is then ybt of as an ordinary being, then it will lead to mai^ 
idoonaisteneiea, and the knowledge of Brahman so gained will not be a 
rii^t conception. Therefore, the formot Brahman posseasea not only 
bliaa, knowledge, aU-perrading-neas, etc., bnt it ia qualified by the negative 
attributes of “ not being coarse nor fine," etc., also when the Form is 
meditated with all these qualities, such meditation leads to true knowledge, 
and is not like ordinary knowledge, because the latter cannot lead to 
Mnkti. Such paradoxical knowledge differentiates Brahnuin from all 
other beings and objects.- Thus it has been demonstrated, that this 
Vigraha or form possesses all supernatural attributes, far removed from 
anything material and debasing. 

He ie eerily neither en tofel (DeTe) nor e demon (Aenre), neither e mortel men nor 
in inimel. He ie neither e female nor a ennneh, nor a male none IWing being. This 
Brahman ie neither attribatei nor notion, neitiier being nor non-beiagi He ie that which 
remaiae after all negatione. May thle endleee Being be erer t ictorione. 

Thus the elephant attacked hj the alligator, praised with the above 
verse the Supreme Brahman, showing him as devoid of coarseness, etc. 
Though thus prayed to, the story mentions that the Lord Hari appeared in 
His usual form before the elephant, and gave him release. If the Lord 
were formless, and if the above attributes of non-grossness, etc., did not 
belong to His form, then He would not have thus appeared before the 
elephant, because he (the elephant) had not addressed his prayers to any 
being with form, but to one formless Entity, who was neither Deva nor 
Asura, etc. Therefore, the form in which the Lord appeared before the 
elephant, must be the form that possessed all the attributes mentioned 
in the above prayer. Otherwise, there would have arisen only mere 
knowledge in the mind of the elephant, a mere consciousness of some 
vague and vast existence, who had come in response to his prayers, and 
it would not have been a visible perception, biit a mere conception. In 
the above verse, the Prfikfitic devahood, etc., is negated of the Lord. He 
is not a Deva, etc., having a PrSkfitic body. But He has Devahood and 
Pumsahood of His own, which are His essential nature and which are 
non-Ptakyitic, because the Lord appears as a Shining One or a Deva and 
has the form of a Man (Puru^a.) 

The sdtra gives an illustration of the principle that qualities 
(Secondary Matters) follow the principal matter to which they belong, by^ 
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uaing the phrase *' As in the case of what belongs to the Upasad/’ namely, 
like the Mantra which belongs to the rite called Upasad* 

The meaning is that it is treated like the mantra, which is a sub- 
ordinate member in the ceremony called Upasad. The mantras (Agnir 
yai hotram, Ac.), for the offering of the Puro()A^ cakes are taught in the 
SAma-reda : and are sung with the SAma-vedic intonation, in a loud voice. 
But in the Yajur-vedic four days’ rite called the JAmadagnya, in those 
Upasads where the PurodaAa cakes are to be offered, these SAma-vedic 
mantras are used by the Yajur-vedic priest, the Adhvaryu, whose duty it 
is there to offer the PurodAifa cake. Therefore these mantras, when used 
in a Yajur-vedic rite, are recited in a subdued voice as other mantras of 
the Yajur-veda, and not loudly as the mantras of the SAina-veda. (The 
manti'as loso their SAma-vedic character when used in a Yajur-vedic rite.) 

“As the msDtrs ' Agnir vsi hoinun vetn,* although given in the Sima-veda, yet has to 
bo recited in the Yajar-Veda style, with a subdoed voice, because it stands in a subordinate 
relation to the upasad-olferings prescribed for the foni^ys* sacrlSoe called Jlmadagnya ; 
those offerings “ are the principal matter to which the subordinate matter, the mantra, has 
to conform.*’ “This point is explained in the ffrst section, i e., in the Pffrva MfmAnsS 
Sfftras, III. 8. 9.“->(Doetor Thibaut's R&mAnuJa). 

Therefore, the ideas of absence of grossness and so on, though found 
in a few passages like those of the BfihadAranyaka Up., must be com- 
bined with ail the other attributes of the principal, namely, the Ak^ara 
Brahman, in all meditations on Brahman ; because all these ideas invari- 
ably follow the idea of Ak^aia Brahman. 

Note.— The sfftrs IIL 8. 9 of the PArvn Mimdns& is to the following effect 
“ The subject of the hymns of the Sims-veda being sung low at the time of establish- 
ing a sacred fire. *' 

“ The principal and subordinate statements being opposed (to one another), (the 
latter submits to the former) because the subordinate statement subserves the principal 
one. Hence the principal statement (alone has) a connection with the Veda. ** 

The two kinds of statements, principal and subordinate, have already been explained. 
Their exegetical functions differ. When they conflict, the principal statement prevails, 
because a subordinate statement has not independent function to perform : it has to con- 
tribute to the power and use of the principal statement. Hence the principal statement 
invariably predominates. The translation of a Vedio text will iilnstrate and explain 
these remarks. **He who knows thus establishes Are." This is the principal text 
prescribing the establishment of the sacred fljto. In this connection, other mantras, 
prescribing the way in which Simas are to be chanted, occur. They are:— (He) 
knows this, sings the Varvantiyasama. “ “(He) who knows this, sings the Yijnayjniya- 
sima.” He who knows this, sings the Viniadevya-sima. *' It is already shown that 
the mantras of the Tajur-veda are to be sung low, and those of the Sima to be 
chanted aloud. But the establishment of the sacred fire is to be regulated by the dicta 
of the Yajur-veda, and these dicta are, therefore, principal. The mantras of the 
Bima-veda are to be sung as subserving the principal, the establishment of the sacred 
Are. Though the general rule, that the hymns of the Sima-veda are to be chanted 
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dioud Is recognised, jet ibe hjnnis or SAmss pieseribed In tlie Tsjiusreds, snd 
to be ohsnled in connection with the estsblishment of thesscred lire (AgnjAdhAnn) sre tb 
be svng low. The gist of the sAtrs is thst the principsl OTerrnles its sabordlnste.— 
OLnnte's dsddsrdsnsehintsnihA). 

Says an objector *'in the l^rutis (ChhAnd. Up. III. 14. 2.) Brahman is 
described as doing all acts (SarvakarmA) having all scents (SarvagandhA), 
etc. just as he is described as possessing the qualities of having a form, 
etc., consequently these attributes of All-agency, All-scenting, etc., should 
be meditated upon everywhere, in every meditation on Brahman.” This, 
however, is hot the case, as is shown in the next sAtra. 

sOtRAIU. S.8A. 

iU u I II 

flf ly^d, so much only. wmiV AmananAt, on account of being mention- 
ed in the scriptures (as principal.) 

35. (The attributes of All-agency and the rest are 
not to be meditated upon in all meditations of Brahman, 
but only) so much (of the attributes as have lleen mentioned 
before) because their meditation is the principal (the other 
attributes are secondary and are to be meditated upon in 
especial cases only)— 396. 

COMMBNTARY. 

” So much only, ” namely, so much of the qualities, such as 
possessing a form and the rest, mentioned in the previous sAtras, must 
necessarily be conjoined in all meditations on Brahman. Why ? Amana- 
nAt. ” Because the Scriptures declare,” that these should be primarily 
meditated upon. They say, by so much of the collection of attributes, 
is the meditation completed, therefore, those attributes are necessary to 
be meditated upon. On the other hand, the attributes like All-agents 
and the rest, naturally follow as existing in the object of meditation, and 
so it is not necessary to meditate upon them separately, as existing in 
Brahman. 

Note,—** Only so much, " i.e., only those qualities which have to be inciuded in all 
meditations on Brahman without which the essential special nature of Brahman cannot 
be conceived, ie., bliss, knowledge, and so on, characterised by absence of grossness and 
the like. Other qualities, such as doing all works and the like, although indeed follow- 
ing their substrate, are explicitly to be meditated on in special meditations only. 
—(Dr. Thibant's RAmAnuJa.) 
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AdhikaroM XVI. 

The author now teaches that the attributes of having divine 
palaces, etc. in which the l^rd dwells, should also be combined in the 
meditation on Braoman. 

(Vifaya,)—ln the Mun<}aka Up. (II. 2. 7.), it is said 

^ nam 13a I ^ if V 

Mft S ai t nltnmi cq[< i 

vata i « i anl- 

<nni> I i(N% nanga vent l < i 

IPTOm V wTO IWW W I ^Muenf 

SltiM wtnqpif^nRr^ vapini; tnr war jUiwiaai i 
via nwnm n ft Vit irn mm quiftii anftr i (• i i^finfef^- 
«m IV voi^ vr ^ a v r aiHt a i nvr Vit^ 

aaRit«i taaanfvaaswvt 1^1 

7. Re who io All-wiae, and All-knowing, whose greatness Is thus manifested in the 
world, is to be meditated npon as the Atman, residing in the ether, in the shining cry or 

Beahkan. 

He is the Ootttroller of the mind, and the Onide of the senses and the bod j. He 
abides in the dense body, controlling the heart. He, the Atman, when manifesting 
Himself, as Blissful and Immortal, is seen by the wise throngh the parity of heart. 

8. The fetters of the Jiva are oat asunder, the ties of Lihga-deha and Prakpitl are 
removed, (the effects of all) his works perish, when He is seen who is Bopremely High. 

8. The Brahman, free from all passions end parts, resides In the highest golden 
sheath. That is the pare, that is the highest of lights, it Is that which knowers of 
Atman know. 

10. Him the son does not Illumine nor the moon and the stars. Ifor do these 
lightnings, much less this Are illomine Him. When He illamlnes all, then they shine 
after (Him with His light) This whole up’verse reveals His Light 

11. The Btenally Free is verily this Brahman only. He is in the east and in the 
west, in the north and the soath, in the lenith and the nadir. The Brahman alone 
if it who pervades all directions. This Brahman alone Is the Fall (that exists in all time 

.the Eternity.) This Brahman is the best. 

(Dou6t)— Hai'e arises the doubt about this City of Brahman called 
the Highest Ether. Is it another name for the glory of the Lord, His 
Omnipotence and Almightiness, or is it really a city, consisting of wonder- 
ful palaces, gateways, courtyards, ramparts and the rest. 

{PiUrva-pakta ,) — The City of Brahman is an allegoiy, and describes 
the power and the glory of the Lord (there is no actual city in which the 
Ijord dwells.) In other UpaDi9ads we find it said that the Lord dwells 
in His own glory. In the ChhAnd. Up. Vll 24. 1., in answer to the question 
of N&rada, *'Lord in what does this Infinite reside?” Sanatkum&ra 
answers, In His own glory.” This text shows that the Lord rests in 
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His owa ghrj. Therefore, the City of Brabmui means this glory 6f 
Brahman, and that ia also the meaning of the word Saipvyoma used in 
the above text In fact, the word Vyoma means the infinite ether which 
has no end. Moreover, the Lord being alUpervading, cannot have any 
particnlar dwelling place and so the above text shys : — He is in the east, 
He is in the west, etc. Brahmapura is, therefore, an allegory. 

{SiddhAnta .) — ^This view is set aside by the next sfitra. 

■Otba I11.I.SS. 

ii \ i X i ii 

VqV AntarS, inside, within (that Brahmapura.) Bhfita, elemental, 
physical, nnsg GrSmavat, like the city or towa mepr SWtimanah, to His own, 
!>., to His devotees. 

36. Within (that city of Brahman, things appear) 
like (physical objects in) a physical city, to the vision of 
the elects of the Lord — 397. 

OOHMIMTART. 

** In the interior, ” that is, in the City called the Great Ether, every 
thing looks like a city made of elemental matter, in the sight of His own 
(devotees.) “ Of Bis own, ” means the devotees who have been elected 
by the Lord as His own. (These devotees see this Saqivyoma as a 
physical city.) As says the ^niti (Mnndaka III. 2. 3.) : — 
invmiir nsMiw w itaair w ipr ^ I 

Thia Mf cftonot be gained bj dlnertatiomi devoid of devotion, nor bj mere keen 
intelleet, nor by mnoh hearing. It is gained only by him lohom the Atmofi chootet. To 
him this Atman reveals His form. 

(Thus this divine city is reachable only by the elects of the Lord.) 
Though all the objects in that city are pure and simple essence of Brah- 
man, for every thing there is Brahman, being a manifestation of His 
power, yet they look to His devotees, as if made of material objects, like 
earth, etc. The word “ vat ” or ** like, ” in the word Bhiltagrdma-vat, 
shows that it looks like a physical city, but is not actually so. Every 
thing there is Brahman, as has already been mentioned before in the 
Mup(]akaUp. II. 2. 11. 

** This veriiy is Brahman the immortal (who appears there) in the 
east and in the west, in the north and the south, in the zenith and the 
nadir. The Brahman alone is it who pervades all directions. This 
Brahman alone is the Full (that exists in all time, the Eternity). Thia 
Brahman is the best.*’ 




564 


VEDlFTA-^BAS. Ill ADHYATA. 


\Owinda 


To His devotees, the liord, the Supieme Self, who essentially 
consists of knowledge and bliss, appears varioudy, as having h^nda, 
feet, nails, hair, etc. Similarly, this Brahmapura, though connsting of 
pure Brahman itself, appears to Bis devotees like earth, water, etc., and 
though it is all of one essence, yet it scintillates with many colours, like 
the feather of the peacock. 

bOtiu in. a it. 

IPTOT n X I ^ UV5 H 

fpqqr Aiiyatha, otherwise. If there be no difference. ^ Bheda, of the 
difference. Anupspattit^, not obtaining, Iti, so. . Chet, if. 

If Na, no. Upadeib-antara-vat, as will be seen from other teach- 

ings. 

37. If it be objected that without admitting difference 
(between Brahman and the city of Brahman), there would 
otherwise be no possibility of predicating difference at all, 
we say it is not so, because it is like other teachings regard- 
ing Brahman— 398. 

OOMMBNTABT. 

** Otherwise,** that is to say, if there was want of difference between 
Brahman and the objects in the Brahmapura, then there would not 
arise any difference between the supported and the support, the location 
and the thing located. This is the objection raised by the opposite party. 
He says, ** if Brahman and the city of Brahman be identical, then there 
would be no difference between the location and the thing located, and it 
would be absurd to say the Brahman lives in Brahmapura. For it would 
then mean that Brahman lives in Brahman.'’ This . objection is raised 
in the first half of the siitra, which says, if we do not admit difference 
between Brahman and his residence, then the very possibility of difference 
would vanish. The objection is answered by saying, it is not so, because 
it is reasonable (or unreasonable) like other teachings.” As in other 
texts, it has been declared that there is no difference between the quality 
and the qualified, in the case of Brahman, yet such difference does appear 
on account of specific texts, similarly is the case here. Thus the Tait. Up. 
declares Brahman to be bliss, and it also declares Brahman as possessing bliss, 
by knowing the bliss of Brahman one does not fear. Thus Brahman is 
both bliss and blissful — the quality and the substrate of quality. Similarly, 
Brahman is both the tenant and the tenement — the dweller and the re- 
sidence, for everything is possible in the case of Brahman. 
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As there is no difference between the Loka (world) and the Lord of 
the Loka, between the dweller and the residence, it follows that both are 
the objects of worship equally. This is shown in the next siitra. 

Note.— This is tnie only of Golokn nnd Vnlkvntbn tnd not of lower lokas. The Lord 
ooDstitateB Hie fienven. Vvery object there it the Lord, though ippeering to the Elects 
u lepemte ttom the Lord. Logically, therefore, every such object may be worshipped, 
for it is the Lord. 

SUTRA I1L8. 88. 

U ^ M I II 

■iRuw: Vyatiliarali, mutually changeable. M<nAr Virfiinganti, they 
distinguish. S Hi, because. Itaravat, as the other (utterances.) 

38. The i^rutis describe the Lord aid His World as 
identical and mutually interchangeable, like other texts, 
(where the Lord and His body are shown as identical) — 399. 

OOMMBNTARY. 

In the Bfihad. Up. 14. 15., it is said : — 

WT WITTOf iWdff Sfililtt 

wwna h wwl laniw^q ^ f im- 

qqi Mr waM nhf w nf^ 

Birft <iai4*il 9 rr vnnrsM tiVT 

gqwt *1 ifw w<t MM <i4WH f »r< r iw^i 

There are then this Brahman, K 9 hatni, Vis, and Shdra. Among the Devas that Brahman 
existed aa Agni (8re) only, among men as Brfthmana, as K^atriya through the (divine) 
Kfatriya, as Vaisya through the (divine) Taisya, as BAdra through the (divine) SAdra. 
Therefore, people wish for their future atate among the Devas, through Agni (the sacriAcial 
Are) only ; and among men through the Brihmapa, for in these two forms did 
Brahman exist. 

Now if a man departs this life without having seen his true future life (in the Self), 
then that Self, not being known, does not receive and bless him, as if the Veda bad not been 
read, or as if a good work had not been done. Nay, even if one who does not know that 
(Self) should perform here on earth some great and holy work, it will perish for him in 
the end. Let a man worship the Atman only, as the World (Lokam) or (Brahmapnra.) If 
a man worships the Atman as the Lokam (the city of Brahman) his work does not perish, 
for whatever he desires that he gets from that Atman. 

This text clearly shows that the Lord is the Lokam. Texts like 
these describe the Supreme Self as the Loka, and the Loka as the Supreme 
Self. Thus it proves that the Loka and the Atman are interchangeable. 
The Supreme Self is the heavenly region called Qokida, Vaikunlha, Saip- 
vyoma, MahimA, etc., and the heavenly region is the Supreme Self. This is 
like other descriptions of Brahman. As in the OopAla Tap. Up., the Lord is 
8 
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described as baviog eyea like full-grown lotna, etc., as being above Prakrit!, 
pbowing that the body ia the Lord and the Lord ia the body, so here also 
the Lord ia the Heavenly World and the Heavenly World ia the Lord ; 
both are equally adorable. So it follows that Hari, whose form is bliss 
and knowledge, through His inconceivable power. Himself appears as the 
Heavenly World, with all its various object^ as He Himself is various in 
His nature, and this He does to His devotees and not to others, llierefore, 
the Heaven World should be worshipped equally with the Lord. 

IVote.— The He»T«i of the Lord ia vlaible obIj to the gleets. Otheis eaaiiot see It— 
th^ can go up to Svsrgi 00I7. 


Adhikarana XVII. 

The author now commences the present section in order to strength- 
en the teaching above given. 

(Vtsaya.) — All the texts that describe peculiar atiributes of the 
Lord are Vi^aya texts in this Adhikarana. In the preceding sfitras 
it has been taught that the Lord has the qualities of omniscience and 
the rest, that the great ether is His dwelling plaee, and that He must 
be meditated upon as such, possessed of these attributes. 

(Doubt.)— Admitted that the Lord Hari has all these attributes, yet 
it does not follow that these are the real attributes of Brahman, but that 
they are phenomenal and do not constitute His essential nature ; because 
the texts say that Brahman is nirgupa or without any qualities. The 
doubt, therefore, arises, are these qualities of Bndiman phenomenal (M&yic) 
or the essential attributes of Brahman.? 

(Pdreo-pakfa.) — The texts like those of the Bfib. Up. IV. 4. 19. 
(By the Mind alone it is to be perceived there is in it no diversity. He 
who perceives therein any diveisity, goes from death to death.) and 
II. 3. 6. [Next follows the teaching (of Brahman by it is not so, it is not 
so ! for there is nothing else higher than this, if one says) : * It is not so.* 
Then comes the name ‘ the True of the True,’ the senses being the true, 
and He, the Brahman, the True of them], sho^ that Brahman has no 
attributes, and that the so-called qualities of Brahman are phenomenal 
only. 

(Stddhdfifa.)— This view is set aside in the next sdtra, which shows 
that the attributes of Brahman are not unreal. 

bOtiu hi. 8 . 88. 

^ I ^ I n 

S«eva, she verily. f|, Hi, because. i mi , Satya>fl<laya^, Satya 
(truth) and others. 
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39. Becatise ahe Herself (the Parfi Slakti of ihe Lord) 
is the Truth and the rest (these attributes are real) — 400. 

COMlfSNTART. 

In the dvet Up. VI. 8., it is declared that the power of the Lord 
is irJiemd in Him and is known as Parldakti, and is different from the 
MSytdakti of the Lord. 

sw> wnftwil f iwn l lMn ■nidi 

• 

Thm if no effect nnd no ei noe known of Mim, no one is leen like onto Him or 
better ;Hio High Power (Port- ^iktl) if rereeled M manifold, eo inherent, acting aa force 
and knowledge. 

This and texts like Vi§nii daktil^ parA, etc., show that the Lord has 
this High Power, different from Ndjl and that this is an attribute which 
constitutes the essential nature of Brahman, as heat is the essential 
quality of Fire. This is called the Par&dakti or the Svarupadakti of 
the Lord. Because this very power becomes modified as truth, omniscience 
etc., hence they are not mAyic or phenomenal attributes, but on the other 
hand, they belong to the essential Self of the Lord. These attributes of 
truth, omniscience, etc., are modifications of the ParMakti, and the two 
reasons for it will be mentioned in the next sfitra. Therefore, the Sruti 
says, ** there is no diversity here meaning thereby that all these attri- 
butes are modifications of the Par^kti and ParMakti Hei-self. The 
text “Neti nett,” quoted by the Pfirvapak^in, has already been explained 
in sfitra III. 2. 22, and those arguments need not be repeated here. 

The word ndi,” “ and the rest,” in the Sfitra implies that attributes 
like purity, compassion, forgiveness, etc., as well as omniscience, omni- 
potence, all-blissfulness, all-beauty, etc., are also to be included. 

Therefore Sri ParAdara has explained the word Bhagavat as the 
Supreme Self having the attributes of Isolation, as well as of great glory 
(Mah&vibhuti.) Having mentioned this, he goes on to say that the Lord 
possesses also the attributes of complete Ix)rdliness, supporting every 
one and the rest, both collectively and separately. 

In the BhAgavata Pnrioa, 1. 16. S7, the Goddesf of earth, in addreesing Dhanca, 
the king of Justice, ennmerates certain attribntec, snch as truthfulness, purity, com- 
passion, forgiveness, generosity, contentment, rectitude, control of mind, control of senses, 
austerity, impartiality, forbearance, indifference, learning, knowledge, dispassion, govern- 
ment, prowess, energy, strength, memory, independence, dexterity, beauty, patience, 
softness, magnanimity, humility, good-natnredness, mental clarity, intuition, perfection 
of senses, physical, ethical and mental enjoyment, depth, steadiness, faith, adorableness, 
glory, non-selffshnsss. She says that these and other great attributes must be prayed for 
by the stiiveiu after greatness, from the Lord, for they all exist in Him. 
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Since these qualities are inherent in tiie Lord, therefore, the 
Faraikira has defined the word Bhagavat as meaning the Supreme Self, 
who tliougli pure (isolated from- all attributes) yet is possessed of all 
glorious attributes and powers (see Vi^nu PurAna, VI. 5. 72.) 

gg HBftl I 

ii 

“ 0 Maitreya, the word Bhagavat is applied to the Cause of all causes, to the pure 
Supremo Brahman, posaessing Mighty power and Glory." 

am i 

*hit aaftai anu nwcrtawi 5^? h 
^9^ emm aw 1^: t 
f Hicwatw ft fitvar t 
aw t^napaftmnaft 1 
e w awii^u^sqas i 

— (Vi§nu Purana, vi. 5. 73 — 75.) 

He is the supporter of all, and the protector of the universe. This is the two-fold 
meaning of the syllable ** bha " ^ (Bhartt& and Sambharttl.) The syllable '* ga " if denotes 
the saviour (he who brings the pure souls to himself, gamayiti) the leader, (he who causes 
bis devotees to attain purity of Self) and creator (he who unfolds manifold bliss to his devo- 
tees.) Therefore, the word " bhaga " means the collection of the six attributes, Aiavarya 
(lordliness), Virya (energy), Yasas (fame), Sri (fortune), Jfi&na (knowledge), and Valrigya 
(dispasaion.) The syllable “ Va " g means that in whom all elements and living beings 
dwell (Yasanti j, the Great Self of all, possessing all energy, and who dwells (vasatl) in all 
beings, Himself unchangeable and immutable. Thus the word " bhagava, " consisting of 
three syllables, means knowledge (omniscience), energy, power (to create the universe), 
strength (to support the universe). Lordliness (to control all), and the rest. 

Therefore, these specific attributes like truthfulness, etc., exist in the 
Supreme Lord, and are not difleient from Him and must be meditated 
upon by the devotees. 


Adhiltarana XVIII. 

Now the author commences a new subject, in order to indicate that 
the Lord must be meditated upon as having Sri or Fortune as His constant 
companion. 

( Ft$aya.)--In the White Yajur-veda, Chap. XXXI, verse 22, we find 
the following:— 

Beauty (bri) .'ind Fortune (Lciksmi), are thy wives: each side of thee are Day and 
Night. 1'hc constellations arc thy form : the Asvins are thine open Jaws. 

Some say that Sri means here RamA Devi, and Lak§mi means Divine 
Fortune (BhAgavati Sampat.) Others say Sri means the Goddess of speech 
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and Lak^mt means Rama Dev!. In the Atharvs Siraa (Gop&la Tftpani) 
also we find the I<ord addressed as the Imshand of KainalA, in the follow- 
ing verse 

? 3 n*iPwnpBra *1^1 *nit 11 

** Salutation to thee whose eyes are like lotus, who has garland of lotus, from whose 
navel grows the lotust and who is the husband of Lak^mi. Salutation to Govinda, the be- 
loved of RamA, he who is adorned with the crown of peacock feathers, and who possesses 
unobstructed intelligence,** 

Similarly in the RAma Pun-^a Tapani Up., the I^rd is called 
RamAdhAra, the supporter of RamA. 

<nwm< i Tww i i f hq fiwu gw^ it 

(Doubt.)— Here arises the doubt. Ts iSri a piienomenal Being, made 
of PrAkfitic matter and therefore non-eternal, or is she eternal, represent- 
ing the ParArfakti of the Lord ? In other words, does Sri represent here 
the Prakfiti — the non-eternal energy of the Ix)rd, or does she represent 
here the Higher Energy, called the Paraetakti? 

(Pdrra-pafc?a.) — The Pflrvapaksin says, Sri is a noii-eternal attribute 
of the Ijord, and she consists of pure SAttvic Prakfiti, and is the MAyA 
energy of the L)rd. The Supreme Self has not Sri and liakssmi for hm 
wives in the literal sense of the term, for llie Upanisad texts repeatedly 
prohibit all such attributes with regard to Him, by the words Neti neti, 
“ He is not so, He is not so.” Moreover to think of the Lord as having a 
wife constantly near Him, is a degrading idea of Godhood, for it makes 
Him subject to passions, etc. 

(Siddhanta ) — Tlie above objection is answered in the next sdtra, 
where it is shown that Sri is the Paiailakti of the Ix>rd. 

SUTRA III. 3. 40. 

^ II ^ I ^ I «o 11 

qiPUft-ffinr Kamadi, desires and the rest. Itaratra, in places other than 
Samvyoman : elsewhere, fpr Tatra, there. In tlie Samvyomaii. Cha, 
and. Ayatanadibhyah, the word VTO means all-[)cr vadmg. 

means spreading out of bliss and release for the Bhaktas. '1 he word means 
the statement ot the unity of the Faidiiakti with the Lord applies to f^ri also. 
The whole word means ** because of being All-pervading, All-spreading and 
the rest.” 
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40. (Srt is verily the Parfirakti and) there (in the 
highest Heaven), and elsewhere (in the Prfikritic world she 
creates all) objects of desire and the rest (for the Lord), (and 
this is so) because she is all-pervading, the giver of Mukti 
and the rest — 401. 

The words ** SA eva,*’ ** she even/* are understood in this sOtra from 
the last. “ She even, ” namely, the Pararfakti even is she. '* In that, *’ 
namely, in the Supreme Ether, called the Saqivyoman, which is untouched 
by Prakfiti, and “ in- the other,” that is, in the world of Prakfiti whenever 
the light of the Lord manifests, she is ever ready to create all objects of 
desire, for her Lord, the Supreme Self (in the shape of various modifica- 
tions of her own self.) Therefore, ^r! is ever attendant upon the Lord, 
and hence He is called the eternal consort of Sri. The word desire ’* he. e 
means a wish for all objects of beauty and erotic sentiment. The words 
and the rest *’ mean all the sentiments subordinate to the sentiment of 
kAma : such as the service of the Lord. Therefore, ^ri is verily* the parA- 
Aakti. Why ? Because she is all-pervading, and she gives release and 
bliss to the worshippers of the Lord. The word ** Aya ’* means all-pervad- 
ing ; and “ tana ” means spreading out of bliss and release for the Bhaktas. 
Because of these two-fold reasons (all-pervading and bliss-spreading), dii 
is just like the ParAibkti and has the attributes of truth, etc. And as the 
Lord is not different from His attributes, though His attributes in conven- 
tional usage are described to be separate from Him, so iSri is not separate 
from the Lord, though we talk of Her as if she was separate. By the word 
** Adi,” ** and the rest,” is meant unity with the ParAAakti, namely, the 
statement of the unity of the ParAtlakti with the Lord applies to Sr! also. 
Thus the text of the ^vt. Up., ” His ParAAakti is inherent in Him,** shows 
that she is noii-different from the Lord. Therefoi-e Sri is the ParAAakti 
and all-pervading. And as the Paradakti is described as the giver of 
knowledge and release and whose essential nature is all-compassion, Sii 
also possesses all these attributes, and is not different from her. And so 
it is mentioned in the Vi^nu Purana ; — 

Sri, the eternal, is the mother of the universe and as Vi^nu is all-per- 
vading, she is also like Him imperishable and undecaying, 0 BrShmanas! 

In another place it is said * 

0 Goddess, thou art the science of the Self which gives release. 

If dri and Vi^nu were not identical, and if there existed any differ- 
ence between them, then these ta d attributes, namely, all-pervadingness 
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and giver of salvation, could not have been attributed to Her, because those 
are the essential attributes of the Lord. And if it be admitted that there 
are two all-pervadiiig substances and two givers of salvation, then we 
are landed at Apasiddhfinta or a conclusion unwelcome to all parties. 

iSr! is identical with the Paraifakti and (his is mentioned in the same 
Vi$nu Pur&na : — 

He who is called Paraineda, who is pure (without difference), is so 
called (Parametfa means husband of the Pai&dakti) figuratively; may that 
Vifnu be gragious to us who is the Self (the motive power) of all embodied 
being. 

The word Parameda is a compound of three words, namely, parft 
(Supreme), mft (Lak^mi or Sakti) and ida (Lord or husband.) The whole 
word means the Lord or husband of the Par&rfakti. 

The qualities of all-pervadingness and the rest do not belong to 
Prakfiti and are not possible in the case of the latter, therefore it is clear 
that iSri is different from Prakfiti. The conclusion, therefore, is that iSri 
is the Par&dakti indeed, and consequently she is eternal. 

If iSri be the Paradakti, then Her devotion to the Lord would be 
impossible, because ParArfakti is identical with the Lord and none can 
be devoted to His own Self (not even an egotist.) This objection is 
answered in the next sQtra. 

sOtRA 111. 8. 41. 

I ^ I H 

Adarfti, because (of her) intense love. The word AdarA of the text 
must be translated here as love, Alopa^, non-omission, non-cessation. 

41. The devotion of ^rt to the Lord does not cease 
to exist because of her intense love for Him — 402. 

OOMliKIITARY. 

Though there is no difference between Sri and the ParMakti, which 
in her turn is identical with the Lord, yet the devotion of ^ to the Lord 
does not vanish, because of Her great love for the Supreme Lord, Who 
is Her root of existence, and Who is an ocean of wonderful attributes. 
The branch cannot bat love the tree, nor the rays of the moon their lord, 
the moon. So Sr! cannot but love the Lord Vi^nu, who is her very ex- 
istence. Her devotion to the Lord is esUblisbed by the Srutis (of the 
Yajur-veda) quoted above. That 6ruti shows that she is the most devoted 
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of all wives, and possesses all the attributes of a loving spouse. In the 
Bh&gavata PurA^a also the Qopinls, addressing the Lord Kfi^na, say: — 

He wiiose service is constantly craved by Sri, who is ever anxious to 
obtain the dust of His lotus feet, he whom Tulasi though ever resting ou 
his breast, is ever anxious to serve, etc. 

The erotic sentiment is possible only where there is difference be- 
tween the two, the lover and the object of love. But Sr! being identical 
with the Lord, such a sentiment is out of question in the case of the Lord, 
for no one is self-enamoured. Therefore, Klma cannot exist in the Lord 
and Sri cannot give rise to that sentiment in Him. This objection is met 
in the next sfftra. 

atiTRA 111. 8. 41 

II 1 n I II 

Upasthite, being present, being near. SHT: Atah, hence it is proved. 

Tad-vachanSt, from the statements about Him. 

42. (The erotic sentiment arises- in the Lord), when 
they are near to each other. Hence this sentiment exists, 
because there is the statement (to that effect in the Sruti) 
—403. 

COMMENTARY. 

The word Upasthita is a past participle, with the force of condition. 
It means that though the Sakti and her support (the Lord) are identical,* 
there being no difference between them, yet the Support of Sakti being 
the best of the males (Purusottama) and Sakti being the best among all 
females, when these two are present (Upasthita) near to each other, the 
erotic sentiment and the rest arise between them ; and thus is fulhlled 
the saying that the Lord is Self-enjoying, Self-enamoured. Therefore, 
the existence of that sentiment is possible in the Lord. Bui have you 
any authority for this statement? Yes, the text of the Gop&la Uttara 
T&pani : — 

^ ^ WJnft fulfil J WSTHWt 

( n ) vfinA 8!8rf^ 1% I 

“He who, through KAma (lust) desires the objects of desire, he is 
called kAmi. He who, without Kama (but through love), desires the 
objects of desire, he is called akArni.” 

** He who, tbioagh RAma (lust) desires the objeets of desire, he is called Irlmi. He 
who, without K&na (but through love), desires not the objects of desire, he is called aklmi.” 

Note The reading in the printed text of thd AnandAsrama series, is ^ ifSPIsA in 
the Aeoond sentence : which, however does not appear to be appropriate, 
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This text shows that the Lord has enjoyments of the objecto of 
desire, though not moved thereto by k&ma or sensual desire. The word 
akftma means something like k&ma, but not kftma. The force of the negap 
tive particle V is to indicate similarity, and not absolute negation. A* 
kfima, therefore, is emotion like kima, but on a higher level When lust is 
transmuted into love, k&ma becomes ak&ma. The Lord, therefore, enjoys 
ihe objects of desire through ak&ma or love, not through ksma or lust. 
Such desiring of the object of desire, namely of Sri, who is His ownself, 
and in whom He realises the completion of Himself, is not in conflict with 
the Lord’s being Self-enjoying and full. The intense bliss resulting from 
contact with Sri, who is His own Self, must be understood like unto the 
joy which one feels at looking on his own beauty in a mirror. Therefore 
the sense of the above is this. 

The Lord is qualified as possessing two Saktis called Psr& and 
Svarflpa. The highest substance is thus described in the Srutis. When 
He manifests Himself in His Svariipa Sakti or essential nature He is called 
Purufottama or the highest male. But when His aspect of Par&dakti 
predominates then such manifestation gets the name of Dharma and the 
rest. This Par&dakti verily manifests in the shape of sweetness, lordliness, 
compassion, joy and knowledge and is called Dharma or virute. i^ri in 
the shape of sound is called the word. Sr! in the shape of earth and 
other planets is called the abode and when manifesting as giver of 
gladness, joy, expansion of consciousness, she is called Sri, R&dh& and the 
rest, the highest of all women. All these are various manifestations of the 
Par&dakti of the Lord. Therefore, though there is no difference between 
the Lord and His Par&dakti or Svarfipa Sakti, yet for purposes of conven- 
tional usage they are spoken of as different. And Par&dakti is said to 
satisfy the emotional desires of the Lord. These manifestations of the 
Par&rfakti, like Dharma and the rest, must not be thought of as temporal 
and transient, but they exist from beginningless time, though they come 
into play with the coming of man on the earth. Thus there is no objec- 
tion from any consideration. Therefore, the followers of the Ijord !§rt 
Kfi^pa must meditate upon the highest truth', namely, the Lord as always 
accompanied by Sri. 
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Adhikarana XIX. 

In the Gk>pila TApsni it is further stated at the end : — 

Theielore Kfif alone ie the higheet Qod ; one ehonld meditate on Him, feeite Hie 
name, adore Him and wonhlp Rim. 

(Dottbe.)— Here arises the doilbt. Is it oecessary that the worship 
of the Lord Hari must be done in the form of the worship of iSii Kfifpa 
or may He be worshipped in any other form ? 

(PUrva^pakfa ,) — As the above verse ends the whole Upani^ad, it is 
more harmonious to interpret it as laying down a restrictive rule that the 
worship of drl Hari must be always in the form of drt Ep^pa. 

(Stddhdnta.)*-Thia view is set aside in the next sfitra, where it will 
be shown that- there is no such restrictive rule 

atTTlU m. 8. 48. 

qf Tad, of Him. Nirddbaraoa, of decision, determining. wAwi: 

Aniyams^, there is no rule, or restriction, gf Tad, that. Dfistaib, 
through the statements seen, Prithag, separate, ft Hi, because. VlflHlRf: 
Apratibandbah, non-obstruction, gtwg Phalam, fruit. 

43. There is no restrictive rule, determining the 
worship of the form of Sri Erima alone. Because this is 
seen ; for there is a separate fruit, namely, non-obstruction — 
404. 

OQHMINTiJlT. 

There is no such restriction that the Lord God should be worshipped 
with the attributes of l^rt Er4na only, and with no other attributes like 
those of Sri R&ma and the rest. The form of Sri Kp^pais generally under- 
stood to be that of the infant suckling at the breast of JadodA. That is 
no doubt a form of the Lord, who is all-pervading, omniscient and all-bliss. 
But there are other forms also. Why do we say so ? Because we see so 
in the Scripture (GopAla Uttara TApani) 

3RW4f ifhKWPihoS* isn i (liNnTt 

The Lord Kpisna residea there aarroanded by the three, namely, by Balarima, 
Anlmddha, and Pradynmna. And He haaHia Energy alao Rnkmini. The one ayllable Om 
manifeata in theae above-mentioned four forma. (VaandevaB half mitrl, anlmddha, V « 
Pradyumna, W * fladkargapa). 
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This taxi shows that dr! has these forms also, and therefore, 
Baladeva and the rest are to be worshipped equally as dri Eri 99 a, for they 
are not different from Him. But then the word eva or “ ^one *' occurring 
in the above text (Kfi^na alone is the highest Qod) would become useless ! 
The word eva is not a redundancy, and the sff tra auswers this objection 
by saying the result is separate.** What is that separate result ? The 
removal of the obstruction which is caused by worshipping any other deity 
as the Highest. The worship of Kfi^na is the unobstructed means of 
salvation. The worship of other deities is the indirect means. The word 
era, therefore, serves a useful purpose, by removing this obstruction or 
mediateness, which is the natural consequence of worshipping other deities, 
without the idea of their being drt Kfi^pa. Therefore, this being so, a 
person who has a love for the worship of Baladeva and others, may do so, 
provided he combines in his meditation all the attributes of drt Kfi^na, if 
he is capable of doing so. Such worship is the direct cause of Hukti, 
but if he is not so capable, then he must worhip drl Krieua <alone, and 
not any other manifestation of Him, like Balar&ina, etc. 


Adhikarana XX. 

Now the author commences a new topic, in order to teach that the 
aspirant must possess also the attribute of devotion to his guru, for one 
of the attributes of tlie Lord is that He is reached through the Quru. In 
the description of various Vidy&s or methods of Bbakti, it is said that 
Guru Bhakti is one of the conditions of success. In the dvet. Up. VI. 29. 
it is said: — 

^ m I inAt vKWWt \ 

HUw iRf I 

If thtsie trathf have been told to a bish-minded wan, who feels the highest doTo- 
tioo for God, AND VOR BIB Guru as vox God, then they will shine forth, then they will 
shine forth indeed.*' 

Similarly, In the GhhAnd. Up. (Yl. 14. 1) it is said VIWfMiq ^ a man who 
Snds the teaehers, obtainB knowledge." 

So also in Mundaka Up (L. 2. 12.) it is said : — 

€iTMi4im !iwmi4iiiqvranif'niwi utwii unnvi ii 

Let aseeker Of Brahman, after he has examined (and thorooghly mastered the forces 
of the worlds, that are reached by the. occult) works, acquire freedom from desires for 
them. For the uncreate world of Brahman, cannot be gained through the created worlds. 
Therefore to know this, let him approach with folded hands, the Guru, who is inspired 
and dwells constantly in the eternal. 
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(Awit.)— Ben arnn the donbt Doee the fruit eoene by menly 
•tadybg the Seriptane with the Guru, or does it icenlt frram each knoir* 
ledge eoecHDimied with the gnoe of the Onru. 

Cmree-ftobfo.)— The fruit molts from the men knowledge frwm the 
study of Scriptnns. Whet is the use of the grace of the Guru? 

(8iddhinta.)—Tb» gnoe of the Guru is nec e s oa iy, as is diown in the 
nextsfltrs. 

•6TBA1ILIL44. 

II ^ I ^ I II 

SSPNf Pradtnavad, ja»t aa the gift of learning given by a teacher, through 
favour to hia disciple gu Eva, exactly. Tad, that wg Uktan, it is saM. 

44. It is said that the attainment of Brahman is 
exactly as much the gift of the Guru, as the attainment of 
learning Scriptures from him — 405. 

oonnwraRT. 

According to the extent of the favonr of the Ghim in importing 
the means of obtaining Brahman, namely in imparting teaching which 
ia the eanae of attaining Bnbman, to that extent depends the frmit of such 
attainment. It is not by mere study that Brahman is reacbed, but the 
kindly glance of the Guru is absolutely necessary for that purpose. The 
wood Fra in the sdtra indicates this grace of the Gnm. The Lord Sri 
Kfifpa himself has said so in the GIU (XIII. 7). 

HaaUity nnpietaattonaneaa, hanrieaaaaaa, ftiigiTiaiiaa, leeUtada, saanos w vSa 
nuosaa, purity, steadfastiMas, aaU^ootioL 

Therefore the attainment of'the Brahman is the result of that study 
which is aceompained by die grace of the Guru. 

AdhikaraM XX/. 

(Doubt .) — Is one’s own exertion stronger or the grace of the Guru ? 

(Pdrpo-pafcfa.) — Without exertion the grace of the Guru will not be 
able to accomplish anything, hence one’s own exertion is stronger. 

(8iddh&nta .) — The above view is controverted in the next sfitia. 
sOtju ui. a. a. 

II ^ I ^ 1 n 

Lihga, of indicatory marks, ipnug Bhfiyastvat, on aecount of the 
plurality, m Tad, that (prooO- ft Hi, because. gi6u: Ballyah, stronger. 

Tad, that or Ihia «ft Api, also. 
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45. Owing to plurality of indicatory marks, the Grace 
of Guru is the strongest, but the others also (study, medi- 
tation, etc.) should be continued to be performed— 406. 

OOMIIBIITAKT. 

In the Chhindogya Upani^ad there is the story of a disciple of 
Qautama, called SatyakAma. SatyakAma was taught Brahma-vidyA by 
certain Devas, who had assumed the forms of a bull, the fire, a flamingo, 
and a water-bird. Though he was taught by these Deras, he still prays to 
his Guru to teach him Brahma-vidyA (ChhAp. Up. IV. 9. 1-3.) 

** That he lesehei the house of his teeoher. The tesoher said to him Setjaktasr 
Hef6plied*Lord.' 

** The teeoher said : * Friend, thou .hleest verily like one who knows Brahman. Now 
who has tanght thee, a man oraOevaf* He replied ‘Beings other than bmo, (have 
tanghtme.) Bat, Lord, for my good, yon shonid teaehme.* 

“Beeause even I have heard from exalted ones like you, that only sneh knowledge 
as is learnt from a regnlarly accepted Teacher leads to the highest good.' Then he 
taught him the very same thing, and Satyakima snflered no harm, ( though he had learnt 
from twinge other than a teacher), yea, he snS^red no harm." 

Similarly in the story of Upakoitala, who was a disciple of this 
SatyakAma, we find the same fact reiterated. UpakoAala was taught by 
the sacred fires, the mysteries of Brahman, but still he prays to his teacher 
to explain to him the doctrine of Brahman. (ChhAndogya IV. 10. 1., the 
end.) 

“Upakosala, the son of KinmlAyana, dwelt as a religions student in the house of 8at- 
yakduw JAbAla. He tended hb Sres for twelve years. But though the teacher allowed 
the other pupils to depart, he did not allow Upako&la to depart.” 

“Then his wife said to him, ‘This student is quite exhausted with austerities, 
because he has diligently tended your Sres. (But you have not taught him), and your 
arcs even though so well tended have not taught him. Now (at least) teach him,' But 
ShtyakSma, however, went away on a Journey without having taught Upako^. 

“ Then Upakosala, from sorrow took into bis head to leave off eating. Then the wife 
of the teacher said to him, * student, eat. Why do you not eat ?' He said, * There are 
many desires in this man here, which go in different directions. 1 am full of sorrows, 
(and so have no room for food), so I do not take food.” 

“ Thereupon the fires said among themselves, * This student has beconw ex- 
hausted through austerities in serving ns properly. Now let ns teach him,' Then they 
said to him. , 

“ ‘ Pripa (power) is (lower) Brahman, xa (Infinite Power and Joy) is (higher) Brah* 
man; kha (Infinite Power and wisdom) is (also higher) Brahman.” 

“ He said, ' I understand that Prina is Brahman ; but I do not understand KA or 

XHA. 

“ They said, * That which is ka is indeed kea : that which is kha is indeed ka. 
They, therefore, taught him that the (lower) Brahman was Prina, and that (the higher) 
Brahman was the AU-lnminons (Vif pn)." 
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After that the GArhepetje lire teaght him, ** Brahman in Vaat, the ¥k>rld-Giuii^ the 
Daetioyer and the Eternal. An nabJeetlTe AntaryAmin iHe ia ) the SPIKIT who in aeen 
In the Solar Logo^(by the illnmlned aage.) He Is the ‘8UP1UBMB I AM/ He indeed in 
the* SUPREME 1AM.' " 

He, who knowing thin, than meditaten on Him, has his sins destroyed, becomes a 
dweller of the world of God, obtains life eternal, lives resplendentt and his dependants 
do not perish, beeanae we guard him in this world and in the other, whosoever knowing 
this thns, meditates on Him. 

TWELFTH KHAHGA. 

Then the AnvAhArya Fire tanght him, ** Brahman is the Protector of all, the Gnida, 
the Supreme Raler, the Joy Eternal. (As Self He is) the Spirit who Is seen (by the 
illumined sage) In the Lnnsr Logos. He Is verily the * SUPREMB I AM." He Indeed Is 
the * Supreme 1 am.' " 

He who knowing Him thns, meditates on Him, has his sins destroyed, becomes a 
dweller of the world of God, obtains life eternal, lives resplendent, and his dependants do 
not perish, because we guard him in this world and in the other, whoever knowing Him 
thns meditates on Him. 

THIRTEENTH KHAFUA 

Then the Ahavaniya Fire tanght him, ** Brahman Is All-powerful, All-pervading, the 
Luminous, the Sentiency." (As Self, He is) the Spirit who Is seen (by the illumined sage) 
in the Deva of lightning. He is the * 1 am.' He indeed is the U am.' " 

He who knowing him thus, meditates on Him, has his sins destroyed, beeomes a 
dweller of the world of God, obtains life eternal, lives resplendent. His dependants do 
not perish, because we guard him in this world, and In the other, whosoever knowing Rim 
thus, meditates on Him. 

FOURTEENTH KHANPA. 

Then they said, *' Friend Upakosala, (thus have we taught thee theoretically) the 
two doctrines about God, namely, that God Is the * I ' (the inner ruler of all souls) and 
that God is the * Atman '(the All-pervading cosmic agent.) But thy teacher alone will 
tell thee the (practical) mode (of realising this teaching.)” In timo his teacher came 
back, and said to him ** Upakosala I” 

Ho answered *' Lord.” The teacher said, ** Friend, thy countenance looks bright 
as that of a person Inspired. Now who has taught theo (a Deva or any lower entity) ?” 
Upakoiiala said : ** What (lower entity) can dare teach me, Sir ? Men and asuras hide 
themselves before thee. The (presiding Devas of) these (fires) verily taught me. They 
were (refulgent) like these, but unlike these (as they bad hands, feet, Ac.)” Upakosala 
spoke about the Fires before his teacher. The teacher said. ** What, my friend, have 
these Fires told you ? 

Upakosala answered, “This (repeating all that the Fires had told him.)” The 
teacher said, “My friend, they have taught thee the knowledge about the World-suppor- 
ters, but I shall tell thcc (the goal, the path and the method of meditation). As water 
does not cling to a lotus leaf, so no sinful act clings to one who knows Him thns." “He 
said : “ Lord, tell me.” Ho said then to him. 

FIFTEENTH KHANpA. 

(He said). This person who is seen in the eye is the Self (called VAmana.) This is 
the Immortal, the Fearless. This is Brahman. Nothing clings to this. Because (such a 
Person resides in the eye) therefore, if any one drops melted batter or water on it, it runs 
away on both sides (and does not cling to the eye.) 
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TiMWiMeall Hiai the SMijadTiM (the Meet BeenUAil) beeeiiM aU ohjeele of 
beaaty enter Into HIb. AU beaatital ohjeeto enter Into HIb who knewa Hla thw. 

He reiily la eallcd TtBanl (the Qlrer of beanty), beeanae He alone girea beeaty to 
alL He who known Him thna glTca beauty to all (belnga inferior to hiBBaelf.) 

He la alao BhAaMnl (the Rraplendent), for He ablneainall worlda. He who Cnowi 
thla thaa, ahinea in all worlda. 

How when aaoh peraona dle^ whether (their lelatlona) perforB their death oeieBO- 
nleo or not, they go to the plane of the Rayi from the Hay-plane to the Hay-plane^ frOB the 
Hay-plane to the Bright-fortnightly plane, horn the Bright-fortnightly plane to the 
Horthern olz-monthly'plane, fkOB the Blx-monthly plane to the Annual ptene, froB the 
Annual plane to the Solar plane, frinn the Solar plane to the Lunar plane, fioB the Lunar 
plane to the plane of Saraoratf, (froB that they reach to the plane of the ehlef Ydynt who 
la her Lord and belored of God. 

HeleadathoBto Brahaan. ^Thlaiathe path guarded by the ])eTaa,the path that 
leada to Brahman. Thoae who proceed on that path, do not return to thla round of 
humanity, yea, they do not return. 

These texts show that there are many authorities to prove that the 
Grace of the Guru is the strongest element, in bringing about Mukti. 
“ But if this be so why should a man exert at all 7 The grace of the Guru 
is all-sufficient.” One should, however, not fall into thjs mistake. For 
the texts also say that a man should have supreme devotion to God, 
(Yasya deve parAbhaktib) and that he should study and meditate (iSrot^ 
vyab, mantavyabj and the rest. All these are necessary for attaining 
perfection. Hence says a Sinfiti text 

Hint 

WIN wTHNV HNNIi UNRCHIlw I 

ThogrtcoofthcGurnictho ctrongeot. Thoro is nothing stronger thin that. StIU 
study, nwdistlon and thereat must also be performed in order to accomplish that (lelease.) 


Adhikarana XXJZ. 

It has been established that the fruit is obtained by worshipping 
the T/)rd as qualified with attributes accompanied with the Grace of the 
teacher. Now the author reconciles those texts which are an apparent 
conflict with the statement above made. In the GopAla TApani the sages 
asked BrahmA, the lotus-born, about that being who is the object of adora- 
tion to all, from whom death is even afraid, etc. In reply to their question 
BrahmA teaches that Srf Kfi^na possesses those all attributes and tliat 
the method of reaching Him is devotion to Him, which BrahmA teaches to 
the sages. In the U ttar GopAla TApani he further says : — 

flVIlqw w CBNi fiG f I 

V It INMIiiwFNIIV V WftiRWw V wlllHin ■ 
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Siliee thii is so, let him meditate on Him who is bejond Rajss with the idea **! am 
he,** ** I am Qoplla." He obtains If okfa, he gets the state of Brahman, he beeomes a 
knower of Brahma. 

{DofAht ) — Here meditation with non-difference is apparently taught 
by the phrase ** I am he.*’ Therefore arises the doubt. If this meditation 
** I am he ” based upon the teaching that the supreme Self and the indi- 
vidual Self are identical in essence, or is it only a particular kind of 
meditation, a particular manifestation of devotion taught above and in 
which state the Bhakta identifies himself with the object of his devotion ? 

(Pttroo-pakfa.) — The opponent holds the view that the first alterna- 
tive is the right one, for the words of the Upani$ad naturally lend them- 
aelves to that view, and that Mokfa is caused by meditating on the Qreat 
truth, that the individual Self is identical with the supreme Self. 

i^mdh&nta .) — The view is set aside by the next sfitra, where it will 
be shown that Soham is a form of Bhakti only, and is not to be taken 
literally. 

sOtRA III. 8. 48. 

\\\\ \ H H 

POrva, of the former [f.e., devotion.) fHKVq: Vikalpah, an optional 
form, Pfakaranac, on account of the subject matter, mn SyAt, there 

may be. fkar Kriya, the acts of offering in pflja. iimrui Manasavat, like the 
act of meditation. 

46. This Soham” meditation is a form of the former 
(i.e.r it is a kind of Bhakti), because of the context, just like 
the mental forms of meditation and the physical acts (offer- 
ings in and the rest, are but modes of Bhakti) — 407. 

OOMMINTARY. 

This mental idea “ I am He ” in an optioml form, and nothing more 
than that, of the “ former,” namely, of Bhakti. Why do we say so ? Because 
of the context. The opening sentences of the Gopala TApsnf, after 
describing meditation and japa of Sri Kfi^pa, thus defines Bhakti or 
Bhajana : 

Bhsjans or worship means Bhakti or devotion to the Lord. It consists in having no 
desire, or rather in renouncing all desires of enjoying the frnits of good work, either in 
this world or in the next : and in fixing the mind'In That (dri Kfifpa.) This is indeed 
tme Naif kannaya or Bannytsa. 

This Bhakti being mentioned in the previous portion of the Upanifad, 
and being also mentioned ki the concluding portion of it also (Sachchi- 
danand-aikarase bhaktiyoge tifthati) the middle portion '* Soham” cannot 
but refer to this Bhakti. Hence this text must be interpreted in con- 
sonance with the opening and the concluding portions of the whole 
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UpanifAd ; and when bo interpreted, it is found to be a peculiar mode of 
Bhakti, and not a different statement altogether, teaching the identic of 
Ae human soul with Ood. The SAtrakAra illustrates this by an dimple, 
“ KriyA-mAnasa-vat" It is like acts of serrioes and pAjAs, and mental 
meditation. As these acta of PAj A and meditation are but. modes of Bbakti, 
so also the cry of the devotee I am He,** is also a particular mode of that 
very Bhakti previously taught. This mental condition ** I am He ** arises 
from the intensity of love, as well as from the extremity of fear. (As the 
Goptnis'from the intensity of love cried out ** I am Kfi^pa.**) Or as a 
man attacked by alien, from the extremity, of his fear says ** I am the 
lion.*’ The sense, therefore, is this. In the PArva TApani the question 
asked is Kab paramodevab, etc.,** Who is the highest Ood, etc. ? The 
sages asked Brahmfi about the nature of that transcendental substance, 
who possessed the attribute of being tlie object of adoration to all, who 
destroys the cycle of birth and death for His devotee, who is the refuge of 
all and the cause of all. BrahmA bein^ thus asked, replies by saying Srt 
Kfi^na is the highest Qod, who possesses all these attributes, which the 
sages have enquired after ; and then he further teaches that he who medi* 
tates on 8rt Kri 99 a, recites His mantra and worships him, becomes 
immortal, and by such Bhakti the man loses the fear of the world. ‘ On 
being so taught, the sages again asked BrahmA what is the form in whidi 
Brl Kri 99 a should be meditated, what is the particular mantra which 
should be recited, 'and what was the mode of worshipping Him ? Here 
the question evidently relates to an object of devotion and the method of 
that devotion. Being thus questioned BrahmA teaches the form of firi 
Kfi^ea which the devotee must meditate upon in the verses beginning 
with **The cow-herd of the colour of cloud standing under the kalpa tree, 
etc.” Having thus described His form and essential nature together 
with His companions (the cow-herd, the cow-mates and the cow) BrahmA 
next describes the mantra that one must constantly recite in his japa, 
and then he says that the worship of Kp^na consists in devotion to Him, by 
which a man discards the fruit of all works to be enjoyed here or in the 
next world, and which consists in renunciation of all such fruits; and such 
fixing of the mind on the Lord is true SannyAsa. In other words, 
BrahmA teaches three things to the sages in answer to their three questions. 
(1) The form which must be meditated upon, (2) the Mantra which muat 
be recited in the japa and (3) the most important of all^ he gives the 
definition of Bhajana, as Bbakti in these memorable words 

9 
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BhAjiM or woiohip BooBo Bhakti or devotion to the Lord. It eonoioto in hnvinf no 
dooiro or mthor in rononneing nil dooiro of oojojinf the fraiU of good work, oitkor in 
tkliwoildorlnthonoit. And in llzinf the mind in Thnt (tfriKrifpn.) Thlo in indeed 
tmo Nnifknhnyn or flennyenn. 

Thindeineo Bhnktinnd deeeribee ite nntnre. After thnn defining the nntnreof 
Bhnkti, the Upnnifod tenchen the nilent reoitntion of the Mnntm with the nyllnble On 
prefliod to it, end ntntee thnt the rennlt of each Jnpn in Mnkti, in the nhnpe of 
nttnining Kfifnn. 

He who reciten thin Mnntm, oonnisting of five wordn, profiled with the nyllnble On, 
in nhown by the Lord Hin own form ; therefore let the penon deniring Mnkti reeite it 
nlwnyn. 

Note.— With the nyllnble On, the mnntm would beoome On Klim Kfif pCyn, On Oov- 
indiyn, Om Oopynnnvnllnbhdyn, Omnviht On. 

Having thus shown the result of this japa, the Upani^ad goes on to 

• say 

tirwifti i 

** I womhip with the highest pmtse thnt one Oovindn, whone form In eilntenoe, 
knowledge nnd biinn ; whoee mnntm connints of Sve wordn ; who in nen t ed under the 
henvenly tree in BfindAben, nlong with the Mnmtn.” 

Having thus shown that a man by meditating on Kpfpa gets 
knowledge and happiness, the first part of Oopnla TApani ends with the 
statement Therefore Kfi^na is the highest Ood, let one meditate upon 
Him, let one recite His mantra, let one love Him, yea love Him. Om tat 
sat.” 

Thus an analysis of the whole of OopAla Pfirva TApani Upani^ad 
shows that it begins with declaring that Kp^pa is the highest God, and 
ends with that declaration. The whole thesis of this Upani^ad is to 
teach the greatness of Kfipna, and His worship, as the only means of 
getting Mukti. 

It does not show that the Jivas who have to worahip Eri9pa are 
identical with Him. An analysis of the second ,part {i. e., of) OopAla 
Uttara TApani . (in which occurs the phrase ” I am Re ”), would lead any 
reasonable man to the same conclusion as above, in spite of this stumbling 
block of Sobam Asmi, I am He. We now proceed to analyse this Upani^ad. 

Once the cow-maids of BfindAban asked l^ri Kfi^na, Who was 
the fittest person whom they should feed with alms ? Kri^ps replied 
that DurvAsas was such a person, who lived on the other side of the 
YamunA. They asked Him ” How are we to cross it?” Kyi^pa said ” yoji 
will walk over it by saying to it, ** Kyiipa is a celibate.” The cow-maidls 
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did 60 , and eroesing the river, went to the hermitage of DurvAsas, and pre 
sented all the delicious dainties that they had brought for Him. And the 
sage did full justice to the viands. Being highly pleased, he blessed them, 
and then they asked him “ How are we to return?" He said, ** walk 
over the waters of the river saying that DurratA is a fasting sage," The 
cow-maids perplexed, making RAdhA their spokesman, enquired from him 
the meaning of these dark sayings— how Kfi^na was a celibate, and bow 
DurvAsas was a fasting sage. Then DurvAss explained to them the 
mystery of the Great Self of Sri Kfi^na, beginning with the following 
words: — "This verily is Sri Kfi^na, about whom you have asked, who 
is the cause of the subtle and the gross body, etc." He taught them, that 
Sri Kfif^a was the cause of all, that Hia nature was to willingly 
submit to those who loved Him with sincere and disinterested affection; 
and that He is the eternal beloved of such souls. Then the cow-maids 
asked him about the birth, deeds, the Mantra and the various places of 
manifestation of Sri KfiQna. And the sage tells them these, commencing 
with the following words : — 

** la the beginniDf waa Ood Klrlyana^klone. in Whom these worlds are inierwoTen. 
From the lotos of his heart arose Brahmi, the Creator of the world. BrshmA asked Him 
who is the highest and best of all avatiras with whom all the worlds aad the OeTss are 
satisfied, by remembering whom they cross the cycle of births and deaths, and how is this 
avatAra, the Brahmin f 

To him replied the God NArAyana, ** As there are seven cities on the summit of the 
Mem hill where dwell those who have performed good deeds, with the desire of getting 
reward ; so there are seven other cities above these where dwell those who perform works 
without any desire of reward. Among them the best Is the city of GopAla, the manifested 
Brahman. This oity la Madhora. 

Then NArAyana describes this sacred MadhurA, surrounded by various 
groves and gardens, forests and bowers and protected by the Chakra of 
tlie Lord. And then he says, " &ri Kfi^a dwells in this city, accom- 
panied by His three powers, and four glories (BalarAma, Aniruddha, 
Pradyumna, and Rukmint) who represent the four letters of the syllable 
Aum. Then He adds 

fwntw ilk Orwa- 

Blnee Ha is so, salutation to Him, who is above Rajas. Let a msn thinking that ** 1 am 
Ha," nadlUta " 1 am GopAla." 

This teaches a form of meditation— the meditation of unity between 
the worshipper and the worshipped, and shows that such prayer of union 
is also a cause of Mukti. Thus this teaching ".Soham, OopAloham " does 
not declare the absolute identity of the individual soul with the Supremp 
Self, but that a more reasonable interpretation of this text is that it teaches 
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a paitiealar kind of devotion, similar to those taught in the preceding 
portions of this Upani^ad. As in the state of ecstasy, a man weeps, rolls 
about, becomes catalyptic, etc., so also there comes a stage in devotion, 
when the saint cries out “ I am He,” ” 1 am Brahman.” All these expres- 
sions are occurrences of God- intoxicated souls, and are not to be taken in 
their literal sense. Expressions like these, found in other Upani^ads, like 
the Taittirtya and the rest, declaring non-difference, must be understood in 
this sense, namely, as expressions of persons saturated with Brahman and 
possessed by Him. This is possible only where there is difference, and 
not where there is absolute identity. This has been explained before also. 

The author now gives another reason for holding that statements 
like I am He, ” are merely expressions of particular mental modes of the 
devotees, and they should be so understood ; and that they do not teach 
the absolute identity of the human soul with the supreme Lord. 

8UTRA III. 8. 47. 

II ^ I ^ I vv9 n 

Aiide4ilt. on account of comparison. Cha, and. 

47. And on account of comparison (made in the 
Gop&la Uttara TSpani between the Lord and His Bhaktas, as 
that of a father and his sons, the human soul is not identi- 
cal with the Supreme Self) — 408. 

OOMMBNTART. 

In the same Upani^ad (Qopiila Uttam TApani) the Lord addmeing 
Brahmfi, eaya 

fk fff 5^^ mar *i4t fni 

^ twr nufiwp i 

As tboa art snrroaoded by Thy sons (Ifirada and the test, and art happy In their ooni- 
pany),as Radra ia anrronnded by hia hoata, aal am oonaUntly accompanied by drf, so 
verUy My Bhaktaa are dear to me. 

This verse may also be translated thus : — 

As Thou with Thy aona art dear to Me, as Rodra with His hoata ia a constant objeet 
of My aolicitnde, as ^rf Is ever impartible from Me, so ia My devotee dear to Me. 

This shows that as the lotus-born Brahma and the rest are accom- 
panied by their sons, etc., so the Lord is always accompanied by His 
Bhaktas and He loves them very dearly. The word ” and ” implies that 
the next verse also should be considered in this connection. 

^ iin(i 

yy fqqgL ■ 

« 9# «nSr ent V wnrt a 
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“ Let My beloved meditate constantly on the esoteric meaning of My 
form as described abov«, such as My brown is kutastha, etc. Thus he attains 
release, becomes free and I give myself to Him.’* Thus this Upani^ad 
shows that the devotee is the eternally beloved of the Lord and that as he 
has entirely given himself to Him, the Lord has also given Himself to him. 
Now this eternal loving and reciprocal . gift is impossible if the devotee 
were identical with the Lord. Therefore expressions like “ 1 am He,” “ I 
am Gop4la ” (Analhaq), ” I am the true ” indicate that they are different 
modes of Bhakti. Thus should be explained the ” Soham” expressions 
found in other Upani^ads like BAma TApani, etc. 

Thus it has been established that release is to be obtained from the 
worship of the Lord accompanied by the Grace of the Guru. There can 
be no objection to this proposition. 

Adhikarana XXIII. 

Vidya of meditation preceded hy the study of Scriptures, 

The author now tries to show more clearly that the release is to 
be obtained by such VidyA. Expressions like ” Knowing Him verily one 
goes beyond death,” ’’There is no other path to walk upon”— >(^vet 
Up. III. 8). Similarly, in Piird^a sukta, ” knowing Him verily one be- 
comes immortal here.” Such expressions show that it is by knowledge 
that one gets immortality. 

(jDottht.)— Here arises the doubt. What is the direct cause of Mukti ? 
Is it the performance of the ritualistic acts whicli lead to Mukti ? Or is 
it the performance of such acts accompanied by VidyA as defined above? 
Or does it depend on VidyA alone, independently of Karma or ritualistic 
acts? 

(Piirva-pdkfa,) — The Pfirvapak^in maintains that Mukti depends upon 
the due performance of the ritualistic Karmas, and he refers to the 
six aphorisms commencing with IIL 4. 2*7. On the strength of these 
aphorisms, he maintains that VidyA is secondary or rather it stands to 
Karma in a supplementary relation. The Pfirvapakrio further says, if 
Karmas alone are not the cause of Mukti, then Karmas plus VidyA lead to 
Mukti, and that none of them singly has the power of giving release. Thus 
he takes his stand on the first two alternatives. In support of his proposi- 
tion that the combination of VidyA and Karma is the cause of Mukti, he 
refers to the following Aloka:— 




586 


VBDAVTAJ&rnAS. m ABEYklA. 


[Ommia 


Am the Midi vioTe In the eky with the help of both their wlnfm eo e nen beoooMo 
Mnkte bj the eoi^o^^ ^ Kume end JilAne. 

The POrvapakfin farther aaye that Mukti may depend upon Vidyfi 
alone, because of the text above quoted. For all these reasons he affirms 
that the true cause of Mukti is indeterminate. It may be VidyA, it may 
be Karma or it may be a combination of both. 

(StddMnto.)— The following sAtra refutes this view. 

SOTIU hi. 8. 48. 

Wh g nftwfcin?! ii ^ i ^ i uc ii 

Aw Vidya, the devotion accompanied by knowledge, gf Eva, indeed. 
( Tu, verily, undoubtedly, mi Tat, about. iu4wil Nirdbtraott, being 
aaserted. 

48. Vidyfi alone is verily the cause of Mukti, because 
Scripture mentions it exclusively — 40&. 

OOlflfSIfTART. 

The word tti is used in the aiitra in order to remove the doubt 
Above raised. The VidyA alone is the cause of salvation and neither 
Karma nor the combination of Karma and Vidyl. Why do we say so ? 
Because of the assertion in the Scriptures i—CSvet. Up. III. 8.) 

knowing Him alone one gets Mukti. 

In the above, the particle ewi alone ** indicates that the VidyA and 
VidyA only leads to Mukti. By the word VidyA is meant here devotion 
preceded by knowledge. The word ViditvA of the above text, there- 
fore, means ** by being devoted to Him, having fully known His essence.*’ 
That this is the true meaning of the root Vid, to know, when used in the 
Scriptures, we find from other passages also. Thus the well-known passage 
ofBfih. Up., VijnAya prajnam kurvila '* after knowing, let him practise 
wisdom,” where the word wisdom means the same thing as VidyA, and the 
sentence means after knowing Him ”let one practise devotion.” The 
Smfiti also uses the word VidyA in both these senses of knowledge and 
devotion. Thus in the sentence, VidyA ku(liArena sitena dhirah ”the 
wise one with the sharpened axe of VidyA.” Here the word VidyA evi- 
dently means knowledge. Similarly in the GitA IX. 2, the word VidyA 
is used in the sense of devotion. iRAja vidyA, raja guhyam, etc.) 

In fact the word VidyA, when used as a general term, denotes both 
knowledge and devotion, but when used in a restricted sense, it means 
devotion only. It is like the words Kaurava and MlmAjpsaka. When 
used in a generic sense, Kaurava includes the sons of Dhritara^tra and 
of PAndu, but when used in a restricted sense, it means only the first class 
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and not the PAndavaa. Similarly, a MtmAiiiaaIca in a general tray means 
one who knows the Mimitipsfi, whether it be the PQrvamlm&ifasa of Jaimini, 
or the Uttara MtmAifas4 of Bidar&yana. In this generic sense a Ved&utin 
knowing the Veddnta sfitra is also a MimAipsaka ; but in the restricted 
sense, the followers of Jaimini, who study the Karma MlmAqisA are only 
called MimAipsaka and not the VedAntins who study the BrahiAa MimA!|is&. 

This Mok^a, moreover, is brought about by the direct perception of 
the Lord as an external object, namely, by the perception of the Lord in 
the same way as one sees an object which is exterior to himself. So long 
as this external visual perception does not take place, there is no salvation. 
Therefore, the author says in the pext sdtra 

sOTRA III. 8. 48. 

n ^ I ^ I n 

glKini Dar janSt. it being seen in the srriptures. w Cha, and. 

49. And this Makti takes place by seeing the Lord 
—410. 

COMMBNTARY. 

In the Mu^^aha Up. II. 2. 8, we read as follow 

iww wfmm* i 

The fetters of the Jtva are cut asunder, the ties of Lihgadeha and 
Prakfiti are removed, (the effects of all) his works perish, when He is 
seen who is Supremely High : (or when the Supremely High looks at the 
Jiva.) 

This clearly shows that Mukti is the result of the direct vision of 
the Lord. The word ** seeing ” is not used here in a figurative sense, 
but means seeing the Lord like any other object of perception. 

If this be so, then it contradicts those Scriptural teachings which 
declare that release is from Karma ; or those teachings which assert that 
Mukti is obtained from the conjunction of knowledge and action, Jn&na 
and Karma. This objection is answered in the next sfitra. 

sOtiu in. 8. 80 . 

5! SN: IM I ^ I V® 11 

l^ruti-adi, of the Vedas and others. garaWfnif Ballyastvat, on 
account of the stronger force, w, Cha, and. is, Na, there is no. gn|:, fiddhah, 
refutation. 
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50 . The texts quoted by the Pfirvapaksin are not 
competent to set aside the texts which declare that Mukti 
is by Vidya alone, because the direct texts of the Sruti to- 
gether with those passages which are indicatory or which 
give some reason, are more powerful than the texts of the 
Pfirvapaksin — 41 1 . 

GOMMBNTARY. 

By the two texts quoted by the P^rvapaksin, it is not possible 
to set aside the operation of the texts which declare that it is by Vidyfi 
alone that Mukti is obtained. (The two texts of the Phrvapak^in are 
given in sQtra HI. 3. 48.) Why do we say so ? Because the texts of 
the Vedas are stronger in force than the Sinfiti texts quoted by the 
Piirvapak^in. Such weaker texts cannot set aside the stronger texts of 
the Sruti. The Sruti uses the exclusive particle eva, (tam eva viditvi) 
to indicate that it is by ViditvA or Vidy& alone that Mukti is obtained. 
This strong text of the Sruti overpowers the weaker texts. This text 
is the strongest by reason of the word * eva ’ in it. The word * adi ’ in the 
sfltra indicates that reason and characteristic marks are also in favour of 
Vidy& being the cause of Mukti. The scriptures give characteristic marks 
or suggestions indicating that VidyA alone is efficacious. Thus the follow- 
ing text : — 

I 

** The king Indra though He had offered one hundred Arfvamedha 
sacrifices, yet he was not satisfied with himself and approaching the ador- 
able BrahmA, said to Him — ** Neither by sacrificial works nor by riches, 
nor by any other means like these can one see the highest joy, theie- 
fore tell Thou unto me the great truth.” 

( This shows by suggestion that VidyA alone is efficacious and not 
Karma.) Another text says. Nasty akfitah kfitena, the eternal is never to 
be obtained by the transient means. This gives the reason why VidyA 
alone is efficacious. Mukti is an akfitah or non-manufactured or eternal 
thing. And, therefore, Karmas which are kfitas or products can^not give 
Mukti. 

As regards the six sfitras HI. 4. 2-7, quoted by the Pfirvapak- 
$in, they do not represent the view of BAdarAyana but of Jaimini ; and 
the SiitrakAra himself refutes the opinion of Jamini in his subsequent 
sfitras beginning with III. 4. 8-14. 
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The word * cha * in the aiiira indicates that all those passages which 
express that Vidyi destroys all Karmas most also be included here. 
The text quoted by the Pdrvapakfin, namely, Tam vidyA karma^i by 
VidyA and Karma conjointly Mukti is obtained” is eiplained by the SAtra- 
k£ra in HI. 4. 11. 

Therefore, it is proxed that VidyA alone is the cause of Mukti. 


AdkikaraM XXIV. 

Now the author shows that Mukti is to be obtained with the anxi* 
liary help of holy men. In the Tait Up. I. II. 2., it is said — 

Let the guest be a God to Thee. 

(Doubt.) — Is the worship of the holy men a cause of getting Mukti 
or not ?. 

(PUrva-pdk^.) — The opponent's tiew is, What is the use of worship- 
ping the holy men when Mukti is to be obtained by the Grace of the 
Guru added to the worship of God ? The good men or Sat are not means 
of Mukti. 

iSiddhdnta.)— This view is set aside in the next sAtra. 
sOtra III. a si. 

U ^ I X • W 

SlSSWrsnf^: Anubandha-Adibhyaht the corresponding injunction (to 
worship the great souls) and from others. 

51. From the express injunctious (for worshipping 
the great souls it follows that that also is an auxiliary to 
Mukti)— 412. 

GOMMBNTAHT. 

The word ” anubaiidha ” means the injunction about the worship 
of the 'Great Ones. That is to say, worshipping them as if they were 
Devaa By such worship also they become gracious and Mukti is obtained. 
If the worship of the Holy Ones was not an auxiliary to Mukti, then the 
Sruti would not have said ” Worship the guest as a God,” Atithi devo 
bhava. The word ” guest ” here means the Holy and the Great One. In 
the BliAgavata PiirAna also we find the same teaching given by Jacjabha- 
rata to RahAgana V. 12. 12. 

w mfii w %wiiF MKriitMRTT ^ i 


6 
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This aitelinMt of Moktl eumot bo had witlKwt the lorTioo of the Qroot Ohm ( lity 
^Tithont aaointing oiie*a aelf with the duet of the feet of the hoi j ones) for thia knowledce 
la not to be obtained bj aoaterltj, O RahhgafMl Nor by aaeritlolal offertnfi^ nor by 
gift of fbod or hooaaa, nor by the afndy of the Vedao, nor by the worahlp of water, 
Are or the Son. 


The Lord has Himself said so to Uddhava in the same (XI. 12. 1-2) : 

«r htnftr nt ^ w eM w I 

wfift Ada a^im *nin i 

«4f«fiiib a mill 


1 am not oonatrained ao maeh by the praotleea of Yoga or the atndy of SAhkhya, or 
by the reeitaUon of the Y^as, or by the performance of penanoea or by renunciation, or 
by acta of aaeriacea, eharity and pablie ntillty, or by alma, or by faata or worahlp of 
deraa, or recitation of aecret mantraa, or by Tialting aaered pilgrimagee, or by the mlea 
of reatraint and rellglona obaerrancea ; ao mnoh aa I am oonatrair'4 by the company of 
the Good which deatroya all other erll oompanlonahip. 


Here the Lord, even after revealing His own mystery to Uddhava, 
ends by saying that the company of the Qood (Satsaftga) is the highest 
means of constraining God, namely, of reaching Him easily. Therefore, 
Satsafiga is one of the secrets of sAdhana or practice by which a man 
may reach God. 

The word ** Adi,*’ ** and the rest,” means that going to sacred pilgrim- 
ages and not abusing worshippers of Gods other than Hari, are also to be 
included, in the meaning of the word Satsaftga, as we find from the 
following Smfitis * 

gwjbt I 

ftwn I (BhAgavata PurA^a.) 

mratrai I iPadma.) 


A person who sorves (the Masters) and has faith gets a taste for the narrations of 
the life-history of Yasodeva. This taste li acquired, O BrahmanasI by serving the 
Great, by visiting sacred places of pilgrimages. Hari shonid be worshipped alone aa the 
Highest God, Sopreme over all Devas and Rulers of Devaa. Nor moat such a one look 
with contempt upon gods like BrahmA and ^dra, ete. 

Note.--See NArada Bhakti SAtra S. B. H., Yol. YII, p. 18 and 18. 

The PCirvapakfin says, it is through the grace of God that one gets a 
Guru and the companionship of the Good ; therefore, why not say that the 
grace o( God alone is the cause of Mukti. Even the good luck (Adfi§(a) 
is also caused by the Lord, and cannot be said to be the cause of getting 
the liord. In fact, all human motives and inclinations are caused by the 
Lord, as has been proved in the previous Sfttra II. 3. 39. Therefore, to 
imagine thAt the grace o( the Guru and of the good men is also a cause 
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of Mukti is a redundancy, for when gr^ of Qod is obtained, there is 
no necessity of any other person. 

To this objection we reply, it is perfectly right that God Himself 
is the cause of the grace sliown by the Guru and the Great Ones still these 
persons must also be considered as causes, thougii paediate ones. Tbis 
has been explained in Siitra II. 3. 40 and tlie rest. The fact is that the 
Lord Hari, who is a slave to His devotees, confers His power of granting 
grace to such persons ; therefore, such persons (the Guru and the Great 
Ones) may be considered as independent agents in showing grace to 
others. When a man has the good fortune of obtaining the grace of 
these Holy Ones, then the Lord also shows grace on such a person. Thus 
all texts are harmonised and conflict removed. 

Note.— The following sStrae of NirmSe show the ■ame 

But loYe of Qod ie poeslble on the abandonment of all aenalble objeeta and of every 
attachment to them— 86. 

(That arises also) from Its cultivation without remiss, or from unSinching adoration 
of God-86. 

(That springs also) from listening to and singing of the virtues and attributes of 
the Great God in society— 87. 

But that is obtained, principally and surely, by the grace of the Great Ones, or, in 
other words, from the touch of divine compassion— 88. 

Companionship of the Great is, again, dUBonlt of attainment. It is hardly possible 
to assign how and when men may be taken into the society of the Great. But once 
obtained, association with the Great Ones Is infallible in its operation— 89. 

And companionship of the Great is gained by the grace of God alone— 40. 

Because there is no distinction between Him and His man— 41. 


AdhikaraM XXV. 

(Douk.)~No"^ arises the doubt with regard to the text of the 
Ghh&nd. Up. III. 14. 1. 

w vg aw sgdbictk aaRi, rtss tw 

Because a man is a creature of faith, as is his faith in this life, so will be his 
condition In the next after death. So let him generate full faith (in the Lord.) 

This worship of Brahman is of different modes, according as it is 
pure womhip of Brahman, or is accompanied with meditation on the 
Guru and the Great Ones. The question is, do these different inodes of 
ineaitation lead to the same fruit or are their results different ? Is it tlie 
cause of the different perceptipn of Brahman in Mukti, by the devotees 
who had come through different paths ? 

(Pdnxipafcfa.)— The Pflrvapakfin says, tliei-e is no difference in the 
perception of brahman, by the devotees, in Mukti. Though they had come 
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by difierent paths, their perception of Brahman is uniform, juat like the 
perception of travellers coming to the same city, through difierent direc- 
tions. Though they come by^ different roads, they see the same city. 
They do not see different cities, merely because they had come through 
different roads. That their conception is uniform, is proved by the 
l^ruti also. We have in the Mun^aka Up. (111. 1. 3.) that on attaining 
Mukti all the Jivae get similarity. 

WlMn the JIts sees the golden coloured Creator and Lofd, as the Person lh» whom 
Brahad cones out, then the wise, shaking off viitne and viee and beoonlng free from 
AvidyA, attains the highest similaritj. 

Therefore, you cannot say that Mukti is different for different people, 
according to the paths on which they have come up. 

(Siddhanta.)--This view is set aside in the next sfitra, which shows 
that the vision of the Lord, obtained by the devotees in Mukti, differs 
according to the paths on which they have come up. 

sCfTRA in. S. 61 



m I ^ I II 


fgr Prajha, cognition, perception, tviift Antara, the other, the different, 
yi f t roi Pfithaktvavat, according to the variety of, or the difference in. f(t: 
Dfistih, the direct seeing of Him, by the devotees. ^ Cha and. Tad, that, 
gsisg Uktam, is stated. 

52. Like the difference between the two sorts of 
knowledge mentioned in B^ihad. Up. IV. 4. 21, there is 
difference in the perception of the Lord, by the different 
devotees, in the state of Mukti. And this has been expressly 
mentioned in the Chhandogya texts — 413. 

OOMMBNTARY. 

In the sentence Vijndya prajh&m k&rvita (after knowing Him let 
him practise wisdom, Brihad Up. IV. 4. 21), wo find two sorts of know- 
ledge, one called Vijnana or knowledge and the other is called PrajnA or 
wisdom. The first is intellectual knowledge obtained from the study of 
the words of the Scriptures But the other called Prajiid or wisdom 
yneqn. devotion. This differs from the first, for the one is a mere intellec- 
tual conception, the other ie an intuitional realisation. As there is this 
difference between the intellect and the intuition, so there are different 
kinds of intuitions also, — beatific vision obtained by the worshippers of 
the Lord is not same for all. Visions differ, according to the attitude of 
the worshipping souls. This has been asserted in the text of the Ghhfind. 
Up. m i»"**"*'*^ above ; namely, there ie a difference in the state of Mukti, 
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according to the Eratu or faith of the devotee. Thus it follows that the 
vision of the Lord differs according to the nature of meditation on Him. 
And that, after such vision, there comes final. Mukti. The similarity 
spoken of in the Miindaka Up. consists in this, that all have the vision 
of the 9ame Lord, though He appears in different aspects to different 
devotees. In other words, all see the Lord called Niranjana, free from 
all veils of MAyft, but that does not mean that Lord does not appear in 
different aspects, to the different devotees. 

(06;eettoii.)— Admitted that this is so, your arg:ument is still faulty. 
You say that without VidyA or devotion, theio is no vision of the Lord ; 
and without such vision, there is no final emancipation. Both these pro- 
positions are untenable, because during the time of the manifestation of 
the Lord on earth, as an Avat&ra, He is seen by persons who have no 
devotion ; and even after such seeing, ail who see Him do not get Mukti. 
All who saw Kfi^na or RAma did not get Mukti. This objection is next 
answered. 

sOtra in. 8. 68. 

5f mi ^ I n 

IT Na, there is not (the power of liberating.) ftmiqif SflinanyAt, due to 
similarity, Api, even, Upalabdhe)t, of the seeing, or perception. 

Mptyuvat, just as in the case of every kind of death, if Na, not (| Hi, 
because. Loka'Apattijt, the reaching to the other worlds. 

53. As death, common to all, (does not mean Mukti) 
but only attainment of any particular region of enjoyment, 
so Mukti is not attained by an ordinary or common vision of 
the Lord, obtained by every being (when the Lord incar- 
nates on earth as an Avatfira) — 414. 

COMMENTARY. 

The word “ also ” has the force of exclusion. That vision which is 
obtained in a general way, namely, which is common to all, at the time 
when the Lord descends on the earth and assumes a physical form, is not 
the cause of Mukti. As death, which is common to all, is not the cause 
of Mukti, though to the Jivanmukta, death means Mukti. But is then 
there no good result even in this ordinary seeing of the Lord, when Ho 
comes as an AvatAra ? Do those persons who see the AvatAi-a get no fruit 
at all ? Yes, they do. It is not Mukti, but attainment of higher spheres 
of heavenly joy. Thus as the VidyAdhara Sudariana saw the Lord in 
a general way and got heaven, or just as the king Hirga also got heaven 
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by each seeing. If you say that getting heaven ia Mukti, then the sfitra 
replies ** Na hi/' not so. Getting of higher spheres is not Mukti. The 
Smriti is also to the same effect. In the N&rAyana Tantra, we also find 
the following : — ^ ^ 

''From the ordinary pereeptioa of aonie one form, different oelestial regione are 
reached, bat final release eomec from the perception to which he is specially entitled ; 
and there is no doabt as to this, that the sonl attains Makti (release) on obtaining the 
perc^tion of Brahman, for whleh he is eligible.** 

The sense is tins, the vision is of two sorts — the vision of the Lord 
as enveloped in May&, and vision tree from such MAyA. The first sort 
of vision arises when there is great merit of Punyam. Through such 
vision a man reaches heavenly regions : but the second sort of vision, 
which is obtained only through theosophic knowledge or Brahroa-Vidya, 
the subtle body called the Lihga deba is desti^oyed, the man becomes the 
beloved of the Lord, has His vision and sees Him as consisting of intelli- 
gence and bliss, free from all M&ya. It is this vision, so produced, which 
causes the final Mukti. Thus every thing is reconciled. 

It is said, that even the enemies of the Lord, killed by the Lord, get 
Mukti at the very moment of their death, when they are just killed by 
Him. How is this? Such persons get final Mukti, because their Lifiga 
deha even is destroyed, by the mysterious touch of the sacred weapons of 
the Lord, as they strike at Him. When the Lifiga deha is once destroyed 
thus, at the very moment of death, his attitude of mind instantly changes 
from hostility to Him to love for Him, and bo at his last moment sees the 
Lord, as the object of gi'eatest endearment and love, and because be sees Him 
so, he gets Mukti. (The Mukti is not obtained, because he is killed by the 
Lord, but because his Lifiga deha even is destroyed, and lie sees the Lord 
in His true glory, with unclouded vision, full of love.) If this were not so, 
it would contradict many texts (declaring tliat love of God and not hatred 
of Him leads to Mukti.) 


Adhikarana — XX VL 

This section is commenced, in order to strengtlien the view, that 
Mukti is obtained by the vision of the Lord, through devotion. In the 
Mundaka and Katha Up. we find (Mund. 111. 2. 3.) : — 

mmiRnr ^ 7 ^ I 

^ mm 4nni.li 

This Bell cannot be gained by dissertations (deroid of devotion), nor by (mere keen) 
intellect, nor by mneh hearing. It is gained only by him whom the Self chooses. To him 
this Self Mveala His form. 



/// PADA, ZIYI ADBIKABA^A, At. 54. 


595 


(Dottit.)— Here arieee the doubt, does the beatific vision depend upon 
the choosing of the Lord, or is it tlie effect of devotion joined widi dis^ 
passion and knowledge ? 

(PdtTo-pakfa.) — The opponent maintains that it depends merely upon 
the choosing of the Lord, as the above text shows. This is set ande in 
the next sfitra. 

SOTRAnLlM. 

Parena, by the statements immediately following. ^ Cha, and. Qlgll 
l^abdasya, of the word. f||f|aiq Tadvidhyam, being in reference to it, having 
the same import, namely, denoting the attainableness of the Lord through 
Bhakti. i^iqrq BhOyastvSt, due to pre-eminence. gTu, also, vgqvq: Anu* 
bandhat^, the corresponding injunctions : the exclusive mention. 

54. When read with the verse immediately following, 
the words here also denote the same. The exclusive men- 
tion of choice is because of its pre-eminence — 415. 

(The words expressing that the Lord can be seen only by him whom He chooses, 
when read with the verse) iainiediately following it, (mean one and the same thing, namely, 
He is obtained by Bhakti preceded by knowledge.) The choice Is given pre-eminence, 
because it is the last in the chain of causation, and is the predominating factor. 

COMMENTARY. 

The words of the above texts, though apparently meaning that Ix)rd 
is to be obtained only by him whom the Lord chooses, yet they really 
mean to teach that He ia obtained through devotion, and this is shown by 
the next verse immediately following it, and by other texts also. The 
above verse, therefore, does not mean that the vision of tlie Lord depends 
upon the arbitrary choice of the Lord. In ihe immediately following 
verse it is said : — 

^ ^ nin^raqi^ I 

This Self is not to be gained by one who is destitnte of power, nor by the heedless, 
nor by one who performs penances not countenanced by scriptures.' But the wise, who 
strives after Him by those means (by sravana, manana, etc., coupled with Bhakti, while 
praying always for grace) obtaioa Him and then for him (these become helpful.) To Him 
this Suprdine Self manifests In the home of Brahomn (reveals Himself through Vhyu.) 

This shows that the methods or up&yas or seeing Brahman are 
power, heedlessness, etc., mentioned here. Bala or power here means 
Bhakti or devotion. As is said in another sverse : — " They control me by 
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devotion ns faithful wives control their husbands.” Similarly, in the GltA, 
(VIII. 22.) 

I 

He, the highest Spirit, 0 Pirtha, naj be reached by answerring deTOtion to Hin 
aloae, in whom all beings abide, by whom all This is pervaded. 

Similarly, in Katha Up. II. 23 and 24 : — 

flirts tv i ffww tv wiffl 

The Atmt is not to be obtained by nmny explanations, nor by the intellect, nor by 
mneh learning. He whom alone this AtmA elects, by him is He obtained : for him this 
Atmi reveals His own nature. 

fi ft v i in if v il V w n Avi i 
viwvmwei vift R Rv R. 

He who his ceased from evil deeds and it controlled (in senses), concentrated (in 
intellect) and controlled (in mind) obtains this AtmA throogh the knoirledge (of Brahman.) 

Note.— This shows that aama, dama samAdhIna, Ac., are also means of knowing the 
Lord : for His grace would naturally fidl on such a person. 

This second verse of the Katha, immediately following the first, 
qualifies it, and shows (hat practices of devotion are not useless. It lays 
down a graduated series of practices for obtaining Brahman, or rather for 
obtaining His choice. They are (1) cessation from evil deeds, (2) control 
of the senses, (3) concentration of thought, (4) control of mind. Thus the 
verse about choice, which occura both in the Mupclaka and the Ka(ha 
Upani^ads, must be read with the immediately succeeding verses in each 
of these Upani^s ; and when so read, it will appear, that the choice 
of the Lord is not an arbitrary and capricious thing, but a well regulated 
selection of Jivas, having regard to their devotion, etc. Therefore, the 
choice here means selection made by the Lord, owing to the devotion of 
the elected, for thus can the two verses of this Upani^ad be harmonised. 
Moreover, the first verse means that the Lord is to be obtained by election 
alone, no one can get Him whom He does not elect. And He does not 
elect any one who does not love Him, but only those who are His beloved, 
and who love Him in return. Those are the beloved of the Lord, who 
have devotion to the Lord, and not those who have no such devotion. 
Thus ultimately devotion is the cause of Lord’s election. The Ix)rd 
Himself has said so in the GitA, VIT. 17 

cWi IPif | 

Mr % u « vn Srvt R 

Of theaSk the wlie oonsUiitly haraonised, wonhipping the One, is the best ; 1 am 
■npremely deer to the wise, end he dear to Me. 


rgna tv w r u . R 
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So also in the Kaivalya Up., yerse 2, BrahmA aaya to A^Uyana : — 
l^raddhA-bhakti-dhy&na yogAd avehi, ** try to know Him by the oombined 
practice of meditation, devotion and faith/’ 

The texts like these show that the knowledge of Brahman is obtain- 
able by Bhakti. If thia were not so, and if only those could know Him 
whom Brahman chose to reveal Himself, then the Lord would be open 
to the charge of partiality and favouritism. 

If this is so, why does the text say “the Lord reveals Himself 
to those only whom He chooses so to reveal *'? The answer to this 
is given in the last words of the S&tra, bhdyastvfit tvanubandhah. The 
exclusive mention of choice is to indicate its greatness. The choice is 
the immediate cause o( Divine vision. It is the last in the link of causes 
that lead to Divine vision, and it is the greatest of such causes, and 
therefore, it is mentioned as the exclusive cause ot the Divine vision. 
The gradation of causes is as follow: first comes keeping the company 
of the righteous And good men, and serving them. By such company 
and service, there dawns the knowledge of the essential nature of one's 
own Self and of the Divine or Supreme Self. Then comes VairAgyam 
or a total disgust for every thing of this world, and of the next ; With a 
yearning to reach the Lord. This is Bhakti. When the Bhakti becomes 
strong, the man becomes the beloved of the Lord, and because of such 
dearness to Him, he is chosen by Him. Then comes the direct vision 
o( the Lord. Thus choice comes as the last in this chain of causations, 
and hence the Sruti says “He only sees the Lord, whom the Lord 
chooses to see.” 


Adhikarana XXVII. 

It has been determined before that the devotees, who worship the 
Lord with the attitude of a servant or a friend, from the very beginning 
of their worship, meditate on Him in the highest ether and see Him 
there. But there are some who do not see the Lord in this aspect, but 
whose attitude is one of quietness, and who worship the Lord not in 
the supreme ether, but in the various parts of their body, such as stomach, 
etc. Thus in the Aitareya Up. it is said that the SArkarAk^as worship 
Brabman in the stomach, that the Annoiayaa worship Brahman in the 
heart, etc. Here these words, stomach, heart, etc., give rise to doubt. 

(Octtbt.)— Is Hari to be worshipped in the stomach, heart, etc., 

or not ? 

7 
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(/Mrm-pa^.)— The Pflmpakfin says, Brahman is not materia), 
And so should not be worshipped as stomach, heart, etc. He does not 
manifest His glory in these transitory objects, but He exists in the non- 
material highest ether, which is itself eternal, and in which the Lord 
is eternally manifested. 

(SuUhdnta.)— This view is set aside in the next sdtra. 
sOm III. 1. 16. 

^ wnm: n ^ i ^ i vtt ii 

fl; Eke, some, msiiii Atmanth, (the worship of and the meditation 
on) the Lord, artft l^tre^ in the body, or in the heart, or in the Brahmanic 
hole, nnni Bbavat, because He is (there.) 

55. Some Sakhins hold that the Atman (Vimu) should 
be meditated upon as various members of the body, because 
He exists there also--416. 

OOMMINTAIIT. 

Some ^AkhAs hold the view that the worship of Vi^n, the Supreme 
Self, should be done in the body, namely, in the stomacb, heart and top 
of the head, etc. Why ? Because the Lord exists in these places also. 
They say, that if a thing is to be obtained near at hand, why one should 
search for it in a distant place, if honey is to be fonnd in house-tree, 
why should one go to the hills in search of it. They mean to say, when 
the Lord is so worshipped in stomach, etc.. He being pleased with His 
devotees, must necessarily give them the highest region or Mnkti. In 
the Bhigavata PurApa (X. 87.18) also it is said : — 

The ^irkarlkfu wonhip the Lord m stonach, followies the paths of the Bipis. 
The Anipayaa worahip Him as the ether of the heart, as the easiest road of reaching 
Him. Bat higher than these two, 0 endiesa One t is Thy abode in the head. Those who 
worship Thee in the head, rising thereto by SnsnmnI from the heart, they never fall 
Into the Jaws of death again : (for head Is the Valknp^a.) 

Thus in the Aitareya Arapyaka, II. 4. 1 

iiFc lift wiiwii ivilv 

“The s'lrkarAkgas worship the stomach as Brahman, the Ampayas meditate on 
the heart u Brahman, fto.” 
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Adhikaram XXVIII. 

In the text of the ChhAnd. Uix, III. 14. 1, it has been said '*as 
is the faitli of a man in this life, so will be his condition in the next.” 
And in the succeeding verses of the same Khanda, it has been taught 
that Brahman should be meditated upon as possessing the attributes of 
Lon Hi ness and as well as those of Beauty and Sweetness. It has also 
been shown above, that there is no conflict in these two forms of 
meditation, the Lord as Majestic and the Lord as All-beautiful. The 
Jivas follow one or Other of these modes of meditation, according (o the 
will of the Lord, and the training obtained by them in* the company of 
the Good and Holy men belonging to that particular order of devotion. 
By any one of these two methods the Lord is reached, as has been 
shown in the Sfltra III. 3. 29. 

(Douit.)— Now arises the doubt, does the man reach that particular 
aspect of the Lord, possessing those particular qualities, which he has 
been meditating upon, or does he reach the Lord as possessing every quali- 
ty, over and above that so meditated upon ? Tn other words, will the 
devotee of the Lord, the Beautiful, see the Lord in Mukti as Beautiful 
alone, or as Majestic also and vtee-verea ? 

(Pdrva-pofcfa.)— The object of meditation being one, the devotee, 
when he reaches that object, will see It in the fulness of all Its qualities, 
and not only possessing those qualities which he had meditated upon. 
It is something analogous to meditating on the Lord with a few qualities 
or with a combination of all qualities. 

{Siddhanta .) — This view is set aside in the next sfltra. 

sOtRA III. 8. 86. 

m I ^ I Vi H 

Vyatirekah, difference. Uf Tad, of the meditation. tsPT BhSva, 
of the qualities. BhXvitvat, because of the existence. ^ Na, not. g 

Tu, surely. e q wfNett Upalabdhivat, as in the case of knowledge. 

56. There is not the perception of the Lord having 
other attributes than those with which He was meditated 
upon in life. It is like the realisation of the Lord, accord- 
ing to the nature of one’s conception or knowledge — 417. 

COMMENTARY. 

The word ‘ tu ' is employed in order to remove the doubt. The 
shtra declares that in release there is not perception of qualities other 
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than those meditated upon, because the devotee having meditated with 
certain qualities as belonging to the Lord^ the Lord appears to him as 
possessing those qualities only. For in Heaven, one sees the Lord as 
having those qualities only, ^with which he had invested Him in His 
meditation. It is like knowledge. When a person meditates with a 
particular kind of knowledge, in obtaining that object he obtains it with 
that particular knowledge. Namely, in the state of Mukti, his conception 
of the Lord is realised in the particular form of knowledge with which he 
had conceived Him on earth. Though the knowers of the Lord are fully 
conscious, that the object of their devotion has attributes other than those 
with which they meditate, but as they do not wish to see their Lord with 
those attributes, so when they reach the Lord in Mukti, they see Him only 
as they had meditated upon Him, and not otherwise, because they had 
hot so meditated upon. And thus the above ^ruti of the Chhftnd. Up. is 
justified, for as is the'faith of the man in this life, so will be his realisa- 
tion in the next, otherwise this text would become invalid. 

In the next sfitra, the author shows by an illustration that people 
have different kinds of faith, and reach the Lord in his different aspects, 
because the Lord so wills it. The illustration is taken from that of the 
YajamApa and his ofliciating flitviks or priests. 

sOtRA ni. 8. 67. 

^ ft ii ^ i ^ i vvs n 

sqf Ahga, parts. STffSir: AvabaddhSb, appointed to, connected with, g Tu, 
but. ^ Na, not. ATfSITS l^akbSsu, in all the l^akbSs or branches. Hi, because. 

Prativedam, according to the Veda. 

57. But they are appointed (or restricted to) parti- 
cular parts, and not to all branches of a sacrifice, because 
of the Veda — 418. 

Note.— Like the priests to whom separate functions have been allotted by naming 
them to certain posts, so Jivas follow one or the other path of devotion, because it has 
been so determined by the Lord. And as the priests when holding a particnlar offloe can- 
not perform any other function bat what is appropriate to them, and cannot perform the 
other parts, because the Vedas are definitely prescribed for each priest, so the Bhaktas do 
not follow the paths other than their own, in their devotion to the Lord. 

COMMBNTART. 

The YajamAna, when performing a sacrifice, chooses several priests 
to perform it. Every one of these priests knows aU the parts which 
constitute the full sacrifice. But the Yajamdna allots to each priest, the 
particular part which he must perform in sacrifice- Thus he binds them 
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down, as it were, by giving them particular names, such as : — ** I select 
you to do the part of the Adhvaryu priest, 1 choose you to take the seat of 
the Hotar priest, I ask you to do the duty of the Udg&tir priest in this 
sacrifice* And so on.” According to the particular office assigned by the 
Master to each of these priests, they are restricted to that particular office. 
Thus, one elected to the office of the Hotar, though equally dexterous in 
performing the duties of other office also, is yet confined to the work 
of the Hotar alone, and has no right to do the work of any other priest 
That being so, he cannot perform all the other acts, taught in the various 
Akhas, because the parts are legulated according to each Veda. Thus 
the Hotar perforins his part with the verses of the Rig Veda, the Adhvar- 
yu with the sentences of the Yajur Veda, the Udgata with Sfima Veda, 
and the Brahm& with the Atharva Veda. Here the particular office which 
any priest has to fill, is determined by tiie will of the Master alone. No 
priest has a right to say that he will do all the work, or any other work 
than that to which the Master appoints him. According to the nature of 
the office filled by the priest, is the nature of the fee also (Dak$ia4} 
received by him. Similarly, it is the will of the Lord which determines 
the particular mode, in which particular Jivas must worship Him, whether 
they worship* Him as Lord the Beautiful, or Lord the Majestic. 

The author gives another illustration showing how Uddhava and the 
rest worshipped the Lord with mixed sentiments of love and fear, worship- 
ped Him both as Majestic and Beautiful. And though this mixed sentiment 
is not so pleasing to the author, yet he tries to explain it. 

sOtra ni.8. 68. 

IRITftTOsWNj U ^ U I Vq U 

Mantra-ddivat, as in the case of Vedic verses and others, qr 
Va, or. Avirodhah, there is no contradiction. 

58. Or there is no conflict, as in the case of certain 
mantras and the rest — 119. 

COMMENTARY. 

The Lord willed that men like Uddhava and the rest should have 
this miz^ form of devotion, in order to evolve their Bhakti on both 
these lines. It is like the mantras of the Vedas. As sometimes one and 
the same mantra is employed in many ceremonial acts, and as other man* 
tras are employed in hoo acts, while there are others which are confined 
to one act only, according to the directions given in the ritual, so some 
men are employed to worship the Lord in one way only, others in eeveral 
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ways. The word ** Adi,** “ and the rest,** is employed in the sAtra in order 
to include time and action. Just as one and the same time is the cause 
of producing in one tree, leaves and flowers; in another it is the cause 
of the tree shedding all its leaves ; in one person it produces youth, in 
another infancy and so on : so there is no contradiction, if the Lord 
inspires different sentiments, in different people, at one and the same time. 
Therefore, with whatever attributes, and with whatever essential foitn, the 
Lord is meditated upon, with that attribute and form. He appears to the 
sight of His devotee in release. Thus it is demonstrated, that the Lord 
does not appear in Mukti, with attributes more than those meditated upon 
by the devotees. 


Adhikarana XXIX. 

Now we shall discuss the following texts of the GopAla TApani : — 

£ko*pi sau bahudhA yo’vabhAti. Though one he who appears as many. 

Ekam santam bahudhA dfirfyairiAnain. Being or^e who is seen as 
many. Atha kasniAd uchyate brahma. Why is he called Brahma ? 

Like the Vaidurya gem (lapis lasuli) there exist many forms in the 
Lord. Though possessing all these. He is still one, though called by 
many names. Similarly, though the Lord has many qualities and has 
manifold modes of manifestation yet His essential attribute and form is 
one- 

{Doubt .) — Now arises the doubt. Should this manifoldness, taught in 
the Sruti, and depending upon the manifoldness of His attribute and of His 
essential forms, be an object of meditation or not ? The question arises, 
should a person meditate on the manifoldness (bahutva) of the Lord or 
not ? 

(fttrra-paija.) — This Bahutva or manifoldness should not be meditated 
upon in every devotional exercise, that is to say, that the attribute of the 
Lord as appearing manifold (His Bahutva attribute) should not be medi- 
tated upon in every upasariA, because there is conflict in such meditation, 
as has been explained in Sutra 111. 3. 12. Attributes like bliss, etc., may be 
well combined in all meditations on the Lord, but the attribute of mul- 
tiety is incongruous with the idea of unity. When meditating on the 
Lord as one, it is impossible to think of Him as many. Unity and 
plurality cannot co-exist in the same substance. The Lord should not, 
therefore, be meditated upon with the attribute of plurality. 

(Sidd/idnta.)~-This view is set aside in the next sAtra. 
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C§4«<|I<IMH. W m I ^ U1 II 

ipit BhOmnabi of the plentiful : the multiety, manifoldness ; infinity, isgif 
Kratuvat, as in the case of sacrifice, Jy&yastvam, pre-eminence, m 

Tatha, thus, (f Hi, because. t|Qi(Rr Dar^ayati, the scriptures show. 

59. The universality (bbiim&) of the Lor<l must be 
meditated upon in every upSsani, because of its pre-emi- 
nence, like the Kratu sacrifice. The text also shows this — 
420. 

COMUKNTART. 

Plurality or manifoldness of conditions, being the highest among all 
the attributes of the Lord, and like the sacrifice, it being always and 
everywhere co-existent with God, it must be thought upon in all medita- 
tions upon Him. As the Kratu like the Jyotiftoma sacrifice, is a $aerifiee 
even in the beginning when the sacrificer undertakes it and is initiated 
into it, and ramains a sacrifice when the sacrificer has finished it by taking 
his final bath, and as this conception of Kratu is tlie most important 
ingredient in every sacrifice and is present in every one of them, similarly 
in all the attributes of the Lord appertaining to His essential nature, 
this quality of bahutva or mucb-ness is inherent and every attribute of 
the Lord has it. It must lie meditated upon in every worship of the Lord. 
In other words, every attribute of the Lord is infinitely great and manifold, 
thus bahutva or manifoldness runs through every attribute of the Lord ; 
thus as Kratu-ness runs through every sacrifice, beginning from its very 
inception called Dtk^A and ending witli the final bath called Avabhritha. 
This is illustrated by the text of the scriptures also. The ^ruti shows in 
the well-known Bhfimi passage of the Chh&nd. Up. that every attribute 
of the Lord has this quality of BhfiroA in it ; for BhflmA or much-ness is an 
invariable concomitant of every attribute belonging to the Lord. See 
ChhAnd. Up. VII. 23. 1. 

ilr 1 ^ I 

“ That which is BhfiniA that is happiness. There is no happiness 
in the finite, etc.” The text further teaches that BhfimA must be medi- 
tated upon everywhere, for without such meditation, the eternity of 
Karma could not be established. 
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AdhtkararM XXX. 

(Dovht .) — Now arises the doubt Is meditation on these many forms 
of one nature or of different nature ? 

(Pdrvo-paltfa.)— The object of meditation being the same in its 
essential nature, all meditations must be of one bind. 

(Stddbdnta.)— This view is set aside in the next sfitra. 

SfiTRA in. t. 60 . 

I ^ I io w 

iinr Nflna, of different sorts, om 6abda-Adi, of the terms and others. 

Bhedat, due to the variety. 

60. The meditation is separate and diverse for each 
form of the Lord, because of the difference of the words and 
the rrat— 421. 

OOMMBNTART. 

In these forms the meditation is indeed of various kinds. In other 
words, it is different for every form. Why do we say so? Because there 
is a difference of words, etc. Thus the meditation on Nfisiipha is different 
from meditation on ^ri Kfi$na, because the words Nfisiipha and Kfi^^a 
are different, because the mantras of Kfi^na and Nfisiipha are different, 
because these forms are also different, and their ritual of worship is also 
different. So also we find in the Smfiti : — 

IW I 

w sfsAMnntr i 

Keiiava is worahippod Id different modes, with different ritnals, in the Kfits, TretA 
DvApsn snd Kali ages. He apanmes different oolonrs, aooording to the Tnga, and has 
different forms and names. 

Therefore, the ritnal is not the same in meditating on the different forms of the 
Lord. The pSJAs are different 


Adhikarana. XXXI. 

It has been said above that meditations are of different sorts, 
according to the nature of forms meditated upon, such as whether it is 
the form of Nfisiipha, etc. 

{Doubt .) — Now arises the doubt, whether the worshipper of a parti- 
cular form, should combine with his worship the meditation on other 
forms also, or is such combination optional to him. 

(Ptlma-2xikja.)— There is no reason why meditation on all these 
forms should be optional. They must be combined. 

(Stddhdnta.)— The next sfitra sets aside this view. 
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Vikalptl^, tlier^ is an option, r.r, restriction to one particular 
form, which once chosen must be stuck to. nAAr Avitfista, not special, similar, 
the same. tRiRvni Phalatvftt, because the fruit is 

61. There is option (to choose one form and stick 
to it), because there is no greater excellence of fruit obtain- 
ed by meditating on all— 422. 

COMMENTARY. 

There is option in their meditation and pdjA. There is no such 
latitude allowed that one should worship Nrisiqiha for some time, RAm- 
chandra for a few days after that, and Kp^na then. One must make 
his option and stick to that particular form of upAsanA and pfijA, which 
has been taught to him by his Guru, and which belongs to the order of 
Good Men with whom he is brought up. For Guru and the Good 
Company are the environments in which the soul is placed by the lord, 
and he cannot change the particular mode taught to him. Why ? Be* 
cause the fruit of all meditations is the same, namely, all worships lead 
to the realisation of Mok^a. If perfection is obtained through one form of 
pdjA, what is the necessity of constantly changing the forms of pfljA? 
Though in a previous sfitra it has already been mentioned that one must 
follow one mode of worship, yet the same statement is made here again, 
in order to show that the Ekantin Rhakta is the highest, and thus there 
is no tautology here. 


Adhikarana XXXII. 

It has been mentioned just now, that necessary pOjAs, as those of 
Nfisiipba and the rest, the fruit of which is Mokfa or release, must be 
performed by the man, during the whole period of his life, for such is 
the duty of EkAntins. These Nitya pfijAs must not be changed, but 
should remain uniform throughout one s whole life. But there are 
EAmyapiijAs or worships made with the object of gaining some parti- 
cular fruit, such as fame, victory, fortune, etc., .and such modes of upAsanA 
of Brahman are taught in the Upani^ds like the Bfihad Aranyaka, etc. 
In the case of such Kamya pujAs there arises the following doubt. 

(Douht .) — Should the meditation on Brahman vary with the parti- 
cular desire to be gained, or must one pray to his tutelary Deity (Tf(a) 
alone for the acquisition of any particular object. 
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(PtfiTa-paA:.ja.)— The meditation must be of one particular form 
in order to obtain all desires : and the form must not change. Because 
as there is no distinction in the various Nitya meditations on Brahman, 
all lead to Hukti, there being no necessity of changing from one to 
another, so the worship of one form can confer all desires also. There is 
no option to change. 

(Siddh&nta .) — With regard to KAmya pujAs, there is no such 
strict rule and more latitude is allowed. 

sOtra III. a. 61 

^Sfiar: KSmySh. aiming at objects of desire, g Tu, but. amiRmg Yaiha- 
kamam, according to one’s liking. WfifKNil Samuchchfyeran, may cumu- 
late. i| Na, not. gf Va, or. gjf Piirva, the former. |g Hetii, reason, gpsmg 
Abhavat, on account of the absence of. 

62. But in the case of K&mya devotion, one may, 
according to his wish, worship any other deity for the 
fulfilment of that particular desire, or he may woi^ship 
even his Ista deity for getting it. Because there is absence 
here of the reason which existed in the case of the first — 
423. 

COMMENTARY. 

In Xaniya meditations, where the object to be gained is not the 
reajisntion of Brnhmnn but the attainment of fruits, like fame, etc., one 
is ut lilierty to worehip any form, or one form, from which he can gain 
his object. That is to say, a worehipper of Nfisiipha may warship other 
forms of the r.ord in order to obtain some particular fruit, like fame, etc., 
or may worehip the Nfisiipha form itself, even for the purposes of getting 
Kamya fruits. Why? Because the- reason of the last aphorism does 
not hold good here. As the fruits to be obtained are different here, 
different forms may be worehipped in order to gain those fruits. So 
long as there exists a desire to get the particular fruit, all those medita- 
tiona and pujAs must be performed which are calculated to give that 
fruit more expeditiously. But if a man has no such desire, he need not 
perform any other worehip, but that of his particular pfijA. The sense 
of the whole is thb. A person striving after release, a Mumukfu, must 
always stick to the worship and meditation of one particular form, but 
if he is ever in need of getting some lower object, even then also he must 
ask his God for that object He must never worship any lower deities 
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inoidwto getmj lower object, forHmcen give evoy object to Hie. 
wonhipper. Ae eepe the Sapti 


I 

TtewlM^ bvotdHBlBdad MpliMH alter aiteialwagra wonhip iM Hlghail 

Fmioii aloM, with tea teteoM poga of BMk tl» whatear daaiiaa aothlaf ar teaiiaa araij 
ilifaf. 


Thus baa been explained the meditation on the yarioua fonna of 
the Lordf with varioua mantraa oonaiating of ten ayllablea, etc. All EAmja 
pfljAa may be performed either optionally or collectively. 

(8aa OopAla Piwa TApaol far tha rarioae manlM dadaaad from the It-ayllablad 
■antia, Klfw Kfif pAya OopQaaavanabhAya ^vAhA. Tha tO^ayllablad maatra ia GopQaBa^ 
▼allabhAja SvAbA. Tbia ia tea favoarlta aiaatfa wbieb Indra raettaa. Tba le^ylla* 
blad auotra la Om naaia|i Kfif pAja DavaklpalrAya bapi phat avAbA» fta. 


Adhiharana XXXHI. 

In die previone pert there bee been explained npditadon on tbe 
epirituel ettribiitee ot tbe Lord. Now is commenced tbe topic teaching 
meditation on the Tariona memben of tbe body of tbe Lord. In tbe 
Oopila Pdrva TApani Up. towarda the end, BrahmA aaya 

I propitiate with higheet praise that one Oovinda wboee form ia 
exiateiioe, intelUgence and bliae, whose mantra consists of five warden 
who ia seated always, under the Ealpa tree in BrindAbana and is eai> 
rounded by forty-nine Maruts. ” (Then follow twelve verses ot praise) 
reciting the various attributes, mostly bodily, of die Lord. 

wiw w teswn* I 

ftlTv <1^ I 

nHr i 

win Aiwm Tl il tew ^ritruiit 1 1 1 

wilT ftu T ^fwq i 

^ win I ^ I 

nUr wm f s wgi n feb i 

ww wBwwwiw ww i b i 

wtWwfiii niw iid i qi ftg te A I 

wilT wm i w 

f W H <W AW *i nq Wff I Hi 

vnijpnrafm a ^ i 
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*!HJ JiwmwN W)fi*in4 >!*n i \9 h 
w M n wnn<i *>i wiiiw w i 

a < i 

n^ a fti i ^ ii ^ ^ a % a 

qnlw: I 

wft i i ai Riiiai^ l i i nin a t* a 

aift*i4l%w ^I'flaiHJi^iti I 

^Rif^Pi^ K*^ mpr apiq^ a U « 

%?W If silTPni I 

]. All liftil to Him whose form is the universe, and who is the cause of the sustenance 
and dissolution of the universo : who is the Lord of the iiniTerse and who is the universe, 
hail, hail to Govinda \ 

5. All hail to Him whose form is Intelligence, and consists of highest Bliss I Hail to 
Kfiffm, the Lord of Gopi, hail, hail to Govinda ! 

8. All hail to Him whose eyes are like lotus, who has a garland of lotus ; hail to 
Him from whose navel grows the world-lotus, hail to the Lord of the Lotns-born (Kamali) 1 

4. All hail to Him who is adorned with the diadem of peacock feathers, to Rima 
the nnohstructed Intelligence ; hail to the Heart’s delight of Kami (hVf), hall, hall 
Govinda 1 

6. All bail to the Destroyer of the brood of Karosa, to the Slayer of Kesin and 
ChAnura ; hail to the Adored one of the Bull-bannered /»va : hail to the Charioteer of 
PArtha (Arjuna.) 

A. All hail to the Player on the flute, to the Cow-herd, the Bruiser of the head of 
the snake, to the Sporter on the liaiiks of the KAlindi (Jumna), hail to the Wearer of the 
dancing ear-rings ! 

7. All hail to the Beloved of the cow-maids (of BfindAbana), the Master-Dancer : 
kail to the Protector of His devotees, hail, hail to Lord Krif na ! 

8. All hail to the Destroyer of sin, to the Uplifter of the Govardhana, to the Bnder 
of the life of Putana, to the Killer of Tfinivarta ! 

9. All bail to the Partless, to the Delusion-less, to the Pure, the Enemy of the impure ; 
to the Secondless, to the Great, hail, hail to Lord Krisna ! 

10. Be gracious, O Snpremo Bliss ! be gracious, O Supreme Lord ! Have me, O Master ! 
me, bitten by the serpent of Desire and Disease. 

11. O Sri Kfif na ! O Beloved of Rukmini ! O Stealer of the hearts of the cow-maids ' 
O World Teacher I save me from being drowned in the ocean of SamsAra (world). 

13 . O Kesava 1 O Remover of pain ! O MrAyana t O JanArdana ! 0 GoY)nda ! O 
Supreme Bliss ! O MAdbava ! save mc^ 

In the above verses, tlie various members of the body of the l^rd 
are described as having certain attributes ; siicli as His eyes are like lotus 
with a compassionate gaze in them, the mouth is smiling and sounding 
a flute, His head id adorned with a crown of peacock feathers, His 
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movements are slow and dignified, His intelligence is uninterrupted, and 
He 18 an eipert in singing and dancing. 

(Doubt.)— Here arises the doubt, are these attributes of snfUing face, 
ompassionate gaze, etc., to be separately meditated upon or not ? 

(PHrm-pak ^.) — They should not be meditated upon separately, 
because there is no liiglier reward in such meditation, and because the 
bigkest end of man tnamely, Mukti) is obtained by meditating on the 
uniyei-sal attributes oF the Lord, such as His omniscience, omnipotence 
and the i-est; and so the charms of His pei*8onal appearance, costume, 
gestures, movements, etc., need not be meditated upon. 

{Siddhant(i.)--*T\iiH view is set aside in the next sfitra. 

afiTRA 111. s. 6S. 

ii ^ i ^ 1 ii 

Ahgesu, in the limbs of the Lord, uwm YathStfraya, according to 
the fitness of the place, or the Kmb. wrv- Bhdvati, the assuming of the mood, 
the meditation on the aspects. 

63. Meditation appropriate to each member of the 
body should also be performed — 424. 

COMMENTARY. 

in the various members, such as the mouth, the eyes, etc., the quali- 
ties and gestures appropriate to them, must be thought of or meditated 
upon The particular member, described as having a particular quality, 
must always be meditated upon with that quality. In forming the mental 
image of the Iiord, the face must be thought of as smiling and speaking 
sweet words ; the eyes as having a compassionate and l^enevolent gaze, 
and so on. 

SUTRA III. 8. 64. 

H X ‘ \ H 

flr^: Sistaih, by those who are taught, w Cha, and. 

64. And because Brahma taught such meditation to 
His disciples in the Gopala Tapani Upanivsad — 425. 

COMMENTARY. 

At the end of His verses of praise in the GopAla Purva Tapani, 
Brahmi says “ with these verses 1 praise and worship the Lord ” : — 

vt I % y gq? qwpiT arRHvqnmr. 

1 propitiate even now Kfif na, with these verses. You also follpw my advice, and 
as 1 always recite the five- worded mantra, so you also reciting that flve>worded inantri 
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Mii MdltatlBf OB rfrf Kfif 9*1 will Yorilj ombb o?or tblo oeaui of worldlj OKiotoooo, tho 
Qjotoof birtho oad dootbo.*’ 

Tb«i oold Bimbmi iolbo nfoo. 

Thus Brahmft Himaelf teaches the sages to meditate on the attributes 
of the various tneiubers of the Lord's body. Therefore, the personal 
charms of the Lord must also be meditated upon. 

(Ofc;eettoii.)— In the ChhAnd. Up., 1. 6. 7.. only the compassionate 
gaze of the Lord is described, no other members are speciried therein 

vif w w firifw tnmm 

f t fii'w qi«ii«e «r br I « I 

His two eyes sie like flesb lotas. His (mystic) name is Ut for be hss risen 
(adits) sboTe ill sins. Ho also, wbo knows this, rises Terily above all sins; 

This description of the Chhdnd. Up. is defective, because- it men- 
tions only the eyes of the Lord, and is silent upon other parts. The 
objection so raised is answered in the next sdtra. 

SfrTRA III. 8. as. 

m I ^ I II 

HS t lWf SsmSliSrat, on account of expressing collectively ; all-comprehen- 
sive. 

65. ( There is no discrepancy in the statement of the 
ChhSpd. Up.) because the description there (is coUective and) 
all-comprehensive, (meant to include other members also) — 
426 

OOMIISNTARY. 

The word Na, " Not" is to be drawn into this sdtra from III. 3. 67. 
namely, from the third s&tra from this. It is to be read not only in this 
sQtra, but in the next also. Since the description of other members of 
the body of the Lord must be supposed to have been described in a single 
description of the eyes in the Chh&nd. Up., there is no defectiveness in 
that Upani^ad. The compassionate gaze inentioned in this ChhAnd. Up. 
is illustrative of all the other attributes, such as, sweet speaking, etc. A 
kindly look is an all-comprehensive attribute, including the rest. 

Ill the next sQtra, the Purvapak^iii mises an objection to the effect, 
why should a particular member be thought of with a particular attribute, 
and why not every member be imagined as having every attribute. 
The next sutra, therefore, is a Pdi vapak^a sAtra, and will be refuted 
later on. 
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atjfju in. t. M. 

ii ^ m t » 

Guqai of the qualities, mq ff q pt SidhAranaya, about the common-neas. 
ij^: ^ruteh, from the statement of the Vetias. ^ Cha, and. It includea the 
combination o( all gents. 

66. (Every member of the Lord's body must be medi> 
tated upon as possessing the attribute of the other member), 
because of the text which says that there is a common-ness of 
attributes, (with regard to the members of the Lord’s body) 
—427. 

OOMlfSNTARY. 

The texts like ** everywhere That hath hands and feet, e(r.'^>(Qlt8, 
XIII. 14.) show that every member of the body of the Lord can discharge 
the function of every other member. So every member may be meditated 
upon with the attribute of any other member. (Such as His eyes may be 
meditated upon as grasping the whole world, and His hands as seeing the 
whole universe.) The Smriti texts, like the following, also declare that 
every member of the body of the Lord has the power of discharging all 
the functions of all the senses : — 

llkWfcl WIT I 

Whose every nember of the body possesses the tonctioB of all the senses such as 
seeing, irlnhing, hearing, moving, holding, etc. 

Therefore, there is no restrictive rule that any particular member of 
the Lord’s body should be meditated upon with any particular attribute. 
The word *'cha” indicates that all gunns may also be so included. 

{Siddha7ita.)—The objection raised in this sOtra is answered in the 

next. 

8()T1U III. 8. 67. 

5T W H ^ I ^ I H 

i| Na, not. w Va, rather, surely, only, nf Tat, iheir. Sababhava, 

about being together. Atfrutel), there being no declaration of this 4ruti. 

67. It is not so. (A particular member should be 
meditated upon with its own peculiar attribute), because 
there is no text declaring that it may be meditated upon 
with (the attributes belonging to the other merobei's) — 428. 
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COMMENTARY. 

The force of vA in the sdtra is to indicate exclusion. The univer 
sality of attributes must not be meditated upon in any particular member. 
Why? Because there is not any text describing attributes other than 
those appropriate to those particular members. Therefore, qualities be- 
longing to other members not being described with regard to any parti- 
cular member, must not be meditated upon when meditating on thu 
particular member. The text like ** every part of His body is a hand, 
every part a foot and eye and ear, etc.** only declare the omnipotence of 
the Lord, and that all the poweiu of the JiOrd exist in every portion of 
His body. Tt is not meant to teach incongruous meditation. 

S^'fTRA III. S. 68. 

H ^ I X I iq H 

DanianSt, because it is so seen in the world, w Cha, and. 

68. And because it is so seen (and it is more natural 
meditating in this way) — 429. 

COMMENTARY. 

It is more natural to think that the eyes see, ears hear, hands grasp, 
and so on. (It is not natural to conceive that the eyes are hearing, the 
ears are seeing and the feet are talking. Though in the case of the liord 
all these things are possible, yet there need not be any unnatural medi- 
tation even in the case of the Lord.) 




Fourth Pada. 

Adhikarana I. 

< nfen%wlUij> 

^gr fadnOnii « 

In the temple of faith, carpeted with good conduct and good thoughti, adorned with 
the throne of knowledge, produced by Vairagya, atirrniinded by the rampart of religion, 
behold there shines this Divine Goddess called Vidyt, the best beloVed of Vif pu and the 
giver of all desires. 

In the previous p>lda, Vidydi and her concomitants appertaining to 
Brahman and denoted by the words like meditation and worship, have 
been described. In the present chapter it will be shown, that Vidyft is 
independent of Karman ; and that the latter is subordinate to her, and 
that the followers of Vidy4 are of three kinds and so on. According to 
the difference of determination (h^ratn), the seekers of Vidy4 are of three 
sorts. The first kind is called Sanis^^ha, namely, those who discharge with 
faith, the duties of their stage of life (ftiframa) and class (varna) with the 
desire of seeing the varieties of different worlds (such as those belonging to 
I ndra and other higher Oevas). The second class is called Pari nisthitas. 
They also perform, with equal devotion and faith, the duties of their 
varna and &irama ; not with the object of going lO the different worlds 
in order to see the wonderful working of the Lord therein, but merely for 
the sake of the society in which they live, and to uphold its traditions, and 
to maintain its continuity. Both these classes of devotees belong to the 
order of householders. The thira class are called Nirapek^hs or Sanny&- 
sis. Their minds have been purified by truth, austerity, prayers, etc., 
performed in their past life ; and hence in the present life, they do not 
belong to any order (&fframa). Such are those who are totally indifferent 
to worldly life. Thus devotees of Vidya are classified into these three 
divisions. 

The author first establishes the independence of Vidyfi from Karman 
or formal religion. 

(Vi^aya.) — We find in the Upanisads texts like the following : — 
wfir (Chh. Up. VII. i. 3). 

(Taitt. Up. II. 1. 1). 

“The knawer o( Atmui croMW over all griefs.” “The knower of Braheian obts^os 
thehighert.” 
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So alao in the Kaths Up., II. 16 : — 

fim ^ mi I 

**Kiiowliif t^li Akfam Twilj one oliUliia whatow ke dMlrM." 

(Doiii£.)^Here ariseB the doubt. Is Vidyi the cause of release alone ? 
Or of heavenly worlds also ? 

(Ptfroo-palria.) — The wise, free from all desires, do not wish for 
heaven-worlds, and consequently VidyA is the cause of release alone. 

(SuUhinto.)— In the next sfitra it will be shown that through VidyA 
one can get Swarga also, if ?ie so desires. 

bOtiu m. 4. 1. 

V wmmi « ^ i « 1 1 « 

gif-Sid: Purusa-srthsh, the object of man’s attainment, a man’s benefit, 
I.#., knowledge of God. ww: Alab, from this, from this Vidyl. ViSIC dabdSt, 
because the scriptures state so. Iti, so. ainnwt BadarSyaosh, Bidarfi- 
ya^a holda 

1. BSdar&ya^ holds the view that from this Vidyfi, a 
man obtains all the objects of his desire, because there are 
words to that effect in the Scriptures — 430. 

OOMUBMTART. 

All the objects ol mai/s desire, namely, phsnns (religious merit), 
Artha (worldly prosperity), Ktma (enjcqrment), Mok$s (release), are obtained 
fixnn this Vidyft alone. This is the view of BAdarAyaps. Why ? Bsbdit. 
Bscsnae of the word. Because of the texts like those quoted above, whidi 
show that through VidyA (To ysd ichchhsti tasya tat) whatever one deeii%a 
that he gets. The Lord Hari, being pleased with the devotion (VidyA) of 
Hie Bhaktae, (pvea even bis ownahlf to hia devoteea. like Kardama or 
others, though hsvirg desire for other fruits, the Lord gives them that 
fruit, on account of VidyA aloiie, which aervea the same purpose as if it was 
a formal religious karma. 

Here Jaimini comes forward with his following objections. 


Adhikarana II. 

sOtra in. 4. 1 

m i « i ^ ii 

ifesatvfit, bccauie of the remaining of the Karma, #>., the per- 
formance of the duties, ggq Purusa, about a man. wdflf: Arthavidsb» bo 
arthavada. mr Yathfi, as. w^ Anyefu, in the esse of others. ^ llip sa 
iAft; Jaiminib, Jaimini bolds. 
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2. On account of Vidyft standing in the supplement- 
ary relation to Karma, the statements as to the fruits of Vidyft 
are glorificatory only, regarding the person performing 
Karma, Tney are like other glorificatory passages. This 
is the opinion of Jaiinini— 431. 

OOMMSNTiJIT. 

The JIvft himteif enters on the performance of Earmaa in the shape 
of worshipping the Lord, as tanght by the Lord, after he has understood 
the eeaential nature of Vi^pn, the object of worship ; and of Hia individtial 
self, the worshipper. Through these works he becomes purified of all sins, 
and obtains the fruits in the shape of Swarga or Mok$a, the enjoyment of 
heavenly pleasures or the attainment of release, through the unseen prin- 
ciple called AdfWta- Vidyfi being, therefore, subordinate to Karma, 
standing to it in the relation of a complement, the frnits mentioned 
regarding the results of Vidyfi in the Scriptures are to be considered as 
mere descriptive passages, glorifying karma, and showing its relation to 
Pum^a. Such texts, therefore, which teach 8))ecial results of Vidyfi, are 
mere arthavAdas, like other arthavAdas relating to the substance, (dravyaX 
or to the purification of the substance (saqiskAra) or to subordinate acts 
themselves (Karma.) These arthavAdas or glorificatory passages are not to 
lie taken in their literal sense. Jaimini in his sfitras (IV. 3. 1} thus pro- 
pounds this doctrine. 

Dravya-saipskAFar-karmafu parArthatvAt phaladnitir arthavAdah ayAt, 
IV. 3. 1. 

BeeanM matarisli^ the opefetions perfomod apon then, tod faboidinata sets , sabierve 
other aote, the decerlption of a fruit in oonneotion with anjof them inn mere nrtheTidn 
or gloriSeatlon. 

Note.— In perfarminf a aaoriSoe materials are need, their purpose being described. 
The mmriAolal materials are operated . n, and the purpose or the ftrnit of this Is 
doseribedi Sabordinate sots are performed in the ooorse of a saoriSoe— a main aet; and 
their fmit Is also desoribfd. The descriptions of sneh fmits are mere lewtatements ; 
beeanse the materials, the way in which they are operated upon, and snboidinats 
acts snbsfrve thd smin act 

Thns, the loUowing are arthaTldss relaUng to aaoriSoial materials. " He whose saorl-- 
ieial ladle is smde of the wood of Acacia catechn takes for his offerings the Jnioe of metres. 
His oisringB are Jnioy. He, whose sacriScial ladle (Jaha) is made of the wood of Bntea 
trimdosa, never hears bad Udings. He, whose saeriSoial ladle (Upabhrit) is made of the 
wood of Hens Religiosa, ssonres fmit by means of knowledge. He, whose saoriSolal vessel 
for SlariAsd batter is made of the wood of Vaikankata— his offerings are stable then he ob* 
tains children. Thsse are the forma of a saoriflcial ladle (Sraoha.) He, who has a ladle of 
this form, obtains eattle of this kind, and his ohildren are not bom ngly.**— Tbiftirf||a 
ffof|MtS,m.S.7.A) 

The following extracts show the glorifications or SaipskAra. 
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He covers the eye of his enemies by means of that collyrium which 
he puts in his eyes (Ibid. VI. 1. ]. 5.) “He cleans bis teeth. He gets his 
“ beard and head sha\ed. He gets his nails pared. The hair on the head 
“ and the beard, being dead skin, are unfit for sacrifice. Then removing 
“ this dead skin unfit for sacrifice and being qualified to perfom it, he 
“ begins it. He bathes.” (Ibid, VI. 1. 1. 2.) The following extract shows 
glorification of Karma When he makes the offerings called Prayaja 
and Ajiuyaja, he makes a coat of mail for sacrifice. He makes this coat 
for the sacrificer to overcome his enemies.”— (Ibid, II. 6. 1. 5). 

Thus a person performing throughout his whole life the duties of a 
householder, such as sacrifices and the rest, and who is endowed with the 
moral virtues of the control 0 £ conduct or thought, etc., is mentioned in 
the scriptures as attaining Bi-ahman, in the texts like the following : — 

H W 1 1 II 

** Oue should lesrn the Veda in the faniify of his teachers and making presents to his 
Guru, according to law, and doing his works fully, one should return home and enter Into 
household life. In a sacred spot he should recite the holy scriptures, and perform good 
deeds concentrating all his senses on the Supreme Self, he should not injure any living 
creature except in sacriSces. Ho verily thus passing his life attains on death the world 
of Brahman and never returns therefrom,, never r' .urns therefrom.**— (Chhind. Up., VIIL 
15 . 1 .) 

So also in. the Vienu Purana, III. 8. 9, we find (See III. 4. 35. 
below) : — 

sdwwwrvq r fgtu snnci 

** Vifpu, the highest Person, should be worshipped by a man who is devoted to the 
duties of his castes and stage of life. There is no other way which can cause his 
satisfaction." 

These passages show that Karma or pfija of the Lord is a lifelong 
duty, and should never be renounced. Karina being thus the main duty 
of humanity, all passages describing the fruits of Vidyd must be under- 
stood as glorificatory only in the sense that Vidya only fits a man to 
perform these works better and hence it is subordinate to Karma. There 
are other passages like tliose quoted above, showing the pre-eminence of 
Karma. No doubt, there are texts teaching the renunciation of Karma, 
but they must be explained as applying to blind and cripple, and such 
like persons, who arc not entitled by law to perform pujas ahd sacrifices. 
For such persons renunciation is the best means of reachi.ig heaven. 
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The next sAtra gives another reason for holding that the knowledge 
of the Self is a subordinate member of Karma or PAj4. 

' SUTRA 111. 4. 8. 

II 1 1 V I ^ li 

Achara>dariSanat, such conduct being seen. 

3. Because the practice of the best of the wise men 
shows that Vidya is subordinate to Karma — 432. 

COMMENTARY. 

The following texts show that great men like Janaka and the rest, 
used to perform sacrifices, though they had acquired Atma VidyA. For 
example, Janaka is described in Bnh. Up., ill. 1.1 as performing a 
sacrifice : — 

» I nwr nfti- 

fiUm f firanrrev vm 

“Janaka Yaideba (the king of the Videhaa) aacriflced with a sacrifice at which nany 
presents were offered to the priests of (the Asvamedha.) Brthniaiias of the Earns and 
the Pafichtlas had come thither, and Janaka Vaideha wished to know, iwhich of those 
BrShmanas was the best read. So he enclosed a thousand cows and ten padas (of gold) 
were fastened to each pair of horns." 

Similarly in the Chhand. Up., we find Asfvapati, the king of the 
Kekaya, performing sacrifices, though he was a master of Brahma VidyA 
and taught Brahmapas, who had gone to him to learn the Brahma VidyA 
(Chhand. Up., V. U. 5.) 

^ ( nraw: e f atim vew w k 

^ H H mikr ^ fkr mmmn 

R r 

“ When they arrived, the King caused proper honors to be paid to each of them 
separately. In the morning, after leaving his bed, ho said to them : (What makes yon 
come here ? Arc you troubled by bad men ? But there are no such people in this 
laud.) In my Kingdom there is no thief, no raiser, no drunkard, no irreligious, no illiterate 
person, no adulterer, much less an adulteress. (But if you have come to get wealth, 
then stay for) I am going to perform a sacrifice. Sirs ; and 1 shall give you. Sirs, as mnoh 
wealth as I give to each Ritvij priest. So stay here please." 

This shows that the best among the learned and wise men of old 
used to perform Karma, in spite of their possessing tiie knowledge of the 
Self. Had mere knowledge been sufficient for acquiring the fiual end 
of man, namely Release, they would not have exerted themselves uselessly 
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in the performance of Karma. They would have acted ou the maxim 
“irheo honey ia to be found in the tree of one's own court-yard, why 
should one go in search of it to difficult places like mountains ?” 

SOTIU IIL 4. 4. 

II X I 9 I 9 II 

«| Tat, about that. ^ Sruteh, there being a direct scriptural state* 

ment 

4. Because of the scriptural statement that Vidyfi is 
a subordinate member of Karma — 433. 

COMMBNTART. 

Tn the Chhftnd. Up., there is a direct etatement to the efiect that 
VidyA is subordinate to Karma (I. 1. 8.) 

lAne ftUr ^ ^ M ^ 

*1^1 

** By the eonoand of that Fall and Soprenely High Lord called On, perfom ye 
both Hie worship, whether ye anderstand Hin thus or ye do not." 

** Bat the knowledge and ignorance are different (and opposed to each other).' 
The nan who worships the Lord, with knowledge, faith and propriety (to the utnost 
of his oapaoity) verily, his worship alone is condacive to endless reward, (not so the 
worship of the ignorant, whose reward is United.) This is the fall esplanation of this 
Kver-pr e s en t Inperishable On." 

In the above the word Vidyayft (with Vidy&) shows that Vidyh is 
only a subordinate member of Karma, because it is used in the instru- 
mental case, and an instrumental case always denotes something secondary, 
just as the words rfraddhayd and Upani^adA. 

sOTRA I1L4.S. 

II ^ I « I ^ II 

Sam-anu-fframbhanat, on account of their taking hold to- 
gether or being together. 

5. Because the Upanisad also declares that both 
Vidyfi and Karma take hold of the man after death, and 
carry him to heavenly regions ; therefore, VidyS is not in- 
dependent of Karma — 434. 

COMUENTABY. 

In the Bribed. Up., IV. 4. 2. we find that when a man dies, his 
VidyS and his Kanna take hold of him and carry him forward : — 

uv nw u f^i^i vraRi a SifiiUlii* 


U Iboi iilkin 
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^ And whan thvf d^ptHi, ]ilB(th«ofctof print) dnptrUtfttr bln, tad wbeii lilt 
ibtadtpartt, til the otbar Tlttl tpirlta (printt) deptrt tfter it Ht it aotadoiit, tad 
balaf eontelont ba Ibllowa tad daptrte. 

** Than both bit baowladfa tad bit work taka bold of bin, tad bit'teqntlnttnoe witb 
Itmav iblaft *' 

This ahowB that VidyA and Eanna both co-operate in producing the 
reaulta, and, therefore, VidyA ia anbordinate to Karma. 

BOTBA HL 4. 6. 

iM I r U II 

qfW: Tad-yata)|, of such a one. Riu^iii VidbanAr, there being an injunc* 

tion. 

6. Because there is the command that a person hav- 
ing Vidy& must be appointed to perform Karma, therefore 
Vidyfi is subordinate to Karma — 435. 

COMMENTARY. 

In the Tait. Saiphitt we find 

■Ml i«T nH I 

Ho obooM tt Hit Brtbmt prioat, to perform tbe fall mooa tad aew moon oeremonlot, 
oat wbo knowB Biabmta. 

Thia ahowa that performance of the aacriiicea requirea Brahma 
JSIna. Otherwise tbe iSruti would not have insisted upon the condition 
that the BrahmA priest most be a Brahmajna. Therefore, the knowledge 
of Brahman is subordinate to Karma, for such knowledge only entities a 
man to become a priest. 

aOTRAiat.?. 

II X I ^ ^ H 

IH AW H Niyuntt, there being a rule, w Cba, and. 

7. Because there is the restrictive rule, that Karma 
should be performed throughout one’s whole life, therefore, 
Vidyfi is subordinate to Karma— 436. 

COMMENTARY. 

In the UfivAfya Up., Terse 2, we find 

EiiAa onrt i 

Performing works even here, let a man live hia allotted bnndred years ; thus is it 
right lor tbee, not otherwise than this ; karma will not bind that man. 
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This rule lays down an injunction of lifelong performance of 
karma with regard even to that man, who has obtained the knowledge 
of Atman. 

Some hold that conflicting texts,— (some insisting upon the perfor- 
mance of karmas, others enjoining their abandonment) — can be reconciled 
by the view that the performance of karma is optional for one who 
has got knowledge of the Self. But this view also is Mt aside by the 
above ^ruti. The texts, therefore, which teach the abandonment of 
karma, have for their scope those persons, who from some bodily defect or 
other cause, such as blindness, lameness, etc., are not entitled to perform 
karma. In fact, abandonment of karma is strongly denounced in the 
scriptures. Thus in the Taitt. Bi-ahmana we have : — 

He who stops sseriSces to the gods by not maintaining the sacred (Ires, verily 
becomes a killer of his children. Therefore, karma mast always be performed even by 
the wise. 

Thus Vidy4 being complementary to karma, is dot independent 
in its action in producing the fruit. In other words, Vidy4 alone cannot 
produce Release. 

In the preceding six sfltras, Jaimini has advanced his reason for 
makiUining that Vidy& is subordinate to karma. All these sfltras form 
the pflrva-pakfa. llie author now advances his reasons for differing 
from Jaimini. 


Adhikarana III, 

sCtra iir. 4. 8. 

sfrfsid lu I V I II 

Wfte Adhika, more, different. Upade^at, owing to the teach- 
ing about, g Tu, but. Badardyaiiasya, of Bddardyana. 

Evam, thus. ^ Tad, about that, Darjanat, because of the ddstric 

text. 

8. Vidya is greater than karma, for such is the teach- 
ing of Badarayana, and because such is to be seen in the 
scriptures — 437. 

COMMENTARY. 

The word “ tu ” (but) sets aside the pflrvapaksa. It must be under- 
stood that vidyA is greater than karma, because all karmas are performed 
in order to acquire vidyA ; and vidyA is the principal, and karma is sub- 
ordinate to it. Why? Because such i$ die ^'pcliing of BAdarfiyana. 
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Nor is his tesching without authority, because we see scriptural texts 
as authority for the same. For example, in Brihad. Up., IV. 4. 22., we 
read.— 

wHfwi 9n4<il^ <ciitw Jwtftrtr jkwRi««iu> mnr w i 

BrUunspU leAto know him bjihertady otthe Ved^ l^mieiiflee by Kins,by 
peaaooe, by fhatlng, and he edio knows hlw, beeomea s Mnal. Wishing for that worid 
(of Brahman) only, mendleants Iosto their homos. 

The above texts show that vidy& is the result of karma ; and tliey 
enjoin karma not for its own sake, but because karmas lead to vidyk. 
When once the vidyk arises by the strenuous performance of karmas, 
then these karmas themselves are abandoned, because no longer necessary, 
after the vidyk has bisen obtained ,* and because it is a well-known fact 
that the end is greater than the means. When once the end is accom- 
plished, the means become no longer necessary. 

It has been said that excellent men possessing Brahma-vidyk have 
been seen performing karmas, men like King Janaka and Advapati— and 
that, therefore, vidyA is complementary to karma. This argument is 
next being refuted in the following sdtra. 

BbTRA m. 4. a. 

H ^ I « I i u 

gsuSL Tulyam, the same, similar, equal, g Tu, but, or entirely, giqg, 
Dardanain, the 6dstric texts. 

9. But there is equal authority against the view 
that VidyS is subordinate to karma in the lives of other 
eminent men — 438. 

OOMMBNTABT. 

The word “ tu” is used in order to remove the idea that vidyk is 
subordinate to karma. There is equal authority in the scriptures for the 
propoeition that vidyA is not subordinate to karma. Thus there are 
ecriptural passages, such as knowing this the ri?his descended from 
Kava^a said : " For what purpose should we study the Vedas, fur what 
purpose should we sacrifice? Knowing this indeed the Ancient ones 
did not offer the Agnihotra,” and ” when BrAhmapAs know that Self and 
have risen above the desire for sons, wealth, and worlds, they wander 
about as mendicants." — (Bfi. Up. III. 5.) 

Thus the sages called KAva^yAs did not care for karmas, nor did 

YAjfiavalkya, who abandoning all karmas, went to forest. Thus we find 
10 
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ezainplM of eminent men derated to vidTi, renooneing ell oetemoniel 
kermee. Therefore, ecriptorel texts ere not ell one-dded in {evonr of 
kerniae, but there ere texts to the oontreiy eleu^ The exemplee of pereons 
like Jeneke end others show, thst these men followed kerme, either 
for the seke of purifying their self or ee en exemple to menkind, end 
thet the sociel order mey be preserrad. 

The author next answers the objection raised in the sAtre 4. 
sOtra in. 4. le. 

I 9 I to II 

Atirvatrikt, (the Vedtc text) is not appiicable to all (the Vidyas). 

10. The scriptural declaittiion, Chhind. Up., I. 1. 8., 
is not of universal application, as supposed by the opponent 
—439. 

COMliSMTARY. 

The above text of the Chhknd. Up. (I. 1. 8), is non-oompreheosive. 
It does not refer to all knowledge, but to the vidyA connected with the 
subject-matter of the text. The subject-matter there is the Udgltha- 
vidyA end the text says that if this Udglth»-vidyA is recited by a person 
with knowledge, then it is more fruitful than if it was recited without 
such vidyA, Therefore, vidyA is not en auxiliary to work in every in- 
etance. 

The author next answers the objection raised in 111. 4. 5. 
sOtiU III. i. It. 

ftwm: II ^ 1 9 I H 11 

Amu: Vibhagahi there is a division (of the fruits of Vidya and Karma ; 

datavat, just as in the case of a hundred (coins.) 

11. The distribution of Vidya and Karina is to be 
made in the above passage of the Bfi. Up. (IV. 4. 2.) like 
the distribution of a hundred coins— 440. 

COMMENTARY. 

The fruits of VidyA and of Karma are diffei-ent and the above paih 
sage of the Bfi. Up. must be taken in a distributive senae. VidyA produces 
one fruity while Karma produces another fruit. This is like the distri- 
bution of a hundred coins. A man by selling a cow and a goat obtains 
hundred coins. It does not mean that both sold for equal amounts of 50 
ooina each, but we must distribute the hundred coins according to the 
natural value of these animals ; namelyy that the cow fetched 90 coinsi 
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and the /{oatlO coin& Therefore, when the aoriptnre aaya that both 
VidyA and Karma take hold of the man ; it means that both produce their 
resnlta aooording to their innate qualities : but the fruits of both are 
not equal. 

The author next answers the objection raised in sAtra III. 4. 6. 

•Otiu in. 4. II. 

11 ^ I « I II 

Adhyay«nt-mAtrarvata^ of him who has meroly studied 

the Vedas. 

12. The word Brahmisiha “ devoted to Brahman, ” 
as used in the passage quoted by the Phrvapahmn, does not 
mean one who has realised Brahman, but one whqhas 
merely read the Brahman (the Veda) — 441. 

OOMMaNTAlty. 

When the Taittirlya ^ruti says that a Brahmif (ha is to be choaen as 
a priest to fill die office of BrahmA, it does not mean that the one who 
knows Bndiman must be chosen for diat office, but it means that one who 
has read the Vedas and studied them well, must be selected for the office 
of BrahmA. In other words, it says that BrahmA’s office must be held by 
a learned Brahman, and not merely by one who is dexterous in doing the 
ritual or chanting the hymns. That text, therefore, is not in favour of the 
proposition that VidyA is subordinate to Karma. In fact, the word 
“ Brahmi^ha ” in the above passage, is to be translated as " one who is 
well-versed in Brahman, " where the word Brahman means the “ Vedas, ” 
and not the highest Self. Because a person who has realised Brahman, 
the Supreme Self, .is described repeatedly in the scriptures as being 
above all karmas (Naifkarmya.) Therefore, one who has mastered the 
Vedas ; namely, knows the words of the Vedas exactly as thqr are and 
who oonstantly recites them without any selfish object, not wishing to 
gain money or wealth by such learning, is called a Brahmiftha. The 
force of the affix " i 9 (ha *’ in Brahmi^lha, has this significance here. 

Others explain the above passage as merely glorifying karma. Karmas 
are BO important, they say, that for its due performance one must be a 
knower of Brahman. According to this explanation, it is merely a glori- 
ficatory passage, and must not be taken in its literal sense. 

It has been said above that a person who has merely read the Vedas 
is entitled to perform karmas, and not one who has got the knowledge 
of (he Supreme. A man who has no knowledge of the Vedas cannot 
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possibly perform karmss ; and studying tbe Vedas does not mean to 
commit them to memory by rote, but to understand its purport also. 
The Upani^ds are part of the Vedas ; a man who has read the Vedas, 
must be supposed to have read the Upani^ds also. And by reading we 
mean the intelligent understanding of the text The man who has read 
the Upani^ads in this way, must necessarily have realised the Atman, for 
the study of the Upani^ads produces tbe knowledge of the Self. Thus 
VidyS becomes subordinate to Karma. 

This objection may be answered thus. Merely mastering tbe mean- 
ing of the words, merely becoming a Sabda-jnanin, does not make a per- 
son a knower of Brahman. A man may know the meaning of all the 
Upani^ad texts, but he would not become thereby a Brahmavit, a knower 
of Brahman. He alone is called a Brahmavit who has experienced the 
Brahman, felt the Eternal. The mere utterance of the words, the 
honey is sweet, *’ ‘‘ the honey is sweet, ” will not give a man a taste of 
the sweetness of honey, but a man must actually taste it in order to 
know how sweet is honey. If the mere recitation of the words ** the 
honey is sweet ’* were enough, then no man would taste honey, and every 
one would get the exhilaration of spirits by merely such utterance.. But 
we do not see any such results. Therefore, the mere intellectual know- 
ledge produced by the words of the Upani^ads, is not Brahma knowledge, 
and such a person is not a Brahnivit. Tlierefore, when N&rada goes to 
Sanatkum&ra and asks him to be taught Brahma Vidya, he is asked to 
recite all tliat he already knows, in these words. “ Tell me first what 
thou knowest already, then come to Me and 1 shall tell thee what js 
beyond that.** Then NAiada answers ** 1 know, Sir, the Rigveda, the 
Yajurveda, tbe Skmaveda, and the Atharvaveda, the fourth, the Itihasa- 
purftna, which is a fifth book among tbe Vedas ; the science of ancestors, 
the science of numbers, the science of I^vatAs, the science of treasure- 
finding, the undivided original Veda and its twenty-four branches, the 
superhuman Deva-sciencos, the science of Briihman, tbe science of ghosts, 
the science of politics, the science of stars, the science of serpents and 
Deva-oificials (Gandharvas) ; all this 1 know, O venerable Sir.'* 

Therefore, upAsank is different from verbal knowledge. Mukti, 
the highest end of man, is obtained by Vidyfi, which means knowledge, 
direct and intuitive, resulting from devotion. And this we find in the 
Taitt. Ar. (MahAn&r&yai|ia Up., X. 6., Mundaka Up., III. 2. 6.^ 

IT iiiMi 1 % • 
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SMTlng mil MoerUlned th« IrM objeet, throof h the knowledg* obtelned item Ito 
•tadj of the Yodo, and baring pnrillod thoir natnie bj ronnnoiatlon of fraito of lotkMi 
and duo porforaaneo of dutioa, the piona dwell In the worlda of BrabmA. And wben the 
period of Brabmi'a life appioaebee to ita eloae, tbej abandon tboae lokaa (like Mahnr, 
SkCn and oronaing the Uttra-apbere, at the end of BrahmA'a life) throw away the bondago 
of Prakyiti and atUin aU the Higheat Mnkti 

The verbal knowledge, on the contrary, is, like VairAgya or indiffer* 
ence, a handmaid of VidyA or enlightened devotion. As we find in the 
BhAgavata PurA^a:— 

wiyuww yAf I 

The aagea baring Am fbitb in the Lord and being endowed with wladoai and dla- 
paaalon,aeatba8elf in the Self; tbroagb the derotlonariaing from atndiaa of the aaoied 
aerlptaraa. 

Says an objector : devotion or Bhakti has the form of activity pro- 
duced by body, speech or mind. With regard to mental activity, namely, 
meditation, it is possible to have experiences ; or intuitive perception. In 
other words, dbyAna may be said to be an immediate cognition or anubhava. 
But how can the activity of the body and speech, such aspfijA or the silent 
repetition of the sacred mantras be called an anubhava, or experiencing of 
truth. To this objection, we reply, that Bhakti or devotion has the form 
of consciousness of a collection of the essence of the light-giving energy 
of the Lord (HlAdini dakti or gladdening power.) In other words, Bhakti 
means consciousness of intense joy. As it has been said in the OopAla 
TApani : — 

Sacli-chid-Anand-aika-rase bhaktiyoge ti^bati. 

Bhakti consists in the union through love, with the Loi-d, who 
is one mass of existence, intelligence and bliss.” If it were not so, it 
could not be the cause of bringing the Lord under the control of His 
devotees. This being so, the activities of the bodily functions of the 
devotee, who is united in identity with the Lord, is a cause of intense joy, 
just like the hair and figure of the Ix>rd causes joy. Every bodily activity 
of the devotee— His pfijA and ArchanA, etc., becomes a source of intense 
joy, and hence these also become anubhava or immediate experience or 
perception of the Lord. Thus it follows that it is not only in meditation 
alone, that spiritual anubhava takes place, but bhakti being anubhava, 
pure and simple, arises from pfijA and silent repetition of mantras also, 
for they also give rise to intense joy. 

Vote.— As the body of the Lord, whose essence consists of pure bliss and iiitelligeooe, 
is all Joy, thronghont; His nails, His feet. His hair, etc., are made up all of Joy, so erery 

setivity of the Bhakta, his dancing, his singing, his pAJA, his Japa, is all an annhhava or 
immediato perception of the Lord ; heeause the Srati declares It so. There is no scope for 
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Bf w eMinoi mj kow pkyslaBl MfclTliy mb bBooM BBBkkavBt Bat tke fkot 

1^ that II !• ao^ Ib the etae at the bhakta, aad Um ■aziai lo ba appliad ia that aoafealaad hi 
IL 1 . 17 . af tba Yadiata Sdtiaa. Ia «aUa«a ai s'raU or diiaet ataiananta oC tba aarlplaffaa» 
ibare la ao rooa tor raaaoa. Baaaaaa tbaaa aw oMtlara whieb aw tiaaaeaBdantol aad 
laooBoalTabiB. TbaaatboraaKtrafBtaathaabtialll. 4 . 7 . 

BOTIU in. 4. II. 

^ I « I n II 

Y Na, not so. vmnif Avi^dep on account of non«specification. 

13. There ia no specification that a man should per* 
form karma throughout his whole life, even though he has 
got enli^tenment through anubhava— 442. 

OOlfMBMTAEY. 

The druti of the ItfavA^ya does not lay down any such restrict! v^e 
rule that e^'en the illumined sage must perforin karma throughout his 
life. Why so? Avide^dt. Because there is no specification. The Terse 
2 of the IddTdpya is very general. It does not particularly specify that 
even an illumined sage must perform karma. All tliat it says is ** Let 
one perform karmas throughout his life.” There is nothing to show to 
what class of people that particular rule is addressed. On the contrary, 
there are express texts of the l^rutis, which show that immortality is not 
to be obtained by Karma, but by knowledge alone. Such as the follow- 
ing (Mahdndrdyana Up. of the Taitt. Ar. X. 5.) 

^ 7| nRT wunwiPigi i 

Not bj karauui (aacriSeaa) nor by children, nor by wealth can one obtain immoiialitr. 
It la by wnnnciatibn alone that sone greateoiilad beinga have obtained immortality. 

Thus we have two drutis, Iddvd^ya says ” Perform karmas through- 
out your life the Taittirlyaka says ” Karma does not lead to immortality.” 
Their apparent conflict is to bo reconciled by giving them different scopes. 
One is addressed to the Sani^tha devotees, the other to the Nirapek9a 
devotees. Now the author gives the real meaning of the Iddvd^ya verse. 

SUTRA III. 4. lA 

II ^ I V II 

ig^’Stutaye, for the purpose of glorification or praise Anumatib 

permission, w Va, or, indeed. 

14. Or the permission to do work throughout one’s 
life, ia for the sake of glorifying Vidyfi — 443. 

COMMBIfTAliT. 

The force of ” vA ” is to denote exclusion, namely, it means ” only.” 
The permission given by IdAvA^ya to perform karmas throughout one's 
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life hM Uie object of glorifying Vidyi. The contaxtof the Upanifcd dtown 
this. Vidyi has such a gnat power, ihat if a man wen to peifonn kannaa 
tdway$ Oiroughotit hu lift, he wonid not be tainted by them, beoanae his 
Vidyi countencta the evil effects of Kanna. Thna inatead of enjoining 
karma throughont one’a life, it menly praiaes ridyi. Even the aaoond 
line of that verae also shows the same. It says “ thns working, kanna 
will not bind which shows that karma always has a binding effect. Bat 
vidyi nullifies that effect. Thus it follows that the theory of Jaimini 
that vidyi is subordinate to karma, has no legs to stand upon, and has 
been refuted. 


AdhikaraM IV. 

Having established in the previous aphorisms the independence of 
Vidyi from Kanna, the author now describes farther the supreme great- 
ness of vidyi itself. In the Vajasaneyaka l^ruti it is thus declared (Bpb. 
Up. IV. 4. 23.) 

I nfliiraiinRV w Wft «ibrllr 

This has bean told hr • rene (Bik), “TkiselenisIgieatnaniaftlMlIInnlMddsvetae 
of Brshnwn does not glow terser br work, nor dees it grow ssMller. Let a ms tif to 
Sad (know) its tisee, tor ksving totad (known) It he is not sallied by any evil dsed." 

(Dottit.)— Such being tbe glory of Vidyi Uiat one having it neither 
grows great by the performance of Karmas, nor is lessened by its non-per* 
formance, there arises the doubt, roust such a person act as be likes, or 
roust he conform still to the conventionalities of ordinary life? 

{PArvaryakta.)—U he acts as he likes, and abandons the performance 
of tbe duties enjoined on all men, it is possible that there may be- 
sin arising from such abandonment; and so it is not desirable that a 
Brahmavit should be a Yatheefichirin, or one acting as he likes. 

(jfiddftanta.)— The next sfitra refutes thu view, and shows r>«et a 
Urahinavit may become a Yathe$t4chftriu, for he has risen above all ■nfj gl 
and religious bondage. 

bOtiu JII. 4. IS. 

II ^ I ^ I H 

KAniikAfe^a with the action according to one's desire, gr Vs 
or. Eke, some declare or hold. 

15. Some hold that a Brahmavit may act aa he 
desires— 444. 
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COMMENTARY. 

According to one text of the Bfihad. Up. rescension, a Brahmavit 
is not touched by the good fruits of the good acts, or the evil consequences 
of a bad act. He may perform karma, if he likes, only with the object 
of giving the i-ewards of such karmas to the world in which he lives, for 
he does not require any karma for himself. This is how they explain the 
text ** So great is the glory of this Brahma-devoted sage," etc. Therefore, 
a Brahmavit may act as he likes, for no sin can taint him. The word 
Brihma^a used in the above text means " one who has realised Brahman." 
It follows, therefore, that if a Brahmavit performs a karma, ordained by 
l^tra, be does not get the reward of that karma, and if he omits to do 
any such karma, he does not get the sin of omission of such karmas. In 
fact, he has cut off all relation between him and Karma. So that, the 
effects of karma do not touch him. Like the lotus leaf in water, be is not 
wetted by karma. And in the burning fire of his VidyA, all evil effects of 
the non-performance of karma are reduced to ashes instantaneously, as a 
handful of grass thrown into fire. Therefore, this power of acting as be 
likes, is the great glory of VidyA. This sense is further enlarged in the 
next sfltra. 

sOtra hi. 4. 16. 

II \ I S I U H 

Upamardam, destruction, w Cha, and. 

16. And there is destruction (of all karmas through 
Vidya), (therefore Vidya is pre-eminent) — 445. 

COMMENTARY. 

The following texts of the 9ilun(iaks Up., and of the OitA show that 
VidyA is only not subordinate to* karma, but the destroyer of it. 

wfif NwAik iKint 1^1 

The fetter of the heart is broken, ell doobta are solved, mil his works (and their 
effeots) perish, when He has been beheld who is high and low (eanse and effect). (II. 8). 

I 

fpnhrt Mvieiffdl mr i i 

Am thebufiiiiiK Are ivduM. fuel to Mbw, O Arjun* wt doth the fire of wiadon rednee 
^ setioM to Mhe. (QiU lY. S7.) 

These texts show tliat VidyA destroys all karmas ; therefore the 
majesty of VidyA is pre-eminent. When she can destroy the effects of the 
half-enjoyed prArabdba karmas even, then where is the wonder that after 
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acquisition of vidya, a man may renounce all karmaa ordained by the 
scriptures, and yet incur no guilt. 

Hovf do you say, (objects the P&rvapak^in), that vidyk destroys 
PrArabdha karmas even, for all authors of ^Astras are agreed in the view, 
that Pr&rabdha karmas are destroyed only by anffering, and there is no 
other method of their destruction admitted by the Theologians. 

To this we reply, that though the Vidyd has the power of burning 
to ashes all karmas, yet the illumined sage, who has harmonised his will 
with that of the Supreme Lord, allows the Pr&rabdha karmas to continue 
to prorluce their effects, in order to carry on the will of the Lord, and to 
spread His glory in this world. The sage allows the Vidyd to singe the 
Prdrabdha karmas, but not to reduce them to ashes. The PrArabdha 
karmas of such a sage are like a half-burnt cloth, which retains its texture, 
and looks like a cloth ; but which at the slightest touch, falls into pieces. 
The wise sage is dressed in such a Prdrabdha karma, and carries on the 
activities generated by such karma. This is what is meant by the 
phrase that the Pr&rabdha karma is destroyed only by enjoyment The 
author of the sQtra will himself explain this further in IV. 1. 15. 

aOTRd ra. 4. 17. 

^ fk n X i « nvs II 

Urddhva-retahsu, of those who observe perpetual celibacy, w 
Cha, and. l^bde, in the Upanisat text, ft Hi, because. 

17. In the case of the celibates, the scripture itself 
describes their freedom from all karmas, when they get 
Vidya. Therefore, vidya is superior to karma— 446. 

COMMENTARY. 

In the case of those particular kind of parini$(hita devotees, who 
observe the vow of perpetual celebacy, and who are possessed of mighty 
Vidyd, the scriptures mention that they are above the bondage of karma, 
and may perform actions or renounce them at their will. That also shows 
that we must admit that Vidya is independent of karma. The scriptural 
text referred to in this sQtra is the Bfihad. Ar. Up., 111. 5. 1. 

eit Iwm wittryntr- 

SNf RiShU ■RnT' 

wSt j4- 

«T m w ^ w niTOifiH wmms 

u 
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mnm ranu ww^ muiviliwimi i^wiim hw^ 

^ffioisvninv fi msw vii^4 wfWni •wrtli'W^ti 

lMM4Ar 1 1 1 ^Mrt Riirail I H I 

ThM KOote laiifitekm uM, “YlltoTBlkya,” k« mU, -MU m tto BimhiMw 
wkleh to Ttoibtok yti tattotMe^ tt»M( ((tana) who to within tlil” 

TdhoTolkyo tapUod : - Thto,thy Self who to within oU.” -tfhioh Self, O Tdaovolkjo 
to within oU.” 

YdlnvnlkTnMpIiod.-Ho who otonomo hnii(M and thiiat, oonow, pomion, oM 
■fOk nnddonth. Whan BHhnopos know that SoM. and hate rtoon aboro the dealre for 
■OBf, waftlth. and (new) wotldi, they wmndendMMit m nendleaBta. Vor b doaiie for fOM 
la dotiro for woolth, a dealro for WMlth is dssiro for worlds. Both thess aio indoed deslrss. 

•• Lot a Brihna^a ronosBOo loanlBf , sad boeono as a ehlld, sad after rsaoaaoiog 
lesraiag and a ehildliko aiiad, lot hisi booomo a qaioUst ; sad whoa ho has made an end 
of quietism andnon-qniotiam, ho shall booomo a Brlhmapa, a BrAhma^a indeed. 

**B 7 whatoTor mesas ho hasboeomo a BrAhma^a ho is sneh ladeod. STorythiag also 
Is of OTii;* After that Eahola Ksofitakoja hold his peace. 

This shows that crossing the stage of learning and childlike simpli- 
city, a knower of Brahman goes above all karmas, and remains as he likes. 
Similarly, in the GlU III. 25 


WRn nnf hwb i 

As Uo ignorant act from attachsMnt to action, 0 BhAmta, so should the wise act 
withont attachment, desiring the welfare of the world. 


This GitA text applies to the householder who occupies a position of 
authority and responsibility in his community, and to whom men lock 
forward as their ideal. Such a pariniqthita devotee, even after acquir- 
ing vidyA, ought not to renounce karma, for his example would mislead 
society. It is only Yatis, or Urdharetas, or the perpetual celibates, who 
on getting vidyA may safely renounce all karmas ; for they, not being in 
the society, their example is notlikely to mislead the ignorant members 
of the society. Thus such is the glory of vidyA that even when one acts 
as he likes, no sin touches him. The author next shows a different ex* 
planation of the above text, given by Jairoini. 

bOtra 111. 4. «S. 



n \ I 9 I tc; II 


Partmar^n, (the l^ruti has) a favourable refereuce to (karma.) 
SilA: Jaimioih, Jaimini hoida. wWwv Acbodaoi, abaence of injunction, w 
Cha, and. Apavadati, forbida. B Hi, becauae. 


18. Jaimini holds that the scriptuie not only enjoins 
karma to tne wise, but reproaches those who renounce 
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karmas, and does not expressly prohibit karinas (therefore 
the text about Kdmdchfira refers to injuncUre karmas only) 
—447. 

OOMMSKTAinr. 

The meaning of the text quoted in III. 4. 15, is that the wiae m ge 
has full liberty of doing as he likes those karmas only which have been 
ordained as a role. (The sage is not at liberty to do karmas which have 
been prohibited.) He has option to do in any way he likes the enjoined 
karmas. It does not mean that enjoined karmas may be omitted altogether. 
Thus one of the enjoined karmas is morning prayer or Sandhyl The 
ordinary men must perform Sandhyfi strictly, at the proper time, but an 
illumined sage may perform it at any time he likes. This is the meaning 
of KkmAch&ra. 

Because the scripture itself shows that even the wise sage must 
perform karmas, and it denounces those who have abandoned karmas, 
therefore, there is no express text enjoining the renunciation of karmas. 
The reason is this. Because the scriptures have reference to the wise with 
regard to karma, and because it reproaches those who renounce karmm^^ 
therefore, it follows that the tme spirit of the scripture is not to teach the 
renunciation of karmas nor we cannot infer the existence of any such rule 
“ let the wise renounce karmas.” The sense is thi s . The second verse of 
the ItfAvi^ya. Up. which declares that a man must perform karmas is an 
authority which enjoins karmas oven to the wise. Similarly, the Sruti of 
the Taittirlyas which declares that ** a mafl who renounces karmas loses 
his progeny,” is an authority reproaching those who have abandoned 
karmas. Reading these texts together, it is not possible to infer that 
there should be any text enjoining the abandonment of karmas. 
enjoining and prohibiting the same act simultaneously, is the contradie* 
tion not contemplated by the scriptures. Nor can you say that there will be 
no scope for texts which declare the renunciation of kamaa Li our view, 
those texts will find their scope in the case of cripples, blind men, etc., who 
through physical or mental infirmity are incapable, of performing karmas. 
Therefore, the wise sage must undertake the performance of the Srauta 
and Smkrta karmas, the various ceremonial worships taq^t in the Vedas 
and Smritis, and in this case latitude is pven to him to perform them any- 
how. This is the meaning of the text kenaqr&t, yenasylt of the B|ihad. At. 
Up. quoted above. That text does not mean that a wise sage csn tenounoe 
karmss or perform them at his option. This istheqftinion of JaiminL 
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Tliu> tccoidiDg to tbo <^ioioii of JaimiDi, tho above text of the 
Hfibad. .Ar. Up. is an authority enjoining the performance of karmaa and 
ohaerving the rule ofgood conduct for all men. The author now ahowa 
that in hia opinion the above text gives penuiasion to do aaone likee. H. 
gives this meaning in the next sfitta. 

sOnu ni. 4. 19. 

ii ^ i « n t ii 

vgNt Anuttheyttn, (Karma) should ^ practised, immu: B|darayana|^, 
Badarayaris holds, am Samya, of equality. 1%: l^rutet^, account of scriptural 
statement. 

19. (According to) Bfidarayana (the obligaloiy duties 
only) may be performed somehow or other, because there is 
equality according to authority (between the God-intoxicated 
devotees, who partially perform karmas, and ordinary men 
who fully perform karmas)— 448. 

COMMENTARY. 

According to BAdar&ya^a, it is only those karmas which are obliga- 
toi:y that a wise man may perform according to his option ; that is, he 
should perforin some part of it and omit other parts. Why do we say so ? 
Because there is statement of equality. The text ** kenasyut yenasyAt 
tenedp^b " shows that the illumined sage performing works in any way, 
somehow, is equal to him who perforins them fully. The above Bfihad. 
Up. text clearly shows that there is an equality between a sage perform- 
ing actions partially and between any other person performing them fully. 
How can a partial performer of obligatory karmas be equal to the full 
performer of them? According to the opinion of Jaimini, this statement 
of equality is merely glorificatory, for unless a man perform karmas fully, 
he cannot be said to be equal to one who scrupulously performs them all. 
If he leaves any one of those karmas unperfonned, he cannot be said equal 
to him who performs them fully. Jmmini explains this equality by saying 
that both are equal inasmuch as both perform the obligatoiy karmas, 
though one performs it partially and the other fully. The full performance 
of karmas is ordained for svani^tha devotee, such a wise man must perform 
all karmas. The text reproaching the renouncement of karmas applies 
to those men who have not reached illumination, but have renounced 
karmas too early. Thus both texts are reconciled. And so far a truly 
illumined sage, belonging to the order of parini^thita the performance of 
karmas need not be entire. The law is fulfilled by him by the partial 
performance even of the obligatory karmas. 
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Nor can it be said that the texts teaching the renunciation of kannaa 
are co ifined to physically incapable peisons, because there are no such 
restricave statements in those texts. Those veises declare Uiat release 
is not to be obtained by karmas or by oisprings, etc., but by the aban- 
donment of all karmas alone. This general statement cannot be res- 
tricted in the way that Jaimini would have it. 

bOTIU m. 4. M; 

ftPwS lU I « I Ro H 

Vidhih, fin injunction, ^ Vlip or. DhAraoavat, is is the 

case of taking (the Vedas) with, or as in the case of carrying, &c. 

20. Or the above text may be an injunction like the 
text about the study of the Vedas— 449. 

OOMMENTARY. 

The above text **kena8y&t yenasy&t” may be construed as an 
injunction regarding the illumined sage, just like those injunctions which 
declare that a BrAlima^a child most he initiated at the age of eight so 
that he n)ay be able to study the Vedas. In this view the above text is 
an injunction teaching that a sage belonging to the order of parini^thita 
should perform all karmas according to bis will, but persons other than 
parinifthitas should not do so, as says the BbAgavata Pur&pa : — 

vrqfsr SiniPdie vani iHirtNiv l 

** The wise do not perform the pariScstory sots, the sipping of wster, the bsthing snd 
other sets leqnired by the law scoording to injnnetions of the Soriptnies. They per- 
form it according to their will ; as I, the Lord of the nnlversSf perform all acts sceording 
to my will, as a mere sport.” 

This view is objected to in the next sfitra in the first part, and then 
that objection is answered, 

SifTRA 111 4. SI. 

lu i « Mt ii 

igfftsnrn Siuti-mStram, praise nicrdy, i q iS i mn UpSdAnSt, on account of 
rererence. m Iti, so. ^ Chet, if. i|Na, notso. ApflrvatvAt, on 

account of the newness. 

21. If it be said that (texts such as the one about 
the performance of karmas according to one’s will are) mere 
glorifications on accoimt of their reference to the perform* 
ance of karmas, we deny that because the texts lay down 
a new injunction (for the performance of karmas according 
to one’s wili)-*-450. 
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OOMMBNTAKY. 

An objector says, the above text is not an injunction buf a mere 
glorification of the illumined sage. As a person may tell to one whom he 
lovea ** Do as thou likest,’* and by so saying shows merely his regard and 
love for that person, so when the Lord says “ a wise man may do as he 
likes,'* it is not an injunction to the wise man to go and break all the laws 
of Ood and social conventions, but it only shows that the Lord has so much 
confidence in those persons that He tells them to do as they like, knowing 
full well that they will never do anything against His will. The state- 
ment, therefore, that a wise man may do as he likes, is a mere glorification. 
More so, because there are express texts to the effect that a wise man must 
also perform karmas. 

To this objection, we reply that the above text is not an arthavfida 
but a vidhi or injunction with regard to the Gkxi-intoxicated sage to do as 
he likes. It teaches Mmething new not already taught before, and is 
therefore, an apfirva vidhi and not a stuti. 

Sote^TtB sifSBieBt of the objoetor my bo tims pot The leiitenee ** Let a JAInin 
do u be llkee ie a florlSeatlon only, end not an injnnetion. fieeanae the J Alnln aleo Is 
leqnifed to perfora karoMS by the Injimetion contained in the verse * Knrvan eva ’ etc., 
of the ilAviaya. To this obieetion the reply given ia that there la no other test declaring 
the perfonnance of haraaa aooording to one's will for the JIAAnin. Therefore, when 
the Bribed. Ar. Up. aays ** a JSinin nay perform karmas as he Ukoa,*’ it most be construed 
as an apdrva vidhi. All the vidhis are of three kinds, namely apOrvs vidhi, niyama vidhi 
and parissfikhyA vidhi as deSned In the following verse 

9nw i 

oir «i«qv « ark Snh I 

** An apSrva vidhi is one which makes an original statement not to be known by any 
other means. A niyama vidhi or a restrictive rnle enjoins the performance of one of the 
two alternatives. ** A parisamkhyA ennmerates eases to which certain rule applies." For 
example, ** let him worship daily with the SandbyA worship or **let a person desirous of 
acquiring heaven, perform the sacriSco called Jyotis(oma." These are apArva vidhis, 
because a man would not have found the necessity of performing fiandhyA or Jyoti^toma, 
BMrely by his reasoning or his natural inclination, but for the teaching of the scriptures. 
By no other means he would have known that the Jyotif(onia is a means of procuring 
heaven. Therefore, these are ApArva vidhis. That which ordains or restricts a man to 
one of the two alternatives is a Niyama vidhL Such as. ** a person must approach his wife in 
the season.*' This restricts a man to a particular time. A man by natural inclination, 
would approach his wife ; but If through want of it, he neglecto his wife, this rule enjoins him 

not to doso. Similarly, ** let him cleanse the rice of its husk by pouiidf tig it," is a Niyama 
vidhi. For the husks may be removed by processes other than pauuMug ; but the rule 

eoBAneo one to pounding. Bisriiarly, •* Five-toed animals may be eaten ” is a ParisamkhyA 

vidhi. It does not lay down any injunction as to the eating of Sve-toed animals,*but if 
CM wants to eat sock aaimala» he la eonflned to such of them as are la 



Bhihifya.] 


tv IV ALEIKA^l^A, At. 22. 


636 


w ^n l ^l w q»n r^ f■ t 

I 

I 

**L6t him not ent foHUry or onknown boMU ftnd biidi, thongli thoj my fUl udor 
(the entefortes of) ontablo (0MntaM\ nor any dTO-tood (nnlmlfl).'’ 

** The poreopine, the hedgehof, the ignene» the rhlnooeroe, the tortolee^ end the here, 
they deelere to be eeteble; Ukewlae thoee (domeetle enimele) that here teeth in one Jew 
only, excepting oeineli.v 

Thai ell ilve-toed enimele, like monkey, Ao., ere prohibited foods ; bat en exeeption is 
mede in feronr of six. The Perlsei|ikhVi is e prrmitaise mle, then en loJnnoUon. 

sOtiu m. 4. ts. 

u X i ^ i n 

tfff Bhtva, devotion, love, ebtorption. wq^AibdAt, on eceoant of wo^ 
^ Cha, end. 

22. And because of the text (of Mui^iji. III. 1. 4) declar- 
ing that there is absorption in the Lord-^51. 

OOMMUrTART. 

In the Miu^^aka U|>. III. 1. 4., we have the following 

4W<^M4ihRi we i 
ftnmtv mritft vkft I tt I 

VorUwLoidaUiieatotthln all beiiiga and aanaea, knowiac tUa the wlae 
ffom naalew conteoToiay. Ha oonteaplataa on the toid, aaJOTa the Miaa of Hla aompaav, 
(and when oat of tranoa) b aetiva in parfomlnc worka of the Load— aaek a JivaaenkU 
la alao the teaehar of thoaa who are aaakera of the knowladga of Brahraan. 

In the above text we 6nd words denoting bhAva, such aa Atina-kri<]a, 
Atma-i'ati, etc. The word bhiva means intense love, and words rati and 
prema are its synonyms. The sense is this, the parini^hita God-absorbed 
devotee, has not the time to perform karmas, because of his contemplation 
of the Lord. Therefore, such a person may perform karmas only partially, 
and somehow or other; for the sake of society, and not because it is neces- 
sary for him to perform it This also shows that BrahmspvidyA is inde- 
pendent of karma. 

In the next sAtra the author himself raises the doubt whether the 
stories related in the Upanifads about God-absorbed persons and other 
seekers of Brahman are not mere pAriplavas or episodes to be recited at 
stated intervale during the year occupied by the Advamedba aaorifiee. 
Having raiaed the doubt in the first part of the sfitra, he answers it in the 
latter half. 
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sdTRA UL 4. St. 

ffil^ II ^ I 9 II 

PAriplava-arthAli, for the purpose of filling up the time ; pas- 
times. Iti, so. ^ Chet, if. ^ Na, not so. mft ema Vli^eitatvet, on 
account of their being specified. 

23. If it be said that the stories told in the Upani^ds 
are for the purpose of pfiriplava, we reply this is not so, 
because the p&riplava stories are certain specified ones — 452. 

OOMMSNTABY. 

In the Uponi^ada like the Bfihad Ar. and the rest we find stories like 
thefollowing:— “ Yitjfiavalkyahad two wives, Maitreyi and KAtyayanl” 
(Bfi. Up. IV. 5. 1.) '* Bhfigu, the son of the Vanina, approached his father 
Varupa and said, teach me, sir, Brahma-vidy&.”— (Taitt. Up. III. 1.) “ Pra- 
tardana, forsooth, the son of Divod&sa came to the beloved abode of 
Indra. ” — (ICau. Up. III. I.) “ There lived once upon a time Janadruti 

Pautr&yana who was a pious giver, giving much and keeping open house ” 
— (Ch. Up. rV. 1. 1). These and similar stories are related in the Upanifads 
with regard to Brahma-vidyA. The doubt arises, are these stories told 
in the Upani^ads for the purpose of pAriplava, to fill up the time occupied 
in the performance of Advamedha ceremony or are they meant to establish 
the gloxy of Brahma-vidyA ? The Pdrvapak 9 in says, they are pAriplava 
stories, because all stories are enjoined for the sake of pAriplava, and in story- 
telling, the literary skill is the chief point kept in view ; the story-tellers 
attach more importance to the words of the stories and a minor importance 
to* the teaching contained in those stories (in other words, the stories are 
meant to amuse and not to instruct.) Therefore, the Brahma-vidyA taught 
in these stories, are merely arthavAdas, like other mantras which stand 
in a complementary relation to sacrificial performances. These stories 
are, therefore, of no importance in themselves, except as complementary 
to karmas. Therefore, when their intrinsic importance is thus totally 
set aside, consequently the BrahmorvidyA taught in such stories becomes 
much less important. 

To the above objection, raised by the pQrvapak^in, the author of 
the siltra says, *' it is not so, because (Vide^itatvAt) certain stories only are 
specified in the Scriptures as pAriplava and the Upani^ad stories are 
not among them.** The Scriptures specify certain definite stories as 
pAriplavas : the Brahma-vidyA stories are not included in them. Thus 
under the heading “ He is to recite the pAriplava,** the Scripture men- 
tions *' the stories like those of Manu, the sou of Vaivasvat, the king." The 
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Seriptan aays, " on the first day the story of Ifsnn Yivasrat’s son should be 
recited ; and on the second day, the story of India, the son of ViTasvat 
the king, shonld be recited ; and on the third day the story of Tama IHras- 
vat’s son the king, shonld be recited,’' and so on (See datapatha BrAhntapa, 
XIIL 4. 3. 3). Thoa the particular stones which are lo he recited in the 
pkriplava are specified in the Scriptures. Every story found in the 
Brkhmapas is not pAriplava. Had every story been a pSriplava story, the 
Scripture would not have specified that on the first day the stay of Ifanu 
shonld be recited ; on the second day the story ofindra; and on the 
third day, that of Yama. Since all tales were alike, the injunction about 
these particular tales would be useless. Therefore, when the Scripture says 
(“ Sarv&ny fikhyfinkni p&riplave saqisanti") “ all stories are recited in the 
pAriplavas,” the word “ all ” does not mean every story in general, but only 
all those stories which are mentioned in the Ohapter of PAriplava. 
Therefore, the stories mentioned in the VedAnta portion of the Brahmapas 
are not pAriplava stories. 

sOtra m. 4. M. 

iM I « I II 

ffUr Tathfl, similarly. ^ Cha, and. EkavAkyatfl, unity of con- 
struction or of sutements, or that of scnsOe UpabandhAt, because of 

the connection. 

24. Therefore this being so (the Vedfinta stories teach 
Brahma-vidyS) ; because of their coherent connection (with 
the statements about the Self, and the vidyas) — 453. 

OOMMEHTART. 

Since tho stories of VedAnta are not for the purposes of the pAri- 
plava, it is therefore, proper to construe them as corroborating the 
Brahma-vidyA, in the immediate connection with which they are recited. 
Their object is to make it clear to our understanding in a concrete form, 
the vidyAs taught in other portions of the Upani^ds, in the abstract. 
Why do we say so ? EkavAkyatopabandhAt Because of their syntacti- 
cal connection with tho vidyAs taught in the succeeding passages. Thus 
in the story beginning with “ YAjnavalkya had two wives, etc.,” we find 
immediately following, in tliat very section, the vidyA taught about the 
Atman in these words (Bfihad. Ar. IV. 4. 22.) The Atman is verily 
to be seen, to be heard of, to be meditated upon.” Since these stories are 
immediately preceded or succeeded by instructions about Brahman, wo 
infer that they are meant to glorify the vidyA and are not pAriplava stories. 
Just as the story about ”lle wept” standing in proximity to karma is 
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rightly interpreted as glorifying the injunetions about aacrifioial perform* 
anoe in relation to which auch atoriee are related. As those stories, 
glorifying karmas, are not piriplara stories, so also the Upanifad 
stories are not p&riplava stories but, on the other hand, standing in prozU 
mify to injunctions about ridyi, they must be interpreted as glorification of 
the ridyA ; because the rule of construction is the same here. The sense is 
this. The ridyA is eerily an independent menus of producing (or causing 
the fulfilment w attainment of) the highest end of man, namely, of 
pjroducing or bringing about the final release. And because it is so great, 
therefore, great souls like YAjAaeslkya and the rest have devoted them* 
selves, with great elTort and might, to its cultivation. The stories are told 
in order to facilitate the understanding of tltese abstruse subjects, and 
they are eminently fitted to subserve that purpose. In fact the Scripture 
itself says, “ He who serves his master understands the vidyA." The 
stories, therefore, serve the purpose of teaching reverence for the master. 
Thus also the vidyA is independent of all karmas. 

sCiTiu ni. 4. M. 

iM I « I u 

Ataeva, for this reason. afCha, and. irfft Agni, fire. 
IndhanAdi, kindling and performing sacrifices, Ac. AnapeksA, no need. 

25. And, therefore, there is no need for the lighting 
of the sacred fire and so on, for the sage who knows Brah* 
man— 454. 

COMMENTARY. 

For this reason, namely, because it lias been established that vidyA 
is independent, therefore, she does not stand in need of the lighting . of 
sacrificial fire and other ceremonial works, in order to manifest her fruits. 
The theory, therefore, that knowledge and work must be combined in 
order to produce inukti, is hereby set aside. VidyA alone is sufficient for 
that purpose. 


Addhikarana V. 

Having thus described the power and glory of vidyA, the author 
now begins to specify the marks which are the characteristics of the person 
who is entitled to get this vidyA. Unless a person possesses these quali- 
fications, he cannot benefit by the study of the vidyAs. Thus the 
Bfi. Up. IV. 4. 22. declares Him BrAhmanas seek to know by th4 
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study of the Vedas, by sacrifice, by gifts, by penance, by Awting." This 
passage I^s down some of the necessary qualificationti In IV. 4. 23 of 
the same, the following additional qualifications aie lud down 

He, therefore, that knows it, after having .become quite subdned, 
satisfied, patient, and collected, sees Self in the Self, sees all an Self! 
Evil does not outcome him, he overeomes ail evil. Evil does not bnni 
him, he burns all evil. Free from evil, free from spots, free from doubt, 
he becomes a (true) Br&hinapa ; this is the Brahma-world, 0 King ’’—thus 
spoke YAjfiavalkya. 

We give the original of these two Bfi. Ar.’s texts below;— 

NRnfil {jAwRl I wxwikwft— A y n Tindfij qmtiimibgi 

frfliRRrt ^ qriir t 

Now the first text shows that sacrifioe (yajiia), gifts (dfinal, jw»"-nffe 
(Upas), and fasting are necessary qualifications together with the study of 
the Vedas. The second passage shows that Bama (control of thought), 
dama (control of conouct), uparati (tolerance), titiksA (endurance) and 
sainAdh&na are the necessary qualifications, and are the subordinate 
members of the Vidy4. 

(Z)ott6t.) -Now arises the doubt. Are both these sets of qualifica- 
tions necessary for the origination of vidyA, or only one of them or none? 

(Pdrtw-pohfo.)— The PQrvapak^in says that none of these qualifica- 
tions is absolutely essential for the attainment of vidyA Getting the 
right Guru is the only necessary thing. As says the OhhAnd. Up. (VI. 
14. 2.) (AchiryavAn puru^ho veda) “ He know Brahman who has found 
a teacher. ” This and similar texts prove that the finding of the teacher 
is tho chief essential in acquiring vidyA. 

(Stdd/idnea.)— This view is refuted in the next sdtra. 

HtJTRk ni. 4. 

^ I V I) 

^ Sarva, of all. Apsk^a, tbote is need, w Cha, and 

YajftAdi, for sacrifices and others. yfSt Brutih, there is the Vedic statement. 

Alivavaty as in the case of the horse. 

26. All these qualihcations Are necessary, because 
the Sruti mentions sacrihces, etc., as necessary qualifications. 
They are like the horse (which is necessary to accomplish a 
journey; though on finishing it, he is no longer neces- 
sary)— 45S|. 
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OOMMBfTlRT. 

Though vidyi is independent of all works in the manifestation of 
her fruits, yet for her origination she is dependent on all these works, 
such as saori6c6s» giftSt etc. Why ? Because the two texts of the Bfi. Ar. 
Up. given above show expressly that for the origination of vidyfi these 
qualifications are absolutely necessary. The author gives an illustration 
of this. As in order to accomplish a journey, a horse is necessary, but on 
its accomplishment it is no longer required, so for the origination of 
vidyfi these works are necessary, but after she has once originated, they 
are no longer necessary. 

If vidyfi can be originated by sacrifices, gifts, penance and fasting, 
what is the necessity of other qualifications like fiama (control of thought), 
dama (control of conduct), etc. ? To this the author replies in the next 
sfitra. 

sOtju m. 4. S7. 

^ i « i n 

fn ^ma, calmness, peace, m Dama, control, or subjection of the senses, 
end Adi, &c., and others, srtr Apetah, possessed of. g Tn, verily, certainly. 

Sv»t, he should be dW-siA TatliS-apI, still, all the same. jTu, but, also. 
Of Tad, of them (dama, dama, ftc.) Videb, because of the injunction. IR 
Tad, of that (knowledge.) eiftTV Ahgataya, on account of their being' a part, 
Irr Tes,am, of them, (dama, dama, &c ). «s<n Avsdya, necessarily. aijkuisR 
Anuffheyatvat, because they must be practised. 

27. But the control of thought and of conduct and 
the rest, must be acquired (though vidyA may originate by 
sacrifice, etc., also), because there are express injunctions for 
these, stating that they are auxiliaries of vidya, and must on 
that accoupt necessarily be accomplished— 456. 

OOMMBRTARr. 

The two “ tu’s ” mean “ verily ” and “ but,” respectively ; and are 
employed to remove the doubt above raised. Though it is true that 
sacrifice, gift, penance, and fasting purify the heart of man, and fit him 
to acquire vidyi, still the seeker of vidyA mast acquire also the moral 
qi-alificatione of dama (the control of thought), dama (the control of 
conduct), etc. Why? Because these also are enjoined as auxiliaries of 
vidyA. The above text of tlie Bri. Ar. Up. expressly enjoins the 
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acquirement of theae moral qualifications also. And ainoe th^ are 
80 enjoined, they must neoeaaarily be accomplished. The oeault ia 
that both sets of qualifications, the physical, like ^ aaqrifice, gift, 
penance and fasting, and moral, like the 4ama (the control of thonghth 
dama (the control of conduct), etc., must ba acquired and performed. 
The first set is Bahiraftga or external, the second set is Antsraftga 
or internal qualification. The word fidi (and the rest) mentioned in 
the sfitra indicates that qualifications like those of truthfulness, rilent 
repetition of the mantras, etc., mentioned in the Jijfi&sa Adhikaraqa 
(I. 1.1) as quoted from Mnpdaka and Manu Smpti at page 7, must also 
he included among the necessary qualificationa Thus 'the aspirant after 
the Brahraa-vidyA, most poeneee all these qualificatione of tmthfnlnees, 
generosity, aecetioiem, celibacy, indifference to worldly objects, 'lasting, 
control of thought, control of conduct, tolerance, endurance, faith, equi* 
librium, compassion, etc. 


Adhikarana VI. 

The author now teaches that though an illumined sage has full 
liberty of action, yet he must not commit sins or do prohibited acts. 
Thus there ia a following ^ruti : — 

^ V <IT I «r 

"If s knoirar of Brshisui «ste aaj food eooked by sorbodr be leoMiu mpdmw 
h% WM before, his iustre ia not diminished.” 

Note.— In the ChhAnd. Up. V. 1. 1, it is also said ** To him who knows this, there is 
nothing which is not food ” ; and in the Bpi. Up/lV. 1. 14, it is said *' by him nothing is 
eaten that is not food, nothing is received thst is not food.” 

{Doubt. —Here arises the doubt. Are these texts an injunction, 
ordering the illumined sage to eat all food, or are they merely permissive ; 
allowing him to eat such food, if he likes ? 

(Ptlrno-pakpa.)— This is an original statement regarding the eating 
of all kinds of food, a statement not to be inferred by any other proof ; 
hence it is an injunction, ordering the sage to eat all kinds of food. 
It is an apflrva vidbi and is auxiliary to vidyft like rfama, dama, etc. 

(iSiddhdnta.)— This view is set aside in the next sAtra. 

S(JT1U11L4.28. 

erahingJFiftii srnrn^ ii ^ i « i a 

w4 Sarva, of all. vir Anna, food, wgaft: Anumati'h, permission for. 
W Cha, and, indeed, ani PrSQa, of life, walk Atyaye, at the time (where there 
is risk) of departure or loss, qq Tad, that. f4iuiw DardanSt, being stated in 
the fiistras. 
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28. The permission to eat all kinds of food, is given 
only under the circumstances of danger to life, because the 
Scripture gives only such examples— 457. 

OOmfSHTAJlY. 

The word “»ad” has the force of “ oaly *’ here. The texts like 
those given shove are permissive only. They allow the wise man to eat 
food, cooked by anybody, when there is danger to his life, from not 
getting the lawful food. Why do we say so? Because the examples 
given in the Scriptures show that it is in cases of extreme necessity only 
that the rule of lawful and unlawful food is set aside. Thus in the 
Chhind. Up. (I. 10. l-S) we find the following («m page 49 -also). 

When (the crops in the land of) tlM Kuos wero destiojed bj hallstoiMs, UomU 
CbAkriyaaa llTod a-begging with ^ia joang wife at Ibhja^^rama. Seeing the Lord of 
Ibhya eating beaoa, he begged aome from him. 

(The maater of elephanta) aaid to Uaaatl. 1 have no more except thaae, which 
ate placed before me for eating.*’ Uaaati aaid ** give me then aome of thaae.*' He gare 
him aooM of thoae, and aaid **Here ia aome water to drink, in thia bag.** Uaaati aaid 
** 1 ahail drink impare water, if I drank what haa already been drnnk by anotber.** The 
maater of elephanta aaid ** Are not thaae beans also impare, aa I am eating of them ?** 

Uaaati replied ** No, (these beana ahonld not be considered nnolean) becaose without 
eating them I cannot live; while the drinking of (your) water (is not an absolute neoes- 
■ity and) depends on mj pleasure (for it can be obtained erery where.) ** Uaaati haTlng 
nnten himself, brought the remainder to his wife. But she had already eaten before, 
therefore, ahe took them and put them away. 

From seeing how tJh&krAyaus conducted himself in those hard 
times, we infer that it is peimissive to'every one to take the food, which, 
is otherwise unlawful, in times of distress, when life cannot be other- 
wise loaintained. Ch&krayana took the leavings of the food of the 
elephant-driver, because he could not have maintained himself without 
Such food ; hut he refused to take the water already drunk by the 
elephant-driver, because there was no water-famine, and water could have 
been obtained easily. The story further shows that the next morning 
he ate the same food which was now doubly unlawful, for it was not 
only the uchchbista food of the elephant-driver, but it was tlie ucbchhista 
of Ch&krftyana himself- The sage Ch&krdya^a eating thus the leavings 
of the food, was still so sacred and holy that he was the head officiating 
priest in the great sacrifice which the king of that country was per- 
forming. 

The other passages of the Upani^ad relating to food should be 
explained in the same way. 
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sOtba ia «. t9. 

mrm « ^ i « i » 

mraif Abadhat, ihere being no harm, or on account of non-aublgtion. 
^ Cha, and. 

29. And because the heart of the sage is always 
pure, there is no obstruction to his knowledge by taking 
such food— 458. 

OOMMBNTART. 

Unlawful food, as a general rule, clogs the understanding and 
obstructs the clear working of tlie intellect. But in the case of the 
ssge, whose heart ia always'pure ; and intellect, keen, the taking of such 
food does not obstruct the working of his brain, and his knowledge 
remiuns as pure as ever. 

sOTRA UL 4. M. 

II \ I I II 

Api, also, will Smaryate^ it is seen in the Smritis.* 

30. The iSmiiti also teaches the same (that in times 
of distress unlawful food may be eaten) — 459. 

COMMBNTARY. 

Manu in X 104. and the subsequent verses gives such permission 
with illustrations — 

i h ftewmnii ii h Iwtnfa utohr i 
siwniDn w n ftwril i ^eu i 

U WfftWW Ulu ||,aiA%K.4||Wii|. I ^et^ I 

nfiMRnt inRPiP i i 

Hewho, whan In dangur of lacing his life, aeoepts food fvooi sny penon whctcoerer. 
is no moM tainted bj ain than the sky bj mnd. 

AJigarta, who suffeied hnnger, approached in order to slay (his own) son, and was not 
tainted by sin, since he (only) aonght a remedy against famishing. 

Vfmadera, who well knew right and wrong, did not sully hisMolf when tormented 
(by hanger), he desired to eat the flesh of a dog in order to ssTe his life. 

BhAradvIJa, a perforsMr of great anaterities, accepted many cows firom the earpanter 
Bridbo, when he was starring together with his sons in a lonely forest. 
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VtfTAaitrft, who wolt know what if right or wrong, approod^ when ho wae toraont- 
ed bj hanger, (to eat) the haoneh of a dog, ioeel?ing it tnm the handa of a Obapdila. 

Thus the Manu Smriti permits all men, irhether learned or ignorant^ 
gpiritual or worldly, to take the food cooked by all men, without regard 
to their lawfulness or unlawfulness, in timei of dittreta only, and not 
ways. Tlierefore, when the Upani 9 ad says that the sage may eat all kinds 
of food, it must be interpreted as meaning that he may eat all kinds of 
food in times of distress only. The text of the Upanigad should not be 
construed as an injunction in favour of eating unlawful food. It is no 
part of the shdhanA or spiritual practice, that the sage should go out of 
his way and eat all sorts of food. 

Note.—Thif if in fniwnr to thooe who toy that a Bmhninrit being a lover of hnmanitj 
•honid take food eooked by ail men, and ahoald not obnerve the diftrie injonetiona againot 
taking aneh food. A Brahmavit oan no doubt eonnteraet evil effeetf of anoh food, bat why 
■honid he waste his energy on it f He may no doabt drink wine, eat meat, take ail sorts 
of drags, and not bo the worse for it, bat he does so at hts own risk. He breaks the law 
onneoessarily. 

StTRA m. 1 II. 


II ^ I « I 

[^bdah, there U a Kriptural atatement. ^ Cha, aod. «|: Atahi 
hence, vwtnft Akamachare, as to non^proceeding according to liking. 

31. Therefore, the scripture teaches that a sage 
should not act. according to his will in matters of food, dis- 
regarding the iSfistric injunctions. There is a text to that 
effect — 460. 

oommbiitXrt. 

Since p^imiBsion to take all kinds of food is given only in times of 
distress, it follows that in ordinaiy timed, the wise man should not act in 
opposition to the scriptnral injnnetiona There is a acviptural text or 
passage to that effect dso. In the Chhfind. Up. VII. 26. 2, we have the 


following ^ ^ 

a wpw *isw iisi VOW ssiwssi Sw sif* 

mrap w vwghp swgdi wit 


tnm. wwpiwwB^vwT. twi wjw wwfw > r i 

ClaaafoedlaaSatoeiailWof iatollset. The elaaiMM of brain etadncM to Sta aw* 
dltatiOD. Whan Mditniionia Sea theroia vision of thoDivtno and all tiMato onlooseiiMl 


ooaplotoly.. 

This text of the ChhAnd. Up. ie a clear prohibition of libertinism 
in matters of food. Thenfoie, the permission to take all kinds of food 
being confined to times of distress only, it fidlowe that in ordinary times 
one mnat observe the dAetric injanctions. 



BMi^ya.] 


IV PADA, VII ADHIKABA^A, M. S2. 


645 


Adhikarana VII. 

In the opening section of this pada, it has been shown that the seek- 
ei-s of vidyS (Divine wisdom) are of three sorts, Svanis(ha, ParinitfhiU 
and Nirapek^a. Now the author tries to answer the question, how far 
these devotees must observe the tvlIgb of caste and orders and whether 
they can observe them or not, after they have attained the Divine know- 
ledge. He first examines a case of the Svani^tha devotee. In the KaudA- 
rava l^ruti we have the following 

Even after the sage has obtained the vision of this Atman, he most perform kannas 
(ceremonial works), without raising any doubt, beoaose he will get thereby Ineiease of 
bliss of the Self, in a well regulated order. 

(Doubt.)— There arises the following doubt with regard to this Srati; 
Should the Sraui§tha devotee, who haa obtained Oiviue knowledge, per* 
form ceremonial works or not ? 

(Pdroo-pak^o).— The object of all ritualistic kannas is to obtain ridjri 
or Divine knowledge ; and when that ia obtained, where is then the ne- 
cessity of performing karmas again. It is a general rule that when the 
result is obtained, the previous acts are discontinued (when the food is 
cooked, the fire is no longer kept burning.) Therefore, when vidyA is 
gained, the karmsiq sltonld not be performed any longer. 

{SiddMrUa.) — The works of the Arframas must be performed even 
after the attainment of Vidy&, as is shown in the nest sfitra. 

sOtra IIL 4. ss. 

U ^ I S I H 

Viliicatvdt, they being enjoined, wm Adrama, of the Adramas 
or the stages, wir, Karma, the duties, wf^ Api, also. 

32. The works peculiar to one’s stage in life must be 
performed also, because they have been so enjoined — 461. 

OOHMBNTABY. 

The force of the word " also ’* is to indicate that uot only the 
Adrama kaiiuas should be performer.!, but also the Varna karmas, or 
duties peculiar to one’s caste, must also be performed by the perfected 
sage. It, therefore, follows that both kinds of duties must be performed. 
Why? In order to increase the Divine knowledge. Because the scripture 
enjoins that even after the acquisition of VidyA, the karmas must be per^ 
formed to increase that VidyA. 

13 
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Nov this injunction for performing kamias even after the origi- 
nation of VidyA, shows that JSAna and karma, knowledge and work, 
must be ^Iways combined, and that VidyA is the combined result of 
both ; and that release is obtained, not by VidyA alone, but by the com- 
bination of VidyA and Karma. This doubt is removed in the next 
sAtra. 

sOtra in. 4.ts. 

^ II \ I « I H 

Sahakintvena, on account of co-operativeness ^ Cha, and. 

33. The karmas are to be performed, not as leading 
to release, but as co-operative towards Vidya — 462. 

OOMMBNTARY. 

The Svaniftha devotee performs karma after the origination o( 
Vidyli, not because karmas are causes of Mtikti» but Ix^caiise they are 
handmaids of Vidya, and are cooperative towards VidyA. Because we 
find in the UpanitKids that it is after the origiuation of VidyA that the 
Karmas are re-ordained. For example, the Upani^ad says (tain eva vidi- 
tvA) ** having knoum that ” (they get Mukti.) So it is after knowledge that 
Mukti comes. Thus, what the scripture teaches is this. The Svani^ 
^a adhikAil first performs the special duties of his caste and order 
with the sole object of gainiug the higher Self. He does not perform 
these teligious duties with any lower motive. After performing works 
in this spirit, with the Supreme Self as His goal, he gets VidyA or Divine 
knowledge. When the VidyA is thus originated by the due performance 
of these karmas, he still goes on performing them in order to increase 
that VidyA. The Karmas perfoimed after the origination of VidyA are not 
opposed to VidyA, and the VidyA has no tendency to destroy such 
karmas, because there is no such conflict between VidyA and Karma. 
The karmas generally lead to Svarga. Ayhen the devotee performs 
karmas, even after the origination of VidyA, he does so in order to 
experience the varieties of Svargic delights. Though the result of VidyA 
is release, and that of Karma is Svarga, there is however no such conflict 
between these two, so that the performance of karma after vidyA should 
efface the effect In the Bfihad. Up., I. 4. 15, we have the following 
text declaring that the karma (or religious worship) done by a man wlio 
knows Brahman, produces imperishable result. 

m Snsnfj^ iRr « 
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wp ilhnr iwi wwi lw iwyiwfla «r v vnnnDv tnEfinl w 

Now if a man deparU ibis life witBont having aeen hia true tatnfe life (in the SelO 
then that fielf, not being known, does not receive and bleee him, aa if iheTeda had not 
been read, or aa if a good worn had not been done. Nay, even If one who doea not know 
that (Self) wonld perform here on earth aonie great holy work, it will perlah for him 
jn the end. Let a man worahip the Self only as hia tme atate. If a man worahipa the 
Self only aa hia true atate, hia work doea not perlah, for whatever he dealrea that he 
geta from that Self. 

Thus tills text of the .Bfihad Up. expressly states that the karma 
of that man who has obtained Divine knowledge is never exhausted. Nor 
can it be said tliat these karmaa are like KAmya karmas, performed by the 
ordinary worldly men in order to gain heaven. They differ from the KAmya 
karmas in this, that the wise svani,tha dues not perform them with the 
motive of going to Svarga, but they are all performed as an offering to 
the Lord, and his going to Svarga and experiencing its varieties is also 
to serve the Lord and study the works of the Lord, as found in 
heaven. The Svani,tha sage reaches Brahman, and it is only as an 
incident that he sees Svargs and other things. As a man going to a 
village may touch the grass on the roadside casually and incidentally, 
so the Svani,tha devotee, while lightly touching the joys of heaven, 
continually progresses towards Brahman his goal *, and VidyA with her 
handmaid the karma, causes the experiences of heaven and the rest, 
and by her own power she carries the devotee to the highest abode of 
Brahman. This is the sense of the Scripture where it says Tamvidya, etc. 
The determination of the Svani^tha also to experience the varieties of 
Svarga must be understood in this light 

Moreover, the seeker of Brahman may not have any desire of going 
to svarga at all ; but VidyA carries even such a person to Svarga, in 
order to test whether he is really fit for divine knowledge, whether he 
has got the true VairAgya or not In such a case, VidyA herself 
carries a man to Svarga. The Nirapek,a devotee performs no karmas, 
and naturally he ought not to go to Svarga ; but even he is carried there 
by VidyA alone, in order to see whether he is a true Nirapek,a or not : 
and whether he is foscinated by the delights of the heaven-world or 
not Therefore, the scripture says, " the sage verily sees everything. ” 
This power of VidyA does not contradict the statement that VidyA 
leads to Mokfs. 

Note.— Tks BvsnifVAs has so ml KAsmbI or worldly dosiro. Bo is anniilmn or 
yesrain, otter liborsUon. Ho proysto his Lord la this way Lot the Sspreno Self, 
propiUotod with my nifklsM kormss (works porforsied wltbootsiiyseUshdssiie)glToto 
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tkiomh Rif gmo*, th* (TMtA) kiiowMg*«tBlaMt Ail naj ttrt Tldyt iMd 
lo tiMtapMiM Self; ahowlnf main tho way, the henTea end iU delights.’* Thus TldjA 
Is leellj the flTar of hee?ea* to Srenif (he dofotees. The hosTon not being the goal of 
the 8?nnif|he, bnt merely en incident of hit Jonmey towerde Ood, the kermM done by the 
8?naty(hne eennot be seld to be kAmyekemies. 

The Deres examine the neophyte. YidyA tells them **0 Dew ! exmnine ediether 
thisderoteeitetmenirepekfe or not*' Thus it is et the commend of YidyA, that the 
Devas place all sorts of temptations in the path of the deyotees in order to test the 
strength of their dcrotlon and Yairigya. 

Vidyd certainly, by lierself, neither gives heaven nor examines the 
devotees ; because these are things below her, and unworthy of her 
greatness. Vidyl, the supreme lady, whose essence consists of pura 
existence, intelligence, and bliss, does not demean herself by giving to her 
devotees heaven, etc. She brings about that effect through the medium of 
her servant, the karma; and thus the Svauistha devotees enjoy the 
pleaaure of the Svargic regions. But there is a great difference between 
the Svarga of the avaniptha devotees, and that of the ordinary good man. 
The Svarga of the SvaniHha is unperishing. He never falls from it into re- 
incarnation. Hence it is said Na tasya karma k^tyate— his work never 
periahee or gets exhauated. The Svarga is merely a halting stage towards 
the home of the Lord, But in the case of ordinary good men, the merit 
gets exhausted by enjoying the pleasures of Svarga and they come back on 
earth after a certain period. 

In the case of the Nirapekfss, VidyA herself sometimes gives them 
Svarga in order to proclaim to all the denizens of heaven, the unselfish 
love of that devotee, and thus is fulfilled the saying— Sarvam ha pasyali 
padyati— the wise sees everything (including heaven also.) 

The karmas performed by the devotees of the Svahi^tha class, after 
the origination of Vidyd, together with the PrArabdha karmas of such 
persons, performed before such origination, carries them to Svarga. It is 
tbeae karmaa, which in their case produce svarga. Thus two things 
oo-operate in the case of the Svani^tha in producing Svarga namely, 
the Pupyam of the karibas performed after the origination of VidyA, and 
the PrArabdham or the stored karmas of the time before such origination. 
IMving these two sorts of karmas untouched, VidyA bums up every other 
karma of the Svaniptha devotee. In the case of the Parini^thita devotee, 
however, VidyA biiriia up the Saiichita karmas only, but does not destroy 
their PrArabdha karmas. In their case, she loosens the effect of the 
KriyamAna karmaa. In the case of the Nirapek$a devotees, VidyA bums 
up Molly all Safichita karmas, except the PrArabdha. 

Thus VidyA is independent in producing her results, karma is 
merely her handmaid and co-operator. 
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Adhikaram VIII. 

Now we ahsll eiamine the parinif(hita devotee, just aa we did in 
the coae of the avaniftha devotee. In the Upani^da (Mup^aha ITT. 1, 
4.) we have the following : — 

aii<vi6kl4 wwiftiJ fimniPc I 

The devotee ie one who reveU in the Self, he delightt iu the Self, end'hftvingviEVOEMlD 
an WORKS (trathfuloess, penaaee, meditation, fto.) he rests, flrmlj established in Brahman, 
the best of those who know Brahman. 

Thia ahowa that the Parini$(hita mnat perfcmn ihe duly of hia caate 
and order (Varpa and Atframa) for the aake of the aociety; because the 
text says he is KriyAvAn, and he must also perform the duties of devotion 
to the Lord (Bhagavad Dharma), because the same text says that he must 
revel in (he Self, and delight in the Seif ; and this he must do out of 
love for God. Tlius he has two functions. One the observance of the 
rules of caste and order for the sake of the society in which he is bom, 
and secondly, to perform the duties of upAsanA, out of the love which be 
bears towards the Lord. 

(Doubt.)— Here arises the deubt. Must the Psrinifthits devotee 
perform these twofold duties, simultaneously? or successively ? or must 
he renounce the first, and confine himself to the second set only. 

(Pdreo-jiak^.)— The simultaneous performance being impossible, and 
the abandonment of the prescribed duties being also sinful, it follows that 
there is no certain and definite rule as to the performance of these duties. 

(StddMnta.)— The sound conclusion, however, is that the Parinif* 
(hita most always discharge the duties of love, the BhAgavata Dharmas — 
and do somehow or other, the Var^a and ilitrama Dharmas, during his 
spare moments. He may even omit them altogether if he finds no time. 
This is shown in ihe next sfitra. 

•Onu m 4. 14 

Rw iM I « I « 

frfqr Sarvtthft, under any circumstances, Api, indeed, inr Tatra, in 
their case, ur Vk, or. Ubhaya-liAgftt, on account of twofold inferen- 

tial signs. 

34. The Parini^jhita devotee must always perform the 
duties of the Bhfigavata Dhaima, (even to the exclusion of 
his caste and order Dharma), because there are twofold indi- 
cations, (namely, that of Revelation and of Tradition to that 
effect)— 463. 
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OOlllfBNTAliY. 

The word iu the sQtra has the force of ** indeed/’ "even.” 

The words ** SarvathS api " are equal to ** sarvathA eva/’ meaning : — 
Even not regarding the general duties of one’s Adratna and Var^a." The 
parini^hita has the primary duty of performing the Blifigavata Dharma. 
That lie can never omit. The Dharma of his Adrama may be performed 
in the interval of leisure moments. Because that is secondary with him. 
Why do we say BO ? The Sfltra answers it by saying, because there are 
twofold indications. The ^ruti or Revelation says (Mun()aka 1L*2. 5.)— 
qfWl im: I 

In Btm the henren, the eerth, end the ckjr ere woren, the mind eleo with ell the 
cenMe. Know Him elone ee the Self, end leeve off other worde t He ie the bridge of the 
Imwortel. 

This shows that according to the Sruti, the highest duty of man is 
to know God and leare off all other book-learning and ritualistic religion. 
The Smriti also says the same. Thus Qlt&, IX. 13. — 

irt qrt tiff af (iiiwftrais i 

Verily the Mehltmle, O PIrthe, perteklng of My dWine netere, worship with na- 
werering mind, heriog known Me, the imperlaheble sonrce of beings. 

Mt «n«IT Bn^HST II I 

Always magnlfyiDg Me, strenoons, Arm in vows, i>r^*tratiDg thcmselyes before Me, 
they worship Me with devotion, ever harmonised. 

These two verses of the GltA describe the nature of the Bhagavata 
Dharma, which consists in always singing the praises of the liord, striving 
after doing His will, etc. If after discbargiug these duties, the devotee 
finds time, he may perform his regular sandbyA, etc. 

The author in the next sfitra gives additional reasoU in support of 
this view. 

AOTRA hi. 4. 85. 

ii ^ i « i w 

w nP lH ffS Anebhibhavam, not to be overpowered, ^Cha,ai)d. 
Dardayati, the 6d.tras declare. 

35. And the scripture shows (that a Parini§thita 
devotee) is not overpowered (by the faults of not performing 
the acts of his A^rama, when immersed in the meditation 
of the Lord— 464. 
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OOMMIUTART. 

In the Bfihnd Op., IV. 4. 23, it is thns enid 

prmr nR«f Niwsrai wnm ^mwivvnp wnw nnwiiMUKi 

I 

■▼U doM not OTONOM Ua, he OTWwoaoo oil orU. ■ril doM.iiotbuiiUa,lw 
bom oil ovU. Itw boa orll, boo boa opote, boo boa donbt, ho boooato • (ttno) 
BMhaofo : thb to the Bathna^aorU, O Ktag^ tkai opoko TiJIoTolkjo. 

This text of the Brihsd^Up. decisrea that a Parinit|hita devotee ia 
not overpowered by the evils eanaed by the non-performance of the 
dutiea appropriate to one’s own Adrama, it such omianon ia dne to being 
absorbed in the hearing the praises of the Lord, etc. Therefore, it 
followB, that the worship of the Lord, hearing His praises, singing 
Hymns to His honoor, etc., have preference over ritnalistio pAjAs. 

In the previona portion under sAtra HI. 4 2., the PArvapakfin, 
Jaimini raised an objection to the effect that one should never a^ndon 
karmas, and he quoted the Vippu Parana to the effect that Vippu was 
the highest person and that the best method of propitiating Him was 
by the dne discharge of the duties of one’s own Adrams. That verse is 
repeated here. 

vAwwiwjwt 5^^ 'w HniAii 

fttfuuwil qvqr I 

** Ylf^u, the Hlghett PanoD, shoald be worehipped by a nan who ia deroted to the 
datlea of hla oaate and order. There ia no other way which ean oanae Hia aatiafhotion." 

'fhat verse does not mean that the Lord Vi§ 9 u requires a man 
to perform the duties of one’s own Adrama to the exclusion of worship- 
ping Him. On the contrary, it means, that a person leading a household 
hfe and following the rules of good conduct laid down for his caste and 
Aftrama, must worship also the Lord, because such worship is the cause 
of satisfaction of the Lord. It doea not mean that Karma is then 
cause of satisfaction,* but worship. The emphasis in that verse is not 
on the w/)rds ** the man devoted to the duties of his casto and Arframa,” 
but on the word Ar&dhyate ” C’ should be worshipped.”) 

That this is the proper meaning of that verse, we find from a 
preceding passage of the same Pur&qa. In IL 13, verses 9-11, we find 
the following description of the God-immersed King Bharata : — 

wrom ft nfnnflT WK-vqe i 

«r Bine <<!i^ IHIv ii v» n 

wnv «Rnt «iff ^il II t II 
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W^m ^ I 

tifOiw At«r I 

7. OMaitreja! that mightj King, with mind Axed on the Lord, dwelt for along 
dne in SalagrAma. 

8. That belt of all the Ylrtaona men obtained great exeellenee in virtues like 
those of hannlessness and the rest, and in controlling his mind. 

A. He always used to recite the names of the Lord, inch as 0 Y*iA®*^* ( ^ 

saeriAce) 0 Achynta! (immutable) 0 Oovindal 0 Mtdhava! 0 Ananta (endless)! 0 
Kedava! OKrif^alOVifnuIO Hrifikedal 

10. Maitreya ! He did not utter even in his sleep, any name but that of the Lord. 
He did not think on anything but on the Lord, and the attributes of the Lord, and the 
meaning of His names. 

11. That Yogi and ascollo King, free from attachment, did not perform any ritual* 
istic karmas except bringing fuel (for sacriAce), plucking Oowers and Kusa, for offering 
to the Lord. 

These verses of tlje Vi;nu Pur&na show that the King Bharata 
was so absorbed in the woi'ship of the Lord that he did not perfonn 
any ritualistic karmas. Consequently, when in the same Pur&^a we 
find a statement in 111. 8. 9, that Vifnu is worshipped best by that man 
who discharges the duties of his caste and oi'der, we must construe that 
verse in consonance with the preceding vei-ses of the same Pur&na. 
Thus it is established that a PariQi$thita need not perform the duties 
of his Attrama and Varria, if he cannot find time for them owing to his 
being employed in the worship of the Lord. For the Lord Himself says 
that if Bis Bhaktas omit to perform ritualistic karmas they incur no guilt. 
In the Padnia and the Adi PurArios it is thus said 

If men devoted to mo and doing my work, omit to do the ritualistic work, that 
omission is rectiAed by the three hundred mUiions of great Htfis. 

Thoae who renounoingall other karmas, constantly reolte My name, their ritoalistio 
work la done by great Hifis devoted to the Lord. 
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Adhikarana IX — The Nirapel^a devotee. 

Having thua shown th« eSeck of VidyA with rogaid to the devoteee 
who lead a household Ills, and having also shown that khqr nuy, after 
the rise jf VidyA, perfonn karmas at their option, the author now shows 
the same two facts with regard to those devotees who are not house' 
holders, who are not in any Adrama, and who are called the Nirapelcfa. 
In the ‘BfihadAnmyaka Hpanifad we find the account of a great fentale 
sage called GArgt VAohaknavl who was a knower of Brahman, but who 
was not a householder, for she* was an unmarried lady. In the Bfi. Up. 
we find (111. 8. L) QArgt asking the following question from YAifiaval* 
kya:— 

OTtiViwfvrafiiim wnMill vA wptfit Ir 
%ill fcinviM ^ 1 1 1 

Then YAohnknnvI nld: ‘Yenemble 1 ehall nek him two qneettom. If ho 

will nnewer them, none of jou I think wiii defeat him in any arfoment eoneenlnf 
Brahman.' YIJflnTalkya aald : * Ank, O QAifi.' 

(Oottbf.)— Now QArgi was a person who was in no Irframa, and 
still we find her ezaminiDg Yhjnavalkya. The question then arises, 
can VidyA be acquired without following any particular AArama? 

(PurM-pokfo.)— VidyA cannot be acquired without following any 
particular AArama, because the due discharge of the duties prescribed 
for a particular AArama, is the cause of the origination of VidyA ; and 
if a person has no Arframa, he cannot discharge any duties, and how 
can VidyA arise in such a person ? 

iStddkAnfa.)— The next s&tra answers this doubt. 

sOTRA 111. 4. ss. 

SRUr § Sfl: II ^ I 9 I II 

SPOT AntarS, without (doiog the duties of the Adranuu), standing out- 
side w Cha, indeed, Verily. wA Api, also, g Tu, but. gg Tad, that. 
Dfistaib, from seeing (the distric statements about it.> Because it is so 
seen. 

36. (The Vidya originates) verily even in those who 
stand outside (of all Ssramas) because it is so seen — 465. 

OOMMSNTARY. 

The word ‘ tu * is emplpyed in order to refnte the Pfirvapakfa that 
karma is uecessaiy for the origination of Vidya. The force of the word 
* cha’ is to indicate certainty. AutarAs (who stand outside) are those 
persons who do not belong to any order or Adrama, and consequently do 
1 
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not perform the dntiee of any Atframa; but who, owing to the performance 
of such dutiea in their previous iiicarnaiion, are born in this life with 
diecrimination and diapaaaion, and whose mind has been purified by 
truth, aoRteriiy, prayers, etc., (performed in their past lives.) In such 
persons Vidyi has its originatioui even when they do not perform any 
kannas in their present life. Why ? Because we see so in the scriptures. 
04rgt Vachaknavt is a standing example of one not belonging to any 
order, and yet a Brahmavid. The sense is this. If a person has duly 
discharged the duties of his ^rfratna in his previous incarnation, but 
owing to some reason or other, the origination of VidyA did not arise in 
him in that life and he dies before such origination, then in his next 
iocarnatioii, his mind being already purified by the due discharge of the 
4(frama duties in the past life, he is born ripe for Vidyk,. and in the 
present life, by the mere coming in contact with holy men, he bursts 
forth into a full JnAnin possessed with all the attributes of discrimina- 
tion and dispassion, and VidyA manifests in him with all her glory. 
The spark of the holy sage is enough to lighten up such a soul into a 
coiidagration of wisdom and love. Therefore, such a person does not 
perform, or rather stands in no need of performing, any Adrama dharniaa. 
All that he requires is SaUahga (the company of the Good) in order to 
recall to hb mind all that he had acquired in the past lives. 

In the next sfitra, the author shows that the VidyA originates in 
those whose faults havo been washed away by the mighty force of Satsahga. 
Satsafiga has independent power of destroying all faults and originating 
VidyA. 

sOTAA III. 4. 87. 

wf^ IM I V I II 

Api, also. Snaryate. it is mentioned in the Smfitis. 

37. The Smfiti also declares the same— 466. 

OOMMIUITARY. 

In the BhAgavata Parana (II. 2. 37.) we find the^ollowing:-' 

Those who hear the Hfo-giving words from tho mouius of good men, who areas If 
the Self of the Lord, and who Sll tho cups of their ears with the nectar of those words, 
they purify the hearts tainted with evil, and ultimately they reaoh the lotus feet of 
the Lord. 

This shows tliat the words of the good men have the power of 
purifying the aoul and carrying it to the feet of the Master. 
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Similarly in the Bh4gavata Piiii^a (V. 12. 12), we have the 
following : — 

^ wfw hi[ iran%^h| ftifT i 

0 Rahugana ! tbia atate U not to be obtained throngh aoaterity, nor tbrongh 
pAJis, nor through feeding the poor or honsing the homeleaa, nor through the stndy of the 
Vedaa,nor by the worahip of the Devaa of water, fire or the ran, bnt through the 
anointing of the body with the duat of the feet of the Holy Onea, the Mahitmla. 

This also shows that the dust of the feet of the MahAtmAa, the 
service of the Holy Onea is the unfailing means of acquiring VidyA, and 
that the company of the good has greater effect than one’s own exertion. 
The word ' api ’ also indicates that moral qualiScations like truthfulness 
and the rest are also necessary. Stronger than all ritualistic works, are 
the moral qualities of truthfulness, prayer, service of the Masters, celi- 
bacy, etc., as mentioned under (I. l.L, page 7.) 

The Nirapekfas, who have the good fortune of getting the company 
of the Holy Ones, easily acquire VidyA, because on them there is the 
special grace of the supreme Lord. The next sCItra mentions this 
fact. 

sOTIU IlL 4. 18. 

IM I « M*: 11 

Vi^u, special. Anugralia)^, fkvour. s| Cha, and. 

38. And on such Nirapek^as there is the special 
grace of the Lord, and they easily acquire Vidyfi — 467. 

COMMENTARY. 

In the Gltt, X. 9, we have the following : — 

*ifUw iipiniMf 

wra^nr Mt Sni gmSvv cidv SI I I 

MiadMl of Me, their life hidden ia Me, UlaiBloIi« each other, ever eoBTMslBS 
aboet Me, they are eoatent and Joyful. 

W'Rt if ^ Niywif^ 1 1* I 

To these, ever ia naion with Me, wetahipplac Me la love, 1 five the yoga of 
discrlminstlon by which they come unto Me. 

This shows that Nirape^^^as are the special objects of His grace. 

But how do you say that these verses of the OtU apply to the 
Nirapek^aa, and not to devotees of every description ? The words “ 
yukUnUm " in the above, which literally mean “ thoee who are in constant 
union with the Lord,” “those who are in constant meditation on the Lord," 
indicate that these verses apply to these Qod-absorbed souls, and not to 
ordinary men. 
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• 

In the preceding aphorisms it has been shovrn that householders 
like Yftjiiavalkja and the rest, and non-householders like OArgI and 
others, bad acquired VidyA. 

(Doubt,)^Now arises the doubt, who is higher among these two 
classes i — Whether the householders or the non-householders ? 

(Pdm-fNikfa.}— The opponent's view is that the householders are the 
better of the two ; because not only do they discharge all the duties laid 
down in the Scriptures for the householders, but over and above that, 
they find time for the worship of the Lord, and are devoted to Brahman. 
The scripture also shows that their condition is higher than that of the 
non-householders, for in the Bfib. Up., IV. 4. 9, it is said : — 

ga w HHW* * ewn|t ftfgat ^ i 

UtRcPIki I 

On that path they aay that there ia white, or blue, or yellow, greeu, or red ; that path 
was foaod by Brahnau, and on it goes whoever knows Brahman, and who has done good, 
and obtained splendour. 

The word pupya-krit (who has done good) means who has duly 
discharged the duties of his order and is a good householder. Such men, 
the iSruti says, reach Brahman very quickly. 

{Siddhdnta .) — This view of the FArvapak^in is set -asi.de in the next 
sAtra, which declares that the Nirapek^ devotee is higher than tlie house- 
holder. 

sOtRA 111. 4. 39. 

fRfftwSUI, RlfTU n ^ I 9 I I 

WU: Atab, from this (from the Asramadharma condition). ^ Tu, 
undoubtedly. Itarat, the other (the non-Aiirama condition), sum: JyAyah, 
superior, better, greater (means to acquire knowledge.) Aqpr^, Lihgdc from 
indications, signs, inferences, w Cha, indeed. 

39. The other (namely, the Nirapek^) is undoubtedly 
superior to this (namely, the householder), as there is a mark 
for the same — 468. 

COMMENTARY. 

The word ** tu" ia employed in order to remove the doubt. The 
word " cha" is used in the sense of exclusion. '* From this," namely, 
from the condition of the householder ; " the other," pamely, " the 
condition of the non-householder" is a " superior" or a better means of 
acquiring the VidyA ; (because the facilities are greater in the latter con- 
dition). Why ? LingAt — " because of the mark," because of the scriptural 
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indicatioo. In the aboTe passage of the Bfihad. Up., m find that 
OArgi, ^ho is a non-bonseholder, is greater than YAjnavalkya, a house- 
holder, and she settles the disputes of the BrAlim&vas by examining 
YAjiiavalkya. This is the indication of the Scripture. 

The sense is this. The scriptures enjoin various Atframas or orders 
of life, in order to contract the current of the outward-going natural 
propensities (propensities inherited by every man, from his human and 
animal ancestors). In other words, these are beginningless propensities 
with which every man is born, and the scriptural injunctions, the legal 
obligations and duties are meant to contract, slowly and gradually, these 
animal propensities. The Scriptures, when they lay down these rules, do 
not mean thereby that the Adramas are good in themselves, but that they 
are good only inasmuch as they help to contract this current. But they 
in tliier turn become positive obstacles at a certain stage. Those whose 
out-going current has become checked, by having passed through the 
discipline of the Adramas in their previous lives, and who are bom in 
their present lives with no out-going current, but with their hearts turned 
to God alone, do not stand in need of the discipline of the A4ramas ; and 
for such souls, the law is useless. Thus it follows, that the condition of 
a Niradraini or a non-householder is superior. Therefore, in the JAvAla 
Up., it has been said — 

Then Jnneka, the king of the Yideheo, nppioaching YIJBeTelkya, said ** Lord, teach 
ne Sannylsa." To hln replied YIJBavalkya :— ** Having completed his atndentahip, he la 
to become a householder ; having been a householder, he is to become a dweller in the 
forest ; having ))een a dweller in the forest, he is to wander forth ; or else he may 
wander forth fmm the stndenrs state ; or from the house ; or from the forest." ** May he 
have taken vows upon himself or not, may he be a Sn&taka or not, may he be one whose 
Are has gone out or one who has no Are, etc., the moment that he gets dlspassion, let 
him at that very moment wander forth as a Saiinyftsi." 

This text lays down, in its due order, first the three Adramas, namely, 
that of the student (Brahmacharya), that of the householder (Orihastha), and 
that of the hermit (VAnaprastha). It enjoins Sannydsa for any one of these 
stages, but as an exception to this general rule, and for persons who are 
born as Sanny&sis, like Samvartaka and tbe rest, who are solely devoted to 
Brahman, it enjoins Sanny&sa at once without passing through the various 
grades. In other words, the taking of SannyAsa depends upon the evolution 
of the soul ; and for a fully evolved soul, the Adramas are not at all necessary. 
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As regards the text “ Let not a twice-born remain for a single day 
without being in the household order or in some Arframa,” and texts 
similar to this, they are meant for ordinary men, and not for the revolved 
souls. 

Note— The other psasases are like these A murderer of the gods is he who 
removes the Sre. After having brought to the teacher his proper reward do not cut off 
Che line of children ; (Taitt. Up., I. 11. 1). Tohim who is without a son the world does 
not belong ; all beasts even know that.'* 

{Objection ). — Let it be admitted for argument’s sake that the Nira- 
pekfa, belonging to no Atframa, is superior to the other two who 
belong to an Atframa. But tliere is this danger in these non-drframas 
(Nirapek^as , that in course of time they may fall down from their 
high position, and enter into family life : and thus lose their condition 
of Nirapek^atva. That being so, when such Nivapek^as, once having 
renounced the thousehold life, according to the rules laid down in the 
S&stras, when they again take it up, they become blameworthy, accord- 
ing to that very lustra ; and their condition becomes lower than that of 
the other. If such Nivapek^as, who before were not in the household 
order, and who properly renounced that order, borne to get faith in the 
household order, because the life of the householders is praised in 
Scriptures as being Vaidic life, if out of these considerations they accept 
the conditions of a household life, then in their case it would not be 
possible to keep up that one-pointed immersion in the Lord, because the 
household duties would be a hindrance thereto and thus the superiority 
of the Nirapek^as would be lost. The Nirapek^s, therefore, cannot be 
said to be absolutely superior to the other, because in the case of the 
Svanisthas and the rest there is no such danger of fall, but, on the 
contrary) they by the due discharge of the obligatory duties of their 
Adrama, get their hearts, purified and rise higher and higher in the path 
of righteousness and have an unbroken line of love stretching from their 
heart to the feet of their Lord, a line which constantly grows smaller 
and smaller till they are drawn to the very feet of their master. For 
this reason also Nirapeksas cannot be said to be superior to the others 
for their condition is that of most dangerous, unstable equilibrium. 

The objection above raised is answered in the next Sutra. 
sOtra III. 4. 40. 

^ I 9 i II 

Hf-iUffl Tad-bhQtasya, of one who tias become That, who has realised 
Brahman through desirelessneSs or nirapekia. g Tu, but. if Na, not; ot it is 
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not. fRiHf : Atad-bhava|^, the absence of that condition : the falling away from 
concentrated devotion to Him. Jaimine|^, of Jaimini. vft Api, even, 

Pinw Ntyama (niyamAt) because of the rule (that their senses do not go to other 
obj^ts), by restraining (the senses by the intense desire for Brahman). 

Atad-rQpa (atadrOpat) because of the destruction of the desire for 
other than Brahman by not desiring anything else than Brahman (Rflpa, 
desire). AbhSvebhyah, and because of the absence oi that, and from 

the absence of any other (A^rama dharma). 

40. But of him who has become that (that is, who has 
become a Nirapeksa devotee) there is no becoming not that 
(there is no falling from that state) according to Jaimini 
also. For three reasons : (1) Because of the rule that their 
senses are restrained to thirst of Gtod only ; (2) Because of 
the destruction of desires for any objects other than Qod; (S) 
Because of the absence of household life in the case of 
persons like Gargl and the rest — 469. 

COMMENTARY. 

The word tu ” is used in the above sdtra to remove the doubt. Of that 
person who has become that, namely, who has realized Brahman through 
the meditation of a Nirapeksa, there is not falling away from that state, 
namely, such a Nirapekfa never is in danger and actually never does lose 
his concentrated devotion to the Lord. There is no fear of such a person 
being attracted to household life again. For Jaimini also holds the same 
opinion on this point as I, Badarayana, do. On this point there is no 
difference of opinion between us two, Because of the rule that the senses 
of such persons are devoted towards Brahman and do not go to anything 
else than Brahman. And because all desires other than that of Brahman 
are destroyed in them such as we find in the case of G&rgi and the rest 
who always were God-devoted and never accepted the household life. 

In the Bhagavata Pur&na (VII. 15. 35.) we also find the same : — 

Sre* MrSuter il 

**Tha6 heart which is once touched by the love of Brahman (and has onoe enjoyed 
that bliss) never can leave that Brahman and be pierced by lusts and desires, for it Is 
always calm and all such desires have become finally qoiet in them." 

Though Jaimini lays stress on Karma kan()B, yet he also is forced, 
by the strength of those texts whicli describe the Nirapeksa devotee, to 
admit that such a devotee never falls into the world again. He admits 
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that such a person need not perform Karma, because he has already per* 
formed it in his past life and is born a perfect being. 

The next sfitra shows that the Nirapeksa devotee is superior to 
the Svaniftha devotees. The 8vani$(ha devotee is in danger of falling, 
not so a Nirapekfa. The texts like “ the Seer sees everything," etc., show 
that VidyA can lead the Nirapek$a to Svarga and other higher regions, 
-and there such Nirapekfas may enjoy the delights of Iiidra’s Heaven, etc. 
Is there no danger of their losing their love for Brahman in the midst 
of such delights ? The next sdtra answers that. 

sOtra ni. 4. 41. 



^ 1 9 1 


:r Nti not. ^ Clit, and : only. Adhikllrikani, the rulership, 

the poaition of the ACatus of Indra. &c., the authority such as that of Indra, 
ftc. Api, also : It includes the worldly pleasures also, Patana, of 
fall. irfit!i||i| AnumanSt, from the inference. Iif-v4l«in| Tad-ayogSt, by not 
thinking of that : by not desiring that. 

41. The Nirapek^ devotee does not desire even the 
cosmic offices ; because there is fear of fall in it ; and because 
they have no wish for those posts — 470. 

OOMMBNTART. 


'fhe word “ and " in the sdtra has the force of " only." The word 
'* also " means the inclusion of the worldly happiness also. The word 
Adhik&rikam means the office of world-rulers like Indra and the rest. The 
Nirapek^a devotees do not desire even sOch high oflSces. Why ? Because 
there is danger of fall from such offices : as we find stated in the GltA 
(VIII. 16). 

5 ^ ^ ■ W • 

All the worlds, below the world of Brahmi, oome and go, 0 Aijona ; bat he who 
eoaeth onto Me, O Kaonteys, he knoweth, birth no more. 

The reason of their not falling from the heavon-world is that they 
had even in the beginning of their entering in the heaven-world no strong 
desire for enjoying that world. 

The Pur&nic authority the reader can find out for himself. 

Nof e.— Saoh, for example, aa we Sod hi the Bh&gavata ParAna. XI. II. ll» 
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He who hae leeigoed himeelf to Ho doeo not wlah to fot anjthing other than Hyaeli; 
notOTentheSapreinemleofaBrahinaor theponp andflorj of anindra or the atatna of 
the aole nonaroh of the whole world, or the rnleiehlp of the ooaan or the apirltnal po#ara 
of an Oeonltiat, nay, not arao the Haktt oonalatlng In non-re-birth. The only Hnktl that 
he wanta la the eternal freedom to aerre the Lord of Btemity. 

Thus though through the glory of VidyA a Bhakta may get these 
heavenly enjoyments, yet since these enjoyments come to him unsolicited, 
they do not cause any cessation in the one-pointed current of His love to- 
wards the Lord. Therefore, there is no danger of fall in the case of 
such a devotee. The next s^tra allows that he is superior to the Parinip- 
thita also. 

90TRA IIL 4. 4S. 

^ i « i n 

Upa-pQrvakam, that which begins with ** Upa/' f.#., “ Uphsanam,** 
worship. hA Api, also, only. Has the force of exclusion, g Tu, but, un- 
doubtedly. Sets aside /the opposite view. ^ Eke, some: r.dmely, the Athar- 
vanikas. iprssL Bhavam, devotion, faith. fp oiSg. Adanavat, just as food, af 
Tad, that, isn Uktam, is explained. 

42. Some S&khins declare that UpSsana alone is 
the object of desire for the Nirapeksas, and this faith of 
theirs is like food to them, as has been declared in the 
flrutis — 471. 

OOMMBNTART. 

The word “ Api " has the force of exclusion here, the word " Tu *’ 
removes the contrary thought of the opposite view, the word “ Eke ” refers 
to the Atharvfinikas. The Nirspek^a devotees wish only to worship slons 
and nothing else, and their faith is the only enjoyment which they crave, as 
the starving roan craves for food. This is mentioned in the Qopkia Uttsra 
Tkpini in the verse. “ Bbaktirasya bhajanam,'etc., eachchid&pdaikarase 
bhakti yoge ti,(haii, etc.” These verses show that love of the Lord or 
Bhakti is the only enjoyment which these devotees seek ; this is the only 
rasa which they crave. 

Some Bh&gavatas say that it means that a devotee of the Lord may 
be in any place (in heaven or in hell, on earth or in the nether world). He, 
by worshipping the Lord Hari there, gets all the enjoyments that he desires, 
according to his capacities, to the brimfni ; because the Srnti says so— 
arfnnte ssrvfin k&mkn, etc.,— he enjoys all objects of desire, etc. As the 
Lord enjoys all the objects, encompassed within the three worlds, by His 
thrse feet, so do His Bbsktas also, 

9 
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The appropriate Pur&nic texts most be found out by the reader. 

IVote.^Tli6 fdlowing t«zt of a Purifia !• to the aboTO effeot. 

^ % inftRjjww I 
nftir QiNiif 
•IWW ■ 

“ His Ekfintin devotees do not desire anything other than Him, for they 
are solely resigned to the Lord. They are immersed in the ocean of bliss 
singing constantly the auspicious and the extremely wonderful deeds and 
glory of the Lord.” 

The next siltra shows by giving another reason that the Mukti called 
Sftlokya and Sftmtpya is achieved by the Nirapek^s, without any effort on 
their part. 

sOtra 111. 4. 43. 

II ^ I « I II 

Bahih, outside g Tu, but, indeed, sss ei UbhayathS, both ways, 
in either case. Smriteh, on account of the statement of the Smriti. 
il^ ron Acharat, because of custom or conduct. ^ Cha, and. . 

43. The Nirapeki^ are indeed outside the world, for 
two-fold reasons given by the Smfitis and the conduct of the 
Lord— 472. 

OOlfllENTARY. 

Th« irord “ Tu ” has the force of exclusion. The Nirapek^as though 
living in the midst of the five-fold distractions of the world of sense, yet 
are, as a matter of fact, outside its entsnglemeuts. Why do we say 
so ? Because of the two-fold reasons, namely, the Lord being attached to 
His devotees and the devotees bemg attached to the Lord. As says tho 
Bhfigavata PnrA^a : — 

mm YWRUT votvl^ 'JTW 

« fRKimri ii 

*^IIarl, the SupreoM Lord, nerer leiToethe heart of HU doTotoee beoiuse He Is at- 
traeted to it as If by an anoonqnorable force as the bee to tho Xowor ; and though He is 
destroyer of all ains, He is bound ^vith the chains of lore to His devotees. Similarly, He is 
the best of the BhAgavatas who U bound to the lotus feet of the Lord, by a similar chain 
ef love.'* 

This verse shows that lie is the best of the devotees who has bound 
the lotuB feet of the Lord with the rope of His love, and whose heart is like 
a flower in full bloom attracting constantly the Lord to live in it. This 
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verse further shows, that as a precious stone gets its glory enhanced by 
being inlaid in a golden setting, or as a master gets his glory enhanced 
by being surrounded by faithful servants ; so is the mutual relation of the 
Lord and His devotees. Suck is the teaching of the Sqipitis and the practice 
of the good men. 

So also the Lord has said in the Bhagavata Purana, XI. 14. 16 

^ vmr I 

wW I 

I constantly follow My dOTotee who is a Nirapekra, a meditative saint, peaceful, 
hating none and hated by none, who treats all equally, sanctifying with the dust of My 
feet the places that he treads upon. 

These two-fold reasons show that the union of the Lord with His 
devotees is both internal and external, that the Lord is in the heart of the 
devotees, as well as constantly follows the footsteps of His lovers. 

These verses also show that the cause of worldly bondage consists in 
turning one's face away from the Lord and Mukti is the constant state of 
having the Lord before one's eyes both in his heart and outside of it. 


Adhiharana XL 

Ood la the pupvejrop of the Nipapekea Bhaktae. 

In the preceding Svltras it has been mentioned that the Nirapek^as 
are superior to other devotees, because they are constantly devoted to 
Hari and have no desire for the joys of heaven, even though that heaven 
may be the highest heaven of Brahma. Now the author describes that 
these Nirapek^as have not only no desire for heaven! v joys, but that they 
have no anxieties for their wordly wants, etc. 

In the Tait. Arapyaka (III. 14. 1), we find the Lord described as the 
purveyor of His devotees. 

Mac the .upportm (o( .11) He apeetelly .npporU HI. devotee, who wonhip Biv 
with leeew He, the one Ood, dzlete In emilfold forms. 

(Doubt).— Here srieee the doubt, are the worldly wants of the Nita* 
pekfs devotees supplied by the eelf-ezertion of the devotees tbemselvce 
or by the Lord Himeelf. 

(Pdnopabta).— The opponent maintains the view that the devotees 
must supply their worldly wants by self-exertion, because they love their 
Lord BO much that they do not .wish to put Him to the trouble of exert- 
ing to supply their wants. 

{Siidhinta ). — The next sdtra shows that the Lord Himself eupplies 
the wants cd His Nirapekfa devotees. 
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■OTRA nL4.M. 

n ^ I « I «« ii 

mAw: SvAminah, from the Lord, qm Phala, about the fruit. 
drute)|, because of bearing. qA Itii so. qn%i: Atreyab, Atreya holds. 

44. From the Lord come all supplies of the wants of 
the Nirapekpa devotees, because of the Sruti texts about 
fruit quoted above. This is the opinion of DattStreya — 473. 

OOMMBNTARY. 

The bodily and worldly wants of the Nirapekqae are fulfilled by 
the Supreme Ix>rd Himaelf. Why do we say ao? Because of the Sruti 
texts — Bhartisan bhriyamAno bibharti — being the supporter of all, He 
supports His devotees who worship Him with love. Because the text 
calls him BharU or supplier, Dattlttreya is of opinion that the Lord 
supplies all wants. We find this in the Oit& also (IX. 22.)— 

Hfir 6WP t 

M ilmiinijiiMBi itpiihr 1 i 

I porrej all objects of worldly li?eliliood and tbelr preservation for those BbahtM 
of Mine who are always thinking of Me and who worship Me alone, thinking of no other. 

So also in the Padma Pur&pa, it is said 

wpqemPi fraifuKr ver ii 

O lotos* bom Brahma I maintain my children (devotees) as the birds, tortoises and 
llsh nonrish their young ones, by looking after them, by thinking of them and by tonching 
them, respectively. 

Mots.— The fishes nourish their young by looking after them. The tortoises do so 
1^ thinking on their young ones and the birds actually feed their young ones by physical 
contact. The Lord nourishes His devotees by all these threefold processes. 

To say that the devotees do not wish to put their Lord to the 
trouble of supplying their trivial worldly wants is a wrong conception 
of the relation between the Lord and Uis devotees. The devotees never 
entertain any such notion as ** May the Lord Ilari nourish us by supply- 
ing our worldly wants/' So they cannot be said to put the Lord to 
trouble. Moreover the Lord being Satyasahkalpa, true-willed one, His 
very thought supplies all the wants of His devotees ; and so it is no 
exertion to Him to supply the wants of His devotees. The fruit describ- 
ed in the Gratis consists in getting all one's wants supplied by merely 
worshipping the Lord, without praying Hipi to supply such wants (with- 
out asking Him “ Give us this day our daily bread In f^t, the Aruti 
says ' bhiiyamana," by being worshipped. He supplies. It does not say 
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“ by being prayed to He supplies,*’ for the maxim is ** Worship the Lord 
and ask for nothing, and you will have everything.” 

The author in the next sdtra shows by an illustration the invariable 
nature of the Lord’s providence and purveyership in regard to these 
Nirapek^ devotees* 

aOTiu 111. 4. 45. 

IM I V I II 

snffiim ^rtvijyam, the priest’s work. fA Iti, just like. eiilA: 
Au^uloiiiiti, Audulomi thinks. (|^ Tasmai, for that, ft Hi, because. 
Parikrtyate, he is employed. He is purchased. 

45. According to Au^uloini, the Lord sells himself 
to His devotees like the sacrificial priest to. his Yajamanas. 
—474. 

OOMMBNTARY. 

The word iti ” in the sutra has the meauing of “ like.” The supporting 
of His Nirapek$a devotees by the Lord, is like the supporting of his 
Yajani&nas by the sacrificial priest called (litvij. Because the Lord is 
purchased by those Bbaktas, in order that He may supply sll their worldly 
wants. As says the Vi$pu Dharma 

m i 

The Lover of His devotees sells His very self to those BhsktM of His ia exohsnge 
of s mere.Taissi leaf or a handfhl of water. 

The sacrificial priests are as if purchased or engaged by the Yaja- 
niiina to perform all his sacrifices in their detail in lieu of the fee which 
he gives them. Aacjulomi being a believer in impersonal God, his Bhakti 
is a sort of barter, and is wanting in that higher element of Bhakti which 
consists in doing all acts in order to please the Lord and not from a spirit 
of exchange. Bat the Nirapek^as are higher than Auejuiomi Bhaktas 
because they do not cherish eveii the desire that the Lord should supply 
their worldly wants. 

SOTIU III. 4. 44. 

<1^ II \ I V I vt n 

i||^: 6rutch, because of the Vedic statement ^ Cha, and. 

46. And from the Vedic text also the same is learnt. 
—475. 
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OOMMBIfTARY. 

In the Chhandogya Upani^ad it is taught that the prayers of the 
sacrificial priests are potent enough to procure all the desires of the 
Yajani&na who engages the priest. Thus in Chhand., 1.7.9.» it is said : — 

^ lliwa i anw it fi r wm% 

t vnniPiPiieAv ifv v <ct 

ftimfim wifilr wm qpr% i ^ i 

Now through thU tlono (ie-, through the grace of the Lord dwelling in the eye) he 
obtains all the lower worlds and the desi es of human beings. Thereforef the UdgAtrS 
who knows this should say (to his Yajamtna) ** To accomplish what particular desire of 
yoors, shall 1 sing out." For he, who knowing this, slogs oat the SAman, is able to accom- 
plish the desires (of his YaJamAna) through his song, yea, through his song. 

This teit of the Upani^ad clearly shows that the fruit of the work 
pei formed by the priest accrues to the client and not to him. 

Thus it has been demonstrated that the Lord supplies the wants of 
His Nirapekfa devotees, because be is purchased by them, in the same way 
as the priest supplies all Uie wants of his YajamAnas by his prayers. 


Adhikarana XI I . 

The author now shows the duties of these Bhaktas after their having 
acquired the Vidyft. In the Bfibad Ar. Upani^d (I. 4. 23.) it is said 

nrAr w qidir mRr uA* 

wwi OHia WnTu iwvuii IwrwIVfw niwwi wrMw IWIBm tyvffll 

Aranv mwwds titwfAfif inwiARri 

n I wnm M ^imtm vr wtwifr iwi Cft Rim i - 

ftRiiC AAwRidT 11^ vnkn iRm uA* 

** He, therefore, that knows it, sf(er having become quite subdned, sntisSed, patient 
and collected, sees Self in the Self, secs all as Self. Bvil does not overcome him, he 
overcomes all evil. Evil does not burn him, he bums all evil. Free from evil, free from 
spots, freo from doubt, he becomes a (true) BrAhmana ; this is the Brahma-world, O King — 
thus spoke YAJAavalkya.” In the same Bpanifad (11.4. 5.) it is said ** Verily, the Self 
Is to be seen, to be heard, to be perceived, to be marked, O Haitreyi.'* When we see, hear, 
perceive, and know the Self, then all this is known. 

(Doubt). —Here the attributes beginning with Sama and ending with 
Dhy&na have been mentioned as the qualifications which the seeker of 
Brahman must build into his life (namely, the qualifications of &ima, 
Dama, Uparati, Titik^A, SamadhAna, Sravapa, Darrfana, Manana and 
Dhyana). Must all those qualifications and tlie actions denoted by them 
be performed by the Nirapek^a devotees or must they simply meditate on 
the essential nature, qualities and actions of the Lord ? 
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(Pdrvapal^a). -In anawer to this doubt tbe opponent maintains that 
though VidyA might have originated, yet it does not become stable without 
the above attributes of Sama, Dama, etc. Therefore, these must be per* 
formed. 

(Siddhinta ). — The next sdtra answers this. 

StiTRAS III. 4. 47. 





SahakAri, auxiliary. Antara, the other. Vidhih, the in- 

junction about. q%i|| Pak^na, in one sense. fifNt. Tritlyam, the third, i,e. the 
mental, uin: Tadvatah, of him who has that. Vidhi-Adivat, just as 

in the case of injunction, &c. 


47. For the Nirapekra devotee who desires only the 
grace of the Lord, the mental meditation or Dhyana is the 
third injunction as an alternative to iSravai^, Manana which 
are enjoined as helps to the acquisition of Vidyfi with regard 
to the other kind of devotees. It is an injunction similar 
to the injunction of Sandhya, etc. — 476. 

00MMBSTAR7. 


The attributes of ^ma, Dams, etc., were shown in the sdtra III. 4. 26 
(page 639) as being necessary in the origination of Vidy& along with 
the attributes of sacrihce, alms, etc. In the present Adhikarana these 
qualifications are looked upon from another aspect, namely, not as a ^hakAri 
cause in originating Vidya but as necessary even after the origination of 
Vidya. The UpanifacI text is in the form of a Vidhi or command, and 
therefore these acts of ^ama, Dama must be performed. They are Vidliis 
or injunctions, with regard to those devotees, who are leading a household 
life, namely, the Savaniijtha and the Parini;(hita, because the text above 
quoted makes an original statement (Apfirva) with regard to these 
Sadrama devotees. But with regard to Nirapek$a devotees the above 
texts are no Vidhis, because with regard to these NirAdrama devotees, these 
qualifications are naturally found in them, and so there is no use of their 
being ordained with regard to them. Therefore the Nirgpek$a devotees 
ueed not waste their time after Sama, Daina, etc., which are their natural 
qualities but they must constantly reiiiember the form of the Lord, His 
essential attributes and deeds. Therefore the Sfitra says : Tfitlyam 
tadvatab- This is a third alternative to the two alternatives already 
mentioned before. To the Nirapek^ devotee, who has the desire simply to 
get the grace of the Lord (and has no other desires}, these &ima, Dama, 
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etc., form a third method. He must perform these mentally, because the 
^ruti says he is to be reached by mind alone. Or the word third method 
may mean the mental meditation as contrasted with Sravana or hearing, 
which is a bodily act ; and Manana or the recitation of mantras, which is a 
vocal act. Compared with these bodily and vocal acts, this mental Dhyfina 
is the third. In order to show, that this mental Dhyfina is also necessary, 
the author gives an illustration by saying Vidhi adivat^jnst as in the 
case of the injunctions and the rest.” As a Sadrama devotee must necessari- 
ly perform his Saiidhy4 prayers, etc., for the performance of Sandhyft, etc., 
is a compulsory duty (Vidhi) on him, so with regard to the non-houae- 
holder, the Nirapek^a devotee, the performance of l^ma, Dama, etc., is not 
a necessary duty. On the other hand, the Nirapok^a devotee, in whom 
Vidya has originated, has the duty of constantly meditating on the form 
and qualities of the Lord. 

Note.— As the Sandhyi UpAoeni ii the duty of the householder devotee, so the Dhyins 
on the Lord is s duty, or mther msy be considered ss s duty, enjoined on the non-house- 
holder devotee. 

This does not mean that the non-householder devotee is prohibited 
from performing Japa (silent prayers) and ArchanS (or worship of the 
Lord) with flowers, incense, etc. Because the word Dhy&na includes Japa, 
Archana, etc. Or Dhy&na is specifically enjoined on the Nirapek^a devotee 
because Dhy&na must be the predominant note of His worship, while 
Japa, etc., should occupy a secondary position. Thus has been described 
the three kinds of seekers of knowledge (Vidy&) ; and the particular form 
ofPfija, meditation, etc., fitted for them. 


Adhiharana XIIL 

e 

It has been taught before, how the acquisition of Vidy& takes 
place in the case of the three kinds of devotees called the Svani^tha, etc. 
Now are described the methods of making this Vidy& a stable quality of 
the mind- 

(VifONo).-— In the Chhand. Upani^ad at the end (VIII. 15-1.) we find 
the following 

** Verily this doetrinc Vifnu taught to the four-fioed BrahmA. firahmS taught to 
l^vayambhuva Manu, Manu to hia people. One should learn the Veda in the family of his 
toaehers, and making presents to his OorS aoeording to law and doing his works fully, 
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one •hontd reion home end enter into honeehold life. In e seered epot, he shonld veeite 
the holy leriptnree, end perform good deede, eonoentreting ell hie sensee on the Snpreme 
Self. He shonld not iojore eny living creetnre except in seorifloee. He, verily, thus pesilng 
hie life, etteins on deeth the world of Brehmen and never retnrns therefrom, never retnme 
therefrom." 

Here the Upani^ad concludes by describing the householder condi- 
tion aS the highest. 

(Douhty — Since the Upani^ad winds up with the householder, it 
appears that persons other than householders connot get Vidyfi. The doubt 
is; Does VidyA originate in Arframas other than that of a householder. 

(Pflrsapakfa). — Since the Upani^ad ends with the householder, it 
follows that Vidy& does not originate in any other stage of life. No 
doubt there are certain passages in the Upani^ad which praise renuncia- 
tion. They are merely Arthavadas or gloriBcatory passages and must 
not be interpreted as ordaining Satinyasa. They mean that the Brahman 
is such a great object that one must renounce everything for His sake. 
The Upanifads teach however that Brahman is acquired only by the 
householder who follows strictly the rules of the Upani^ads. This is 
the proper interpretation of the concluding passage of the Chhaud. Up. 
If the Upani^ad did not mean to teach this, then why should it conclude 
in glorifying the householder ? 

(Stddhdnfa).-— This objection raised by the Pdrvapak^in is answered 
in the next adtra. 

sOtra 111 4. 48. 

ii ^ i « i v? a 

VWr Kritsna, of all (duties), israri Bhavat, owing to the existence, 
g Tu, but, indeed, Grihioa, by a householder, iqftfrc: Upasamharah, 

the conclusion, the goal, salvation. 

48. The Chhandogya Upanisad concludes with the 
householder’s stage, because of the fact that this stage 
includes all the others.— 477. 

COMMENTARY. 

The word ** tu ’’ is used in order to remove the doubt. The object of 
the Chhand. Upani^d in concluding by describing the Qrihastha Adrama 
is not to teach, that the Ofihasthas alone attain Mukti, by the due discharge 
of the duties of their Adrama ; but it means to inculcate that the Ophastha 
Adrama includes all other Adrainas, and the duties prescribed for the 
Grihasthas include the duties prescribed for other Adramas also. The 
Scriptures teach aeveral duties as incumbsiit on the householders, and 
which are to be performed with great effort and exertion. They have 
9 
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to perform the duties (Dliarmaa) of other Arframaa also, according to their 
power, such for example, non-injury, (harmlesaness, control of senses, etc). 
Though these latter are the specific Dharmaa of a Sannyast, yet a house- 
holder is also required to perform them, according to his power, 
Sinoe the (^rihastba Adrama includes the Dharmas of all the other 
Atframas ; therefore the Upanisad properly winds up with the household 
order. Soalso we find in the Vi^^u PurAna All who eat the food of 
begging, whether they be Sanny&sins or Brahmach&rins, all of these are 
established in the Grihastha Arframa, therefore, the stage of the householder 
is the best of all. 

Note.— Mioa also praises the Qrlhastha order (VI. 89 ft 90) 

**Aiidln aooordanoe with the precepts of the Veda and of the Sqiriti, the house- 
keeper is declared to be saporlor to all of them ; for he snpports the other three." 

all rlTers, both great and amall. find a resting-place in the ooeao, eTenso,men 
of all orders Snd protection with householders." 

Because the Upanioads mention other Arframas also (and because 
they teach that those who perform properly the duties of their Adramas 
get Mukti), it follows that when a particular Upanisad winds up with 
the household order, it must be understood to mean that the household 
order contains Dharmas of all other orders and hence it has been men- 
tioned in the epilogue. This fact is mentioned in the next Sfitra. 

sOTRA IIL 4. 49. 

11 ^ 1 « 1 11 

fimwi Maunavat, just as silence. Itaresdm, of others. 

Api, also. Upadcjat, because they are taught, or enjoined. 

49. In the Upanisad other Asramas have also been 
taught as leading to Mukti, just like the condition of a (Maunt) 
who keeps the vow of silence— 478. 

COMMENTARY. 

The last passage of the Chhand. Upanisad follows the passage in 
which the Mauna has been taught. In Chhaud. Up. CVIII. 5.1-2) we find 
all the three orders described as leading to Mukti. 

"Now, that which the wise call Ysjila (sacriSce, the characterstio mark of houae- 
hold order) is Yorily the DiTlne Wisdom ; through Dirine Wisdom the knower obtains 
the Lord. Similarly, that which the wise call If tarn is also the Divine Wisdom. Jfor 
having deaired the Self, ho obtains the Self. 

" Now what the wise call SattrAjana la also Divine Wisdom, for through Divine 
Wisdom alone, he obtains from the True, the salvation of his self. Similarly, what the wise 
oall (Manna) the vow of silence is really Divine Wisdom, forthrongh Divine Wisdom 
nlone, one after knowing the Lord, becomes absorbed in meditation and becomes silent.** 

Note.— These two verses show tha^ Yajtia, SattrAyana and Manna are all equally 
meana of salvation. 
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This fact is referred to io s preceding passage also of the same 
Upaniyad (Ch. Up., II. 23. 1). 

** Thsfs Afe three breaches of (the tree celled) Dherme. SeerlSoe, etiidjr ead eherlty 
eooetitttte one breach. Austerity is another, end to dwell es e BrehneehArin in the 
house of one's preceptor, always mortifying the body while so dwelling, is the third. 
All these ere blessed end obtain the worlds of the blessed. * Bnt the Godnibeorbed alone 
obtains Isiiaortelity (Release)." 

Similarly in the Bfi. Up. (IV. 4. 22. See page 621 of the VedAnta 
Siltra.) we find 

** nrihoMpas seek to know him by the stndy of the Veda, by sacriSee, by gifts, 
by penance, by fasting, and he who knows him, becomes a Mnni. Wishing for that 
world (of Brahman) only, mendicants leave their homes." 

The above texts show that the Upanisads teach that the highest end of 
man (namely. Release) can be realised in any of the fonr Arframas, if the 
man discharges rightly the duties of his AAnma^ Tiie Ohli. Up., therefore, 
when it winds up with the Orihastha Adrama, refers fo this particular 
Adrama because it includes all the others. 

(Ohjeetion). — The sdtra uses tho word Itarepam in the plural number, 
while it ought to have used the word Itarayob in the dual number : because 
two other Adramas are only left and not more than two. 

This objection is answered by the fact that as these two Adramas 
contain many sub-divisions, so they are spoken of in the plural. 

Nofr.^Thas the Brahmachlri Asrama has four anb-diviaiona, called Slvitra, BrAkma, 
PrAjipatya and Bribed. The YAnaprasthas have also four snb-divisions, vis., Phenapa, 
UJambara, Yaikhanasa, and YAlakhilya. The SannyAaa has also fonr sub-divisions, vis., 
Kntichaka, Bahodaka, Hamsa and Nifkriya. 

The ChhAndogya and other Upanisads mention the Brahroacharya 
and the VAnaprastha A4ranias also, in the same way as they mention the 
SannyAaa (Manna) and the Griliastlia Adramas. A man can attain Mukti 
in any one of these four Adramas. He may be a Nais^hika BrahmachAri 
who never marries. Or he may Ije a Svanis^ha Ofihsistha or be may be 
a VAnaprastha or a SannyAsin, and get Mukti. Mukti is not the special 
privilege of any particular Adrama. 

Thus in the JAbAla Upanisad the four Adramas are ordained (and it 
is expressly taught therein that Mukti is attainable in any one of those 
stages). 

u Iraiv wnwv i srvA qA»inw ue a ^ 
II ve a vk ktmr nrkirfTK^ n «« 

w wfhai wskT siURi^ w wEMkikf w kRkvwbv 

" Let a peraon after Sniahing studentship (Brahmacharya) become a houaeholder ; 
after Sniahing the honseholder stage let him become a hermit or forest-dweller, and after 
Anishing the hermit'a stage, let him winder forth (bocomc a SannyAsin). Or ho may lie- 
uome a wanderer after Sniahing studentship (Brahmacharya) or after the householder's 
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Ute or ollor tho foraoi-lito (if ho haa oxeoaa of Yaitigja). Or agaia wholhor he haa 
takoB a diBpBm or not taken a dafree, whether he la an nnioarried gradnatob or a aolitaiy 
widower graduate, whether hia houaehold aaered Are haa beec extiBgoUbed, orhehaanoror 
lit aaj aaered fire, the day he geta the world-weariaaaa, let hiai on that rery day wander 
forth renouneiog the world." 


This nhowg that all mon of all Arframaa are entitled to enter the 


Sannylna Idrama. In a later paesage of the same Jtb&la Upanigad, the 
Nirapeksas are also deacribed in the sentence beginning with Tatra 
paramahaifasanam,” Ac., as given below : — 



nun viniwdAit 

Mut ^hh yuvifu 

^ntAri^i 


Among the Paramhanm are fiamTartaka, (PraJApati), Amnl, tfvetaketo, OurviaA. 
Ribhn, gIdAgha, Jadabharata, natUtreya, Raivataka and others who had no external 
markBof easteor Aaraiaa, who had no paitlenlar sMde of eonduct or dlsoipline^ whose 
eondnet was opposed to caste rules, and who though not inaane, acted as If they were 
insane. Let a man, therefore, uttering the words Bhu 8yAhA, throw, into the water his 
staf, tile Kamandalu, his vessels, hia water-strainer, his sling for carrying the load, his 
sacred tuft of hair and his satred thread. Having thrown all these caste-BMrks, let him 
go out in search of Hia-8elf. Wearing the form in whieh he was bom (oaaMly, perfectly 
node), above aU pairs of opposite (such as heat and cold, etc.), renouncing all books, studies, 
renouncing acoepUnce of alms, having obtained full knowledge of the true Brahman, 
pure in heart, begging alms only to maintain his life, only on Axed hours of the day in the 
vessel of his stomaoh (that is, keeping the food into no vessel but putting it into hia 
stomach), constantly thinking; ** 1 am Ood," free from gain and loss, dwelliag in empty 
temples or huts or an anthill or under a tree or where the cooking earthen vessels are 
thrown, or where the sacred Are is kept, on tho bauk of a river or in a moniitaia, forest 
or cave or in the hollow of a, tree, or near a waterfall or on an open plateau. Withont 
any house, or Axed reaidenoe, without any effort to collect anything, without the idea of 
proprietorship about anything, always meditating on the pure Brahman with hia giae 
turned inward, constantly trying to* destroy, past evil Kansas, he ends hia life in flan- 
nyAsa,— snch a man is called Paramahamsa. 

Therefore the Chh. Upani^ very rightly concludes with the house- 
hold order, because in that Arfiama the duties to be performed are many : 
and it has been well said : — “ the day he geta the worid-wearineas, on that 
veiy day let him wander forth.” 

The above passage clearly shown that the moment one geta the 
world^wearinesa, he should iwnounce the world. The condition precedent 
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tor entering into the order of the SanoyAsine ia each world-weerineaa. 
Dm argument baaed upon the laat mantn of the Chh. Upani«ad where it 
winds up with the household order, namely, that the condition precedent 
to entering the Sannyiaa Adrama ia the paaeing through the houaehcld 
Adrama, therefore, falls to the ground. 

The reason why a man enters into the household life is because he 
has unezhausted worldly propensities : the reason why he renounces the 
worid is because sucb proclivities no longer exist in him and the world- 
weariness takes their place. This is the only criterion to judge whether 
a person is ready to toke SannyAsa or not. Thus this also is established 
that, when a man is endowed with the qualitications of &ma (mind-control), 
Damn (sense-control), Uparati (tolerance)^ Ac., whether he be in any Adrama 
or in no Adrama, Knowledge (Vidys) is sure to urigiuate in him. 


Adhikarana XIV. 

The author now teaches that Vidyi or Divine Wisdom is a mystery, 
and should be kept secret In the l^wetfidvatara it is written — 

Hi'* ^ 9P‘ ^raid 

This highsst ■ysteijr is the T«4tata, ddlveced in a forawr age, abonld sot be fiveo 
to one whose ptw*"— have not been snbdned, nor to one who is not a son, or who le 
not a pnpil. 

(Doubt). - Mow arises the doubt, should this Vidy& be imparted to 
every one or to a select few only ? 

(PArvapahja). — The Masters of Wisdom are also Masters of Compas- 
sion. To impart knowledge to the fit and withold it from the unfit, to 
discriminate who is fit and who is unfit goes against their compassionate 
nature which loves all ; and consequently, the VidyA must be revealed to 
all indiscriminately. 

(Stddhdnto).— This view is set amde in the next sfitra. 

80TIUIU.4.M. 

u ^ i 9 I Ho n 

Snim|j^[AnAvifkurvan, not making it manifest, im utq AnvayAt, be- 
cause of tbe connection. 

50. Let the Master teach the disciple not to reveal 
the doctrine, for such is the ancient usajite— 479. 
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OOMMBNTART. 

Let him instruct the pupil not to revest the teaching. Why ? An* 
vay4t Becaneo in the above text ol the ^vetMvatars, the instruction 
is expressly to' that effect So also says the Lotus^yed Lord Krifpa in 
the Gtta (XVIII. 67). 

% RRnvsn RPnsm i 

W ^ V nf • V N 

Never is this to be ipoken by thee to anyone who io without ascetieiain, nor without 
eovotkw, nor to one who desiieth not to listen, nor yet to him who epeaketh evil of lie. 

The teaching becomes fruitful when given to the worthy, and bears 
no fruit, when it falls on unworthy soil. For the Sruti says (Svet 
VI. 23) 

9tiT ^ I 

If these tmthe have been told to a bigh-minded aan, who feels the highest 
devotion for Qod, and for his Oaro as for Oo^ then they will shine forth,— then they will 
■bine forth indeed. 

So also in the story of the two pupils of Praj&pati, given in the 
Chhhndegya Up. we Gnd tlie same thing. The Asura king, Virochana 
and the Deva king, Indra, both heerd a voice proclaiming. (Chh. Up. 
VIII. 7-1.) 

V wwHmi wi M w iM mnsim 

; ww ftw w w I { H 

PnJAptil proclaimed The Atman, who io free from oino, free from old age, free 
firom death, free from grief, free from hanger, free from thirst, he whose desires are true, 
whose will is hrw. Is ought to be searched out, he ought to be understood. Re who has 
kaown that itsun Indlrectlj and has also realised Him, attains all worlds and all desirea.'* 

Both went to PrajApati to learn the meaning of this parable. Both 
were taught equally in the same words. But Virochana, deduced fi*oai 
those words, rhixiughhis perverse intellect the doctrine of materialis'ii, and 
Indra the doctrine of life eternal. Virochana failed to get the realisation 
of the truth. Therefore, VidyA most be taught to the fit only and not 
to the unworthy. The fit are those who are devoted io the Ijord as reveal- 
ed and established in the world-scriptures, and who are endowed with 
iiitb. 
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Adhikarana XV. 

[Til* tint* oT th* evlvliiatloB of Vldya.] 

Now the sathor diecussee the qoeeUon what is the proper time when 
YidyA becomes ripe and originates in man. 

(Ftfopa).— The stories of Naohiketas, J&rAla» etc., as well as of 
VAmadeTS are the topics which constitute the subject of discussion here. 

(Doubt). — Here arises the doubt : Does the Vidyfi, as the result of the 
•bore-mentioned practices, arise in this very life or in the next life ? 

(Aimipahfd). — When those practices are rightly performed, Yidyft 
originates in this very life, because a man under takes anygiwat object with 
the desire “ let roe accomplish this in this very life.” The enthusiasm is 
liable to &ag, if one were told that his efforts will bear fruit in the 
next life. 

(Siddhdnta).— It is not an invariable rale, that ViffyA originates 
in one life, as is shown in the next sfttra. 

BU11UnL4.Bl. 

affa i r II \ I « I II 

Aihikam, the preicat life or birth (in which we obtaiii knowledge) 
eivfgg Aprastutap not being present Pratibtndhep obstruction, gg Tad. 

that. Dardangt, being declared by the scriptures. 

51. Vidyfi originates in this very life, provided there 
are no obstructions at hand ; as this is seen (in the case 
of some) — 4W. 

OOMlfBNTARY. 

VIThen there is no obstruction to the rise of Vidya then she originates 
in this very life ; but when thera is any such ol>striiction then she nutni- 
festa in the next life. 

Why do we say 80 ? Because we find it so described in the case of 
Nachiketas, who got Vidyfi in one life, while there are others who did not 
get it but in the next life. As in the Eath. Up. VI. 18 . 

SiePMIM si^i IgllllMI IIHIWII ^ I 

MiraiiiT ^ Siiwinih 1 | 

Naehlketss bsYlng then obtained all this knowledge and pracUee Impeited by 
Ysnin ntUlned Brnhnian, beceme fkee from RsJm end beyond death ; another who tbaa 
knows the Spirit certainly becomes so. 

The above and the texts like these indicate that Vidyfi can originate 
in one life also. 

But there are texts which show that she originates sometimes in the 
next life. As thus Vfimadeva got Vidyfi while he was in the womb of 
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his mother. (See Bfi. Up., 1. 4 . 10). The frnitimi is not slwijs in the 
ssme life in which the effort is commenced. If the obstmetion is small 
sad the energy pat into the practice lot the soqninUon of Vidyi is great, 
then Vidy4 is scqaired in that very life. The effort is sufficiently strong 
to oTercome Uie weak resistance, as we see in the case of Naehiketas 
and the King of the Ssuvtras called Rahngana. But if the obstruction 
is strong, then though VidyA originates owing to the performance of 
sacrifice, charity, austerity, thoughtcontrol, etc., she remains latent, 
covered up by the obstructions (as the chicken inside the shell), and 
she awakes the next birth, for the breaking of the shell and for her 
coming out in ail her glory. It is thus said in the (3ttA(VI. 37 and 
forward up to 45) : — 

nW twiftr i 

MW qRi I I 

<nFr fvi I 


ttw mtvAi wni i 

ww Wwrti ^ tnfti tAnapf I 
^nNf stSynrt %i% <i4I|1ih.i ia n 

tl^T fi Vfi I 

I w I 

wwwiqiiw a ^ I 

tsnfti tfft fi 


Be who is sasaMssd bat whs poasssMth fsitb, with the wlaa wsaMiv sway Iran 
Yofft, Itlliiif to ottola pertoctioii jn Yogs, wliot potk doth be treodv O Kflf aie t 

ihlloB from both, la ho deatroyed like * ■•nfe *>f "lajiradlhatr, O "^ tht y artd, 
dalodad In the path of the B temal ? 

Deign, O Kflf pa to completely diapel thia donut of mine ; tor there ia.aone to be 
tomd aare Thyaelf able to deatioy thIa donbt. 

6rl Krif pa aaM 

O eon of PrithA, neither In thia world nor in the life to come la there daatnetten tor 

him: nererdothany who workethrighteonannaapObeloTed, tread the path of woe. 
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bvlag •ttoiMd to tiM iraiMi ol tto paM4oia(i Md k«Ttof dwalt tiMw te la 
■MMiUl jMM, h« who toll ftoa Y«f» to M-b»m In • pBM atol U«iMd kooMk 

Or he mtf eToabelioinlntootooiUpo(wtoeTofto,lMtaaehnhlithMthottoMet 
dlBoolt to obtoln to this woiM. 

There he nauntVk the ehenetertoties betongiac to this torMr bodjr, and with these 
he ageto toboeioth tor peifeetioa, O Jeg of the Kerns. 

Vjr that forsMT ptaetieo he to irraalstil^ swept awap. Only wtohtog to haew Toga, 
area the seahar after Yoga goeth hopend the Biahnde wwhL 

Bat the Yo|^, lahonilag with sasIdBltp, pailtsd boss ato, tollp pettoetod threap 
la a aitol d births^ he laa e he th the saprwe goto. 

The above texts of the Qtt4 olearly show that Vidyh aomeUmes does 
originate in the next life. 

Nor is it an invariable rule, as is ssserted by the Pfirvapakpin that 
no man will undertake a thing the fmition of which will not take place 
in one and the same life. There are men (wiser and more modest) who 
say “ let me do the effort and leave the sncceas to come, either in this 
life or in the next’* Thnsitis proved that success in the acquisition of 
VidyA and her manifestation depends primarily on the removal of the 
obstmctiona, whether this takes place in this life or in the next 

Adhikarana XVI. 

The acquisition of VidyA invariably leads to release. Now the 
author shows that when VidyA is acquired, Mokpa invariably and neces- 
sarily followB such acquisition. In the Upanipad (Bpi. Up., IV. 4. 17 and 
dvet III. 8) we find it cleariy mentioned that the knowledge of Ckxl is 
immortality. 

WWW MKnfcP i 

mnn ^ I < fi 

"B* to wbwn tbs Sr* bsiogi *>4 tbs sUmt iMt btaisloM I baiters to be tbs Mi; 
— 1 whs hsew,bslisTsbtaitobs Bisb ius s ;IwhsswlsMnmtol,bslisrsbfaitobsiwnrtoL 
(Brl..IY tri.). 

“I know that gisat piisan (psisfa) otsnniihalaatrsbsisadtbsdaihaaaB. Awaa 
whs knswabiai trslpt paaaiB srsr daatb : tbam to M etbsr path to fs."— (dfst m. a.) 

(Oouft). — Hera arises the doubt Does the Mokpa take place on the 
fsHingoS of the body in which the l^dyA was aoqnured, or does it take 
place in the next hfe ? 

(Pdmpakfa).--Vidyfi being the cause of Mnkti, there is so raascn, 
why the man, who has got Yidyl, should tal» anoth^ birth to get Mukti. 
For aoause is invariably followed b7 effect 

(8tcUhdtita).~Tbia view is set amde in die next sutra, 

« 
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sOtra hl 4. n 

ipn Evam, thus. Mukti, of salvation. ^ Phala, ^bout the time of 
obtaining the fruit, irfim.* Aiiiyama)^, there is no rule, gf Tadp of that (i. e.^ 
salvation.) vgfgf Avastha, the condition, Avadhritet^, being detemined. 

gf Tadp of that (i.#., of salvation.) tflfgr AvasthAp condition. Avadt^- 

rltebp being determined. 

52. Similar is the case with the Mukti. There is 
no invariable role of the time of its fruition, because it 
depends upon well ascertained conditions, because it depends 
upon well ascertained conditions — 481. 

OOMMKNTARY. 

As in the case of the time for the origination of Vid 3 *M, there wak no 
invariable rule, whether it should originate in one^ life or in the next, 
though the man had acquired all the necessary qualifications for its 
origination, and as its manifestation, is delayed owing to obstructions 
which require to be removed and which are removed in the next life ; so 
also is the case that a man may have acquired Vidya, yet Moksa which 
is the characteristic fruit of VidyA is delayed till the next life because 
the Prarabdha Karmas require to be worked out. Of course, if there are 
no Prarabdha Karinas which require to be worked out, then the Mukti 
takes place in that very life. But if there are Prarabdha Karmas which 
are not exhausted in one life, then the man must take another birth in 
order to get Mukti ; for Mukti can never be partial. Why do we say so ? 
Tad avasthA avadhpteh. because the condition of Mukti is a definite con- 
dition, fully ascertained in the ^Astras. Thus in the Chh. Up. (VI. 14. 2) 
it is laid down that a man who finds the teacher obtains the knowledge ; 
but there is delay in his getting Mukti so long as his Prarabdha Karmas 
are not exhausted. 

vRiiri 

In the iMie wey doee n min who Sods the Teicher, obtiins the knowledge. For him 
there it deity only ao long te hit Prirtbht Ktrmtt are not ethtatted. Then be retchce 
the perfect. 

This text of the ChhAn(}ogya shows as a well deterniiiied rule of 
Mukti that the man who has got VidyA, obtains Mukti, not immediately, 
but on the exhaustion of his Prarabdha Karmas. A similar rule is laid 
down in the Stpriti called the NAiAyapa Adhy&tma : — 

The man who has acquired VidyA gets immortality, there is no doubt 
in it be goes tn Mukti at once, when bis Pnlrabdha Karmas are exhausted. 
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bat if his Karinas are not exhausted then he has to take many births, and 
on the exhaustion of sucli Karmas he goes to that world of Hari. 

No doubt it is a rule that VidyA exhausts all Karmas, yet the 
force of the Prarabdha Karmas is not exhausted but remains actiTe 


because the Lord has so willed it. This has been mentioned before also. 


This will be further treated of in the latter part of this book. The re- 
petition is to indicate the end of the Adhyfiya. 

shArvi lum* yjIMmiiA i 

SrsQ fib dimLi 


May that Hari who prodnceo diapaaaioii (in the hearte of His worshippofs towards 
all transitory objects of the world) but who binds then with the ropes of His snspielou 
qualities of eonparison, friendliness, beauty, lore, ete., his devotees to his feet), sad 
nskee them take pleaanre In such bondage ; and who in his tom, thoogh bonnd by the 
ropes of love by His devotees, still takes plessnre in sneh bondsgs^ SMiy that Hari be my 
beloved. 

Here ends the Fourth PAds of the Third AdhyAysof the YedAnts SStrse with the 
comroenisry of Bsladevs eslled the Qovinds Bhdfya. 



FOURTH ADHYAYA. 

First Pada. 

i|W MN4 9 1 

f lAm^. iflNIHIII fl fRt <|R4|I|,| 

He who giving the medicine of VidyA to His devotees, makes them 
bee from disease, may that Seif of Joy, Hari Himself, come within the 
■cope of my vision. 

This Adhyfiya deals with a discussion as to the fruits of VidyA or 
Divine Wisdom. Thougli in some of the sAtras in the beginning, the 
subject dealt with is SAdhana or means of knowledge or practice, yet as 
the main topic is that of the Results of VidyA, it is called the Pbala 
AdhyAya. 

(Vi9aya).-’ln the Bi'ih^ Up. (IV. 5. 6.) it is said; — 

Wwl! W% w lilw WWif H^IPn Pir|^ml€WI HWWMW 

^ hk a«Ri I ^ I 

** Verily, the Self Is to be seen, to be heard, to> be ooosUntly thought over, to be 
meditated upon, O Ifaiteeyi 1 When the Self has been seen, heard, thought over, and aedi- 
tated npon, then all this is known." 

{Doubt ), — ^Now arises the doubt, should the practices called here 
i^ravapa (heariug), Maoaua (thinking), etc., be performed once only, or most 
they be repeated. 

(PdroapoAfa).— The opponent says they must be performed once only. 
For as the sacrifices, called Agniffoina, etc., performed once only, lead to 
heaven (svargaX Ac., so the performance of Sravapa, Blanana, Ac., once only 
gives the vision of the Self. Therefore, these spiritual exercises need not 
be repeated. 

(SiddhAfUa ). — ^The right view, however, is given in the next sfitra. 

■Otra iv. 1. L 

II « 1 1 n ii 

WlfRr: Avrittih, repeiition. sMpi Asakfit, not once, many times, repeat- 
edly. selVIll UpadedAt, the instructions being given. 

1. (The Sidhanae called Slrava^a, Manana and the rest 
require) repetition, because the Scripture itself repeats the 
instruction more than once.~~‘482> 
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CX)lllfBllTARY. 

The practioM known aa '^hearing, meditating/' &c., require repetition 
in order to produce auy fruit. Why ? Because the Scripture by constant 
repetition of the same teaching, suggests that these practices should be re- 
peated also. Thus in the Chh.Up., VI. 8. 7., and the following, the teacher 
repeats ntne times the saying, " that is the essence and ruler of all, the 
desired of ail, and known only through the subtlest intellect.” 

w Siwn^ 

Here Svetaketu ia taught the mystery about Brahman nine times 
before he understands it. 

The maxim of the Uitiialistic Philosophy is that the dignity of the 
Scripture is sufficiently vindicated if its commands are carried out once 
only. (Scriptures say Perform pilgrimage.” The man fulfils the law if he 
makes pilgrimage once only). Why should then ^ravapa, Sfanana &c., be 
repeated? Does not this contradict the above maxim ? No, the maxim 
applies to those acts only whose fruits are invisible and manifest in the 
next world : and not to acta whose fruits are to be seen in this very life. 
Direct intuition of the Self is a visible result to be gained in this very 
life. The fruit is visible or at least may become visible. Such acts must 
be repeated, because they subserve a seen purpose. It is like the act of 
beating the rice, which must be repeated till the rice grains become free 
from their husks. When the Scripture speaking about the rice for the 
sacrifice says, ” the rice should be beaten;” the sacrificer understands that 
the injunction means ** the rice should be beaien, over and over again, till 
it is free from husk for no sacrifice can be performed with the rice with 
its husk on. So when the Scripture says : ** The Self must be seen through 
bearing, thinking and reflecting,” it means the repetition of these mental 
processes, so long as the Self is not seen. 

sOtiu nr. 1. 1 

9 1 1 I R 11 

bectUM of the indicatory signs. 

2. And there ie an indicatory mark (which shows the 
necessity) of such repetition.— 483. 

OOMMBNTAnT. 

in the Taitt Up. IIL 2 we find that Bhrigu goes several times to 
hie tether Venice and aeke him again, and again, to be taught the oatare 
of Brahman. 
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VAni^iraottohUi tetter VAfa^t, tiyiiif Sir, taMk ne Br»liiiiaii I Hetold 
Uulhlitvifn Vood,briath,tte«7«,tte mt, mind, tpeMh. Tten te nid ig^ to him: 
Ttet Ifom whoaeo thoM telngi ore bom, tbot by which when boro, they lirot thot into 
whieh thoy ODtor ol iteir dooth, try to know tbot. Ttet is Bmhmon. 

This injanciion about repetition, is meant (or thoee only who have 
done some such ein, that a single performance of the act is not sufficient 
to. give them the Divine Vision. 

ATote.— This sin is osllod MAms-spsridhs. Those who ore soeh sinners, end the ms|o* 
rity of mankind falls in ttet eatsfory, ceqnire to repeat the sidhanas before they oan see 
God. 


Adhiharana II. 

Now the author raiaee another diacuauon regarding the same subject 

(Doubt). — Must this worriiip of Qod be done by thinking upon Him 
as the Lord of all Majesty or as the Inner Self of the Worshipper? Medi- 
tation on the Lord as Idrara is to think Him as Almighty, the All-ordainer, 
the Terrible, the Unconquerable, die., while meditation on Him as the Self 
means to think of Him as all love, as the Highest Man, db. 

(PdroapoAfa).— 'The Lord must be meditated upon as tne hvara. 
For the Svet Up. (IV. 7) says:— 

fwiS fd fid te O dO wn Swftr pww» i 
If* wr ^wwwd^a<w l 4 uStiwPift SlsOifu h 

** On ite sasM trss man sits grieving, immersed, bewildered, by his own impotenee 
(aadda). Gut when he sees the other Lord (Isa) contented, and knows his glory, then his 
grief passes away.’* 

(Siddhdnta ). — The Lord must be worshipped as the Self, as shown in 
the following sfltra 

SUTJU IV. 1 . 1 . 

w ii « m i x ii 

inuw Aims, AtmS, the - supreme Soul, the Lord. |S h*, ss g Tu, but, 
indeed, iqwviff (Jpagschcbhaiui, acknolwedge. wrfuAr GrSbsyanti, make, 
apprehend, w Chs, and, 

3. But the Masters contemplate on Brahman as the 
self and teach it so to their pupils.— 484. 

OOMMINTAAT. 

The word “tu” has the force of "only.” That Ood iato be worshipped 
as the Self. The knowers of Truth realise the Cause as the Self ; as saya 
dm druti (Bf. Ar. Up., IV. 4. 22.) “ Knowing this, the people of old did not 
wiah for offopring they said we, who have this Self and this world of 
Brahuian.’* 
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Not only this, they teach this form of wonhip to their pupils also. 
As in the Br. Up. (I. 44. 7);—" Let men vorship Him ss Self, for in the 
Self all these ere one.” 

The word '* Self ” (Atman) here means the Entity who is alLpervad- 
ing, whose essential nature is knowledge and bliss and who has the 
shape of Han. (The Cfod Hari always appears in js human shape before 
His dsTotees). 

Others say that the Ood is called Self or Atman, because all beings 
get their existence or Lneas, because He has made them to participate in 
His substance. He must be contemplated as one’s own ” Sell” or ” 1” in the 
sense that all the functions of one’s ego get their life and energy from 
Chid ; and thus God is the very Self of one’s ”1.” 

Those are mistaken who say that the Jtra most meditate upon him- 
self as identical with Brahmae : for when the Jiva is free irom AvidyA, it 
is Brahman pure and simple. The Scriptures do not mean to teach any 
such identity, as we have already demonstrated in commenting upon SAtra 
II. 1. 22, page 231. The contemplation on the Lord as Self has, therefore, 
a different sense altogether from proving the identity of the creature with 
the creator. 


AdhikamfM III. 

In the Ohh. and the other Uj^nisads (Chh. III. 18. 1.) 
it is said : Let one meditate on the Brahman as mind. 


« iim 

** Let one medlUte on Um Brnhouui m (dwelUng In the Mind nnd eelled) Mind ; this 
if Dleroeonniie mediUtion. Next the Dnerocoenio (let one meditete on) Bfehmnnin 
(dwelling in Aklaa end celled) Akftiie, the All-illnisinlng. Bj thii letter both aeditetlonc 
here been tenght, the miorooosmlo end the neoroooeinle (beoenei the Akide Inelndee the 


{Doubt ). — Herdsarises the doubt ** Should one contemplate on manaa 
and the i-eat as Atman as one contemplates on Trfvara as Atman.” 

(^drnapaAfa).— The sentence ” Mind is Brahman ” shows tlie iden- 
tity of Mind with Brahman. Consequently Mind must be contemplated aa 
Self. 

fSuUMnta).-— This view is set aside in the next sAtra. 
aOxJU IT. 1 . 4. 

^ snNi Sf % M 9 I t I II 

^ Na, not. Pratikc^ in the symbols such ss the niin4|,ftc. u Na,not, 
d because^ 
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4. Brahman ia not to be contemplated as Self in the 
symbols like manas, etc., for the symbol is not God. — 485. 

OOMlfSNTART. 

In Byrobols like mind, ether, etc., one should not put the ides of Self 
because a symbol can never become God. It is always the seat of God 
and not God. As in the BhAgavata Purina we find]: — 

The ether, elr, Are, water, end the earth m well ea the eeleetUl lifhte, eieatvree, 
dlreetiona, trees, rirera, and seaa, all these are the body of the Iioid Harl. In fhet, all 
that eilsts is his body. Let him, thereloie^ bow down to Hioi alone as existlnf In thsse. 

Why does the Sniti then say meditate ** Brahman is Mind/’ meditate 
*’Brahman is Akdda ?’* In these passages the nominative case must be con- 
strued in the locative. ‘The sentence must be interpreted as meditate 
Brahman is tn the Mind/’ meditate “ Brahman is tn the Akhda.” 


Adhikarana IV. 

In the preceding sfitns the author prohibits contemplating the 
symbols as Self and has enjoined that hvara or the Lord Hari may be con- 
templated as Self. Now he discusses the question about Idraraand 
Brahman. 

(Doubt).— Should the Lord Hari be contemplated as Brahman ? The 
texts which show the identity of Iwara with Brahman are the subject- 
matter of discussion in this connection. Such as Ayam vai Haiayal^, Ac. 

(Pdrsapakfa). — The Lord (Tdvara) should not be contemplated upon 
as Brahman because in preceding texts it has been said : ” He should be 
meditated upon as Self only and not as Brahman." 

(SuMMnta).— This view is set aside in the next sdtra. 

SfiTRAlY.tS. 

n 9 1 1 1 K II 

mmft: Brahma-dristibi th^ view of Brahman, femlii UtkarfSt, on account 
of superiority. 

5. The Lord (f^vara) should be meditated upon as 
Brahman, because such meditation is the most exalted. — 186. 

OOMMINTARY. 

JuBt as tbs Idvara is contemplated upon as the Self, so must He be 
always meditated upon aa Brahman. (The three terms Atman, Idvaia and 
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Bnihumn are idenkioal). Why should this be so ? Uikar^it Beoauae of 
the exalted state, because Lord being the store^houae of endless auspicious 
attributes. Such a contemplation is perfectly justified with regard to 
Him, and is an exalted sort of meditation. The iSruti also (Brih. Up., 
II. 5. 19) eays the eame : 


Tbit AtoMB is Bnhana, OoalpfMsnt uid OomleeieBt. This Is the tssehlaf of the 
This tost shows thst tho Lord Is to bo moditstod opsa ss Itsaui as well as 


** Ho (tho Lord) boossM llko onto OTorj form, sad this sMsat to roresl tho (trae) tem 
of him (tho Atoiao). ladrs (tho Lord) apposis multiform throuah tho If Ajis (spposraaooo) 
for his horsos (soasos) are yokod, hundrods sad toa. ** This (itoma) is tho horass, this 
(Itmaa) is tho toa, and tho thousands, many and ondloos. This Is tho Hrahman, with- 
out oauao and Wthout oSoct, without anything Insido or *outsldo this Solf IsBrshaum, 
Omaiprosout and Omniseiont. This is tho toaohing (of tho Upanlyads).* 

The same fact is reiterated in other places also such as Atha kasnidt 
uebyate Brahma^ etc. 


AdhikaratM V. 

In the ftig (X. 90), Puruila Sukta we hsTe the following » 
6113^ HUKlfllidllW II 

** From His mind was produood tho Moon, from His oyos was bora tho Sun: from 
His oars, tho Air sod Breath, and from His mouth was produood tho Firo.** 

Here the eyes, Ac., of the Lord are conceived as causes generating 
the Sun, Air, Ac. 

(Doubt). — Should one contemplate on the eyes, Ac., of the Lord as 
the cause of Sun, Ac., or should one not? 

•PdiTKipakfa). — Such contemplation should not be made, because 
His eyes, Ac., are very soft and tender as lotus : and the contemplation on 
them as generators of sun, Ac., is against this ; and would give rise to 
the notion of their being veiy harsh and rough. 

(BiddMnta). — ^This view is set a^e in the next sfitra. 
sOtra iy. 1. e. 

11 V n i t li 

mUkm-mM Aditya-ddi, about the sun and the others, iru: Matayahi ideas. 
SV Cha, and. Adge, in the parts, or limbs, or limbs, Upapatteb, 

that being proved, or that being reasonable. 

6. The ideas of sun and the rest (originating from 
hia eyes, etc.), should be made with regard to the limbs o£ 

the Lord, because of its reasonableness.— 487. 

$ 
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OOMMBNTART. 

The word “ cha ” in (he afiira is employed in order to set aside the 
Pdrvapakta. The contemplation on the eyes, Ac., of the Lord as the 
generator of the sun, Ac-, is a ralid contemplation, and such notion does 
not detrsct from the mildness of the Lord. Why do we say so? Becanse 
it is reasonable. -Sock a contemplation exalts the glory of the Lord. 
The liord is magnified when we think of His eyes, Ac., as die producers 
of the sun, Ac. Though they are exceedingly mild and sdft, yet they an 
the generators of such strong and hard objects ss the sun, Ac. : this must 
be beUered, because the Revelation says so, and because it is a transcend* 
ental mystery. 


AdhikaraiM VI. 

In the Bvetfirfvatara we read as follows (II. 8) : — 

fimr fnf wdr iwtar nattr 

htNlHlfM wqraoPl II d li 

Let a wise ma hoM Us body with its three erect parts (chest, aeok end heed) even, 
end ten Us seasee with the nind toweidethe heart, he will thea la the beet of BiahcMW 
eioae ell the tMteats wUch cease leer. 

(Oottlit).-^This. description of the poBtun is enjoined by the Reve- 
lation. The question arises : Is this postun compulsory in every japa 
or recitation or is it optional ? 

(Pdreopohia). — The recitation of Om is a mental process. No 
particular bodily postures are absolutely necessary for the due carrying 
on of any mental process. Therefore, the Asana (posture) taught in the 
above Bruti is not compulsory. 

(SMUhdnto).— This view is set aside in the next sfitrs. 
aCnu iv. L 7. 

II 9 M I v) n 

Astnah, sitting. S(*irai| Sambhavdt, on account of possibility. 

7. (Let him recite the name of the Lord Hari) in a 
sitting posture, (for prayer is) possible in that posture only. 

' - 4. 88. 

OOMUBSTART. 

The Lord Hari should be meditated upon by the devotee, in a sitting 
posture. Why ? Because meditation is possible only when one iis sttttng. 
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It is not poerible whoa ono is lying down st fall lengih, or is standing or 
is walking. Meditation is possible only when one is quietly eratad. 

Moreover in the l^vetfidTstara Up. I. 3, we read : — 

ft j«Hii 

vrift mift I \i 

“ Tke naw, Sevotad to iMdltatiM and eoBMBtfstldB, kete MM tte power bohNigtac 
toOodHinaeli; kUdMlaltoowBSMlltioe^epe). Ho, beiB( ooot ooperletOMde oil tkeee 
00006% tioNb mU; aad tke root.” 

This dedaies that those who yearn to know Ood should perform 
meditation (Ohyina). Mow Dhydna can be performed only by him who 
is in a sitting posture and not in any other state. The next sdtra makes 
it still more dear. 

sOtra it. t. a. 

fiiRiw II 9 m ^ n 

oopini Dhydndt, became of the ccAicentrsted meditation. ^ Cha, and. 

8. And because meditation is also possible in a sit> 
ting posture only.— 489. 

oomiamaRT. 

Dhydna or meditation is thinking on one subject continnQusly, with- 
out the inrush of ideas incongnioiu with the subject of thought. Such 
meditation is possible in a sitting posture only, and not while lying down 
or standing, etc. Therefore, a sitting posture should be adopted both for 
prayers as well as for meditation. 

sOTRd IT. t. a 

II 9 n I ^ II 

snamg Achalatvam, motionleuness, steadiness, op Cha, and, indeed. 

Apekeya, referring to. 

9. And because the ^rati has reference to motionless- 
ness as a condition of DhySna. — 490. 

OOMlfSNTARY. 

The word Cha in the sQtra has the force of indeed only. In the 
Chhdn^ogya Upani|ad, the root Dhydya is employetl in the sense of motion- 
lessness. This shows that DbySna has the essential quality* of motionless- 
ness. Thus in Chh. Up., VII. 6. 1, we have the verb Dhydyati used 
in the sense of motionlessness. 

«nft Hw vqiiiftiH vnnftiq 




VmVTA adTSAB, IF ADEUTA. [Ootmia 




mi i nmuMWi til t ftgw 

% wtAt nwwnno wr flw tiniPg m 

** Dlijliis if bfttfr than Ohittf. Thf ffrth If in madltetion, tf it ware, nnd tliiif flfo 
Ike fkj, the InleiMlif te rff ion. the Hen Ten. the Water, the If onnlt Ina end DiTine Men. 
Theiefne, thofe who nomf men hm re obtained gieaineaf here^ on earth, oeem to haTe 
ebtained a portion of Dhyina. While email and Tnlgar people are alwaja qnarreilinf, 
bnekbiting and abna ing eaeh other, great men aeem to haTf obtained a portion of the 
gift of Dhydna. Meditate on Brahman la DhyAna.** 

From this indicatory mark also, we learn that meditation should be 
done in a sitting posture. In secular language also we use the word 
Dhydjati in tho same sense, as in the sentence Dhydyati kdntam profita- 
ramapt the wife thinks deeply or sitting in reverie thinking over her hus- 
band gone on a distant journey 

sOtra IV. 1. 10. 

w H « M no « 

Siwfill Smaranti, it is mentioned in\he Smritis. w Cha, and. 

10. And the Smritis also teach the same (that medi- 
tation must be performed in a sitting posture). — 491. 

OOMMBNTART. 

Thus in the GtU, VI. II. 13, ire have the follonring : — 

3d to iiftiw Swnwwwwt I 

fa f para pliee. esttbliihod on f Sxod fOf t of hif own, noithor very much n isod nor 
very low, made of f cloth. % bitch antelope thin, and kofs graft, one over the other. 

fitsRir 

I II 

There, having made the mind one-pointed, with thonght and the fnnetiona of the 
ffnaea anbdned, ateady on hia seat, be ahonld practlae Toga for the pariSeation of the aalf. 

Holding the body. bead, and neck erect. imnoTeably ateady. looking Szedly at the 
point of the none, with nnaeelng gate. 

The above verses of the Gltd also teach that the persons meditating 
should practise the motionlessness of their bodily limbs and sense-organs. 
Such a motionlessness cannot take place without the sitting posture. 
Therefore, the meditation must be performed in a sitting posture. And 
the above verses specifically mention this posture by using the words 
Upavidya dsane, sitting on a seat, Ac. 
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Adhikarana VII. 

With regard to the Bri. Ar. Upani$ad (IV. 5. 6. and other texts to 
the same effect) which declare that " the Self is to be seen, to be beard, 
to be constantly tlirought over and to be meditated upon,” which have 
already been mentioned before, here arises another point for diseosaion. 

(Doubt).— In this form of meditation and prayer, is there any con* 
dition of direction, locality and time or is tliere no such condition ? 

(Pdroapaftfa.)— In all Vaidic ritual and upsaana we find particular 
direction, etc., mentioned. Such as the Sandhy& facing east, just before 
the sunrise on the bank of a river, etc. Since Vaidic rituals lay down 
these conditions of players, and the VedAntic meditation and prayers being 
in no way different from the Vaidic SandhyA, the conditions of directi 9 n, 
time and locality must apply to it also. 

(Siddhdnto).— This view is set aside in the next sfitra. 

86TBA it. 1. 11. 

H « M m H 

lir Yatra, where, Ekdgrata, the concentration of mind. 

Tatra, there. Avitfesat, it not being specially mentioned. 

11. Whenever there takes place one-pointedness of 
the mind, there let the meditation be performed ; because 
there are no such conditions laid down with regard to this 
meditation, as there are laid down with regard to the Vaidic 
Sandhyfi. — 492. 

COMMENTARY. 

fn whatever direction, place or time there takes place the concentra> 
tion of the mind, then and there let the man meditate on the Lora Hari» 
for there is no restrictive rule regarding it. Why? Avide$At, because no 
specihc coodiliou is laid down with regard to such meditation, contrary to 
what is laid down with regard to SandhyA. In the Varaha Purfina also 
we find 

^ ^ a 

Hit tHmtW wBt WrW 1 

bb: snrrf Braf S: a 

“ That place, tine and condition one moat reeort to which are favourable for mental 
ooncentration. He ahonld reaort to that place only, aeiae that hour only, place himself in 
that condition only, see ihoae comforts only, which are favourable to secnring serenity 
of mind. For by time, place, eto., there is no peooliarity said to be wrought In meditation, 
bat all enquiry abont time, place, et&« la meant for making the mind serona.' 
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Says an objector— but the tTpanitads themeelvies record such speoifie 
rules. How can you say that that there are no such rules ? For ezaqipls, 
the Sret Up. II. 10. lays down the following rules : — 

I tai 

** Let him perform hie ezereleee In n pleee, leteL pvie^ tne from pebblee, flie^ and 
dm/t, dellfhtfal by ito aonnde, ite inter and bowero» not painfhl to the eye^ and tall of 
dMlten and eaTee.** 

The Scriptures, moreover, say that sacred places of pilgrimages ane 
causes of release. 

True. Places are of great help in concentration, provided there be no 
distracting elements there; but those very sacred places of pligrimages 
become obstructions to meditation, if there are distraetiona there. Hence 
the beat test of the place is that which the mind finds favourable ; and 
hence the Smti says Mano’nukule,” where the mind f^Is favourable* 


Adhitarana VIII. 


In the Pradna Upanioad, V. 1, we have the following:— 



Next Saibya Satyakima asked him: '*0 Master, what world does 
he conquer by such (meditation) who amongst men unceasingly meditates 
on Ofikhra, up to his death.*' 

So also in the Nrisiiiiha Tapafai Upaui^ad (II. 4) we have : — 

** Whom all the devas bow down to and all tlie Would-be-Free and 
the Free (Brahman-established).’* 

In another passage (Tatt. Up. UI. 10>5) 


**They sit down, and sing this Saina.” 

So also dipSn 'Wr ^ ^ 13OT: -(Pig Veda.) 

"The Wise ones always see that highest abode of Vi^nu.** 

Here we find a mention of the worship made to the Lord Hari, not 
only up to one’s attaining Mukti^ but even after getting freedom. 

(2)ott5t).— Must the worship of the Lord be done only up to Mnkti, or 
continued even after getting Freedom ? 

Pilrvapak§a.—The opponent says that since the object of all prayers 
and worship is to get freedom, there is no necessity of continuing the 
worship of the Ijord, after one has obtained freedom. 

(Siddh&nta). — This view is rebutted in the next sfitra. 


BMuia.] / PlDA, Vm ADBIKABA^A, 8A. IS. 


sOtra IV. La 

nw umwii i ft CT^ im 1 1 ii 

VRVnmt AprAjraijAt, till the salvation (Moku). Rtr Tatra, there, in 
salvation. Api, even. (| Hi, because, m Uristam, is seen in ‘he 
.l^ruti. 

12. (The worship of the Lord should be done) up to 
the time of getting salvation and also thereafter ; because it 
is so seen in the Revelation.~493. 

COMMBNTASY. 

The worship of the liord should be done up to PrAy.Aua or Mukti; 
and “ thereafter also,” i.t., after getting Mok$a also. Why ? Because it 
is so seen in the Brutis. The Bruti texts Lave already been quoted above. 

Note-nos the Nrisimha Tlpanl Text given above says ** the Mnnukf ns (seekers 
of Uokfs) and the BrahsM-vAdlns (who are established already ie Brahnan, nainely, who 
have beeone free) worship the Lord." The ST hss the sense of *' being established.'' 
Thns the Free as writ u ^ WouId-be*Vree both worship the Lord. 

In addition to the texts already quoted, we have the following text 
of the Sauparqa Bruti : — 

inwjX^RR I fw wHi VwipiRRII 

“ Let one worship Him always till he gets freedom. Verily the 
Free ones also worship Him.” 

This shows that the Lord must be worshipped both before getting 
Freedom and after getting it. 

As regards the objection, that die Muktas need not worship because 
there is no injunction to that effect, and because there is no fruit iu such 
worship, we say : true. There is no injunction to the effect “ Let the Freed 
Souls also worship the Lord." Yet, such souls are irresistibly drawn to 
worship the Lord, because He is so beautiful and attractive. The force of 
His beauty compels adoration. Just as a peison ‘suffering from biliousness 
is cured by eating sugar ; but he continues eating sugar even after such 
cure, not because he has any disease, but because the sugar is sweet, so is 
the case with the Muktas. 

Thus it is demonstrated that the worshipping the Lord is an everlast* 
ing act of the souls both bee and bound. 
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Adhiiarana IX. 

Hairing tiiua diaouaaed in the preceding sections, the varioos means 
of acquiring Divine Wisdom (VidyA), the author nonr enters into a diaeus> 
sion as to the fruits of knowledge. 

{Vifaya ). — In the Chh&ndogya Up., IV. 14. 3, we have the following: 

■iQ ffwrv a 

** Af witer doei not oling to a lotus loaf, so no slnfnl sot oUngs to one who knows 
His thus I He said : *'81r, tell me" He said then to him. 

fiio also In the same (V. 14. 3) It Is said > 

aw hO aifijwd Air fiw #iint v 

ha wl WW edfir a ^ ii 

M As the tuft of the If jkA reed entering into the Are Is qulokl j reduoed to ashes, 
thns indeed are burnt all his sins, who knowing the Lord, thus offers an Agnihotra." 

iDouht ). — Now arises the doubt, must the consequences of the two 
kinds of evil deeds, namely, those called the Sanchita (the stored up) and 
the KriyaiiiAua (the deeds iu the course of doingj be exhausted by suffering 
their insults, or do these two become destroyed and non-adhering respect- 
ively, through the majesty of the Divine Wisdom ? 

Wote.— The KrlyamAnas beogihe loosened, ie., their effects do not oling to the man : 
the man passes through these Karmas as tho lotus leaf through water unentangled by 
them. 

The SaSohlta Karmas are burnt up. Such has been said to be the power of Vidyi. 

(Pdrnapafcfa). — Neither the Kriyamana Karinas are loosened, nor the 
Sanchita Karmas burnt up by Vidys. The law of causation is inexorable : 
as says the well-known verse : — 

mgv* SNIr i 

hmsnf Sfl ^ It 

** The Karma Is never exhausted or weakened in Its foroe even after a lapse of hun- 
dreds of millions of eons. It is exhausted only when its oonsequenoes are suffered. Verily 
one most suffer the oonsequenoes of his sots, whether they be good or bad. 

Thei-efoi-e, these two kinds of Karmas (KriyamAna and the Sailchita) 
are to be exhausted by suffering only. 

This being the law, the texts that say that the Divine Wisdom des- 
troys all Karmas, must be undeietood to glorify the wise and should not be 
taken to be literally ture. They are ai*thavAdas or glorificatoiy passages. 

(Siddhanta ) — The next sdtra refutes this view. 

sOtjutiv. h is. 

VI Tad, of faint. vMl Adhigame, knowledge being attained. Wf 
Uttare, of the latter df what ia facing done, fjl Pdrva, of the former. 
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it., oi what is stored up. an#: Aghayo^ of the sins. ap#T A4lefa, non'ding^ 
ing- Atl# VinS^u, and deatnietion. gf Tad, that. agAni Vyapadc^t, 
being declared. 

13. On obtaining that (Vidyfi) diere take place the 
non-dinging of the works done in the present life, and 
destruction of the works stored up which were done in 
the past life. Because this is so declared (in the Upanipads) 
—494. 

coionirrART. 

The word **tad adhigame** meane the Attaiundent of that, namely, of 
Brahman which here means Brahma Vidyft. When this Brahma VidyA is 
attained, then there result two-fold effects All sins which are committed 
in the present life lose their power of clinging to the man ; while all sins 
which were committed in the past life and which constitute the Sanchita 
Karmaa are totally destroyed. Why ? Because it is so declared in the 
Scriptures. The two texts declaring these have already been quoted above. 
They 'slearly show that no sins done in. the present life cling to the man, 
because he is like a lotus leaf in water, while his all past sins are burnt 
up like Iftka reed. We cannot explain away or restrict the plain meaning 
of ^ruti texts like these. As regards the verses which say that no Karma 
is destroyed, but by producing its effects, that holds good in the case of 
ordinary men who have not obtained Brahma VidyA, and who are in 
ignorance. 


AdhiharavM X« 

In the Bfi. Ar. Op. (IV. 4. 22) it is said 

**Him (who knows), these two do not ovsroome, whether he says that for sosm veasoa 
he has done evil, or for some reason he has done good, he overoones both, and neither 
what he has done, nor what he has omitted to do, burns (affeotii) him.** 

(Dott6f).— Here arises the doubt- The above text mentions that good 
and bad deeds are both crossed over. The question arises, does the same 
law hold good with regard to the virtuous deeds as it does with regard to 
the evil deeds of sin. In other words : Are the Sadchita good deeds totally 
burnt up, like reeds, and the good deeds done in the present life oeasjs to 
cling to the man. Just as it was the ease with regard to past and present 
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(PHrMpakta).— The PfirmpakKin maintains that the good deeds (whe- 
ther Kriyamfina or SaScbita) are not destroyed on the origination of Vidyft, 
because they being works done in accordance with the scriptural com- 
mands, do not conflict with the Divine Wisdom or VidyA, sn4 therefore, 
they co-exist to the VidyA and are to be exhausted by enjoying their xo- 
wards in higher worlds. Therefore, it is not a correct saying that as soon 
as VidyA originates the man gets Mnkti. For, if he has unexhausted good 
works ; he must pass through heaven worlds, Ac. 

(Stddhdfito).— This view is set aside in the next sfltra. 

sOtra it. 1. 14. 

^ 5 II « I n « 

lurasya, of the other, of good deeds, Api, also. gf( 
£vam, thus, w^: Ailesah, non-clinging (and destruction). f|A Pgte, after 
the destruction, fall, or death, g Tu, but, indeed. 

14. The same is the case with the other (namely, the 
good deeds); the stored-up good deeds are destroyed and the 
good deeds done in the present life do not cling to the man. 
He verily gets Mukti on the falling off of his Prarabdha 
Karmas.— 495. 

OOMMUniART. 

VjTith regard to tbs other, namely, the good works whether they be 
Sanchita or stored-up, or whether they be KriyamAna being done in the pre- 
sent life, the rule is the same as with regard to sinful works. VidyA produces 
her two-fold effects with regard to good wwks also. She burns up the 
store of good works and does not allow the good deeds done in the present 
life tooling to the man. No doubt, good deeds are works done in con- 
formity with the law of the Vedas ; but it cannot be said that, therefore, 
they are not in conflict with VidyA. They are opposed to Vidyti, in this much 
that thoir result is to produce heavenly joy and Svargic bliss ; while the 
fruit of VidyA is release ; and as Svarga and Mukti can not co-exist to- 
gether : therefore Pnpya, though Vaidic, is opposed to VidyA. And as a 
of fact, the so-called Pupyam is after all not so pure as people think 
it to be. In the Scriptures, the Pu^yam accruing from Vaidic works is 
considered as w after all. In the eye of a VedAntin, all good works are 
PApam. In fact, in the ChhAuflogya (Jpanisad (Vlll. 4. 1) the term FApam 
is applied to good deeds (Sukfitam) in the same way as it is applied to 
evil deeds (Drwkptam). Both Sakfita and Duskfita are evils, which are 
left behind when the man gets Mnkti. 
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wi ^ wiHii w ^{pi^cid will 

diitrwficf ^ rcnDi «9 qicnMr P ui^wwiuii 

**TliU8elf isaBridfe(refaf») and a aapport, ao that thaae worlds (ouy bo kopt 
la their proper places and) maj act clash with each other. Night aad daj do act pass 
that Bridge, oor old age, Bor death, aor grief, Bor the good deeds, oor the eTil deeds (of 
BMo). All oTils tan back from Rim, beeaase Beisfieg from all e?ihk He is Brahamo, 
the Great Refage,” 

Consequently in. the Qtta (IVr37) it is stated that all aetions, whether 
good or bad, are destroyed when knowledge is obtained. The word 
Sarvakarmfini used there is a generic term and includes good deeds also. 

wNTfH Ww wiwIicyRISS w I 

ffirtp efrsiM vnRiRfd^ a V I 

** As the baraiog Sre redaoes fael to ashes, 0 Arjaaa, so doth the Sre of wisdom 
redace all actloas to ashes." 

Therefore, it has been eatoblished that the two kinda of Pu^yam 
alao, like the two kinda of ains, are respectively destroyed, and made 
ttuclinging. The Sfltrakkra further adds Pipe to. The word “tu” haa the 
force of verily. Verily on the destruction of the Prirabdhs Karmaa, the 
man geta Mnktl Therefore, the saying that on the origination of Vidyi 
a man geta MukU is not a void statement. 

AdhiharaM XI. 

When through Vidyi or Divine Wisdom there are destroyed both 
aorta of Sanchits Karmaa, namely, the good as well as the bad Karmas ; 
then at that very moment, it must reasonably follow that the body of the man 
should fall off from him, because the body is the effect of such Karmaa ; 
and when the Karmas are destroyed, the body naturally falls off. If this 
be 80 , then anyone who gets the Divine knowledge, must immediately 
pass out of this world, and so the teaching of the Divine knowledge by 
the knowers of Brahman becomes an impossibility. The present adhikap 
taps is commenced in order to remove this doubt. 

The stored-up good and evil deeds are of two sorts, one which has 
commenced its fruition in this world, and the other which has not com- 
menced to produce its effects. 

(Z)oubt).— Are both these kinds of Sanchita Karmas, namely, the 
Arabdha^phala and the An&rabdha-phala destroyed by Vidyi, or only the 
Anfirabdha-phala Karmas are destroyed ? 

(PUnwpoiltio).— In the Bfi. Ar. Up. (IV. 4. 22.) already quoted above, 
it is said that both these are destroyed. There is no exception mentioned 
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tiiera ill favour of the Karmas wliose effect has already coniinenced ; and 
as the action of Vidya is everywhei’e uniform (like tlie action of fire on 
every kind of dry grass) therefore, both sorts of Sanchita Karmas, mature 
as well immature, are destroyed by Vidy&. 

(Stddhdnta).— This view is set aside in the next sAtra. 

SfiTRA IV. 1. 15. 

^ g II « M I .IV II 

AnSrabdha-karye, the effects of which have not yet begun, 
ff Eva, only, g Tu, but. ^ POrve, in the case of the former or stored good 
deeds and sins, gg Tad, that. Avadheh, being the duration of time. 

15. But only the immature Karmas of the former 
lives, namely, those Karmas whose effect has nbt yet begun, 
are destroyed hy knowledge ; because that is the limit of the 
life of the JOanin'; (namely) the limit of the life of the wise 
is the period over which his former Karmas which have 
begun to produce their effects extend. — 496. 

COMMENTARY. 

The word *'tu” in the s&tro is used in order to remove the doubt raised 
by the Pflrvapakfin. The word “pOrve” or “ former works ” mean accumu- 
lated good and evil works of the time prior to the present life. The word 
an&rabdhspk&rye ” means those works whose fruit liac not commenced (o 
originate. Only this latter kind of Sanchita work is destroyed and not 
that kind of Sanchita work whose effects have already begun to manifest. 
Why so ? Tad avadhel), because that is the limit. In the Chh. Up. (Vf. 
14. 2) it has been said that the man lives on even after the acquiring of 
the knowledge, if his Prirabdha Karmas are not exhausted. The Sruti 
says: — “For him there is delay only as long as he is not delivered from 
the body. *’ In the Bhkgavata PurApa, in the address of the Srutis to the 
Lord, we find the following (Bhag., X. 87. 40): 

wUo hM realised Thee, doee not perceire that good and bad effecta are prodneed 
by Thee, on aceonnt of the virtue and Tioe generated by the man in hia past, beeanae he 
ianoteonaeionsof theoommanda and prohibitions of Soriptnre regarding good and bad 
deed affecting all embodied beings. (Because thou wiliest it so.) 

This shows that it is the will of the Lord, that the man who has 
obtained die Divine Wisdom, diould go on living in this body, so long as 
his PrArabdha Karmas are not exhausted. 


BMtya.] 


I PADA, III ADSIKASAI^A, At. 15. 


Note.— But the greet difference in hie life before the origination of Vidy& end in 
hie life after the origination of inch VidyA consists in this ; tliat before inch origination, 
he feels the good and bad effect of his Kamias, but sfter the origination of such VidyA, 
his centre of consciousness being flxod in the Lord, he is so much absorbed in the Lord, 
that he never perceives the effects of these Kamas. 

To summarise. VidyA is verily supremely powerful. She destroys effectually, with- 
out leaving any remainder, all Karmas Just as a well-lit Are reduces to ashes all sorts of 
fuel. Though this we learn from tfie books and must believe it also, yet we see on the 
other hand, that divinely illumined sages, full masters of Divine U'isdom, are living on this 
earth and their bodies do not fall down as soon as they get Divine Wisdom. We further 
see that they teach others and are not inactive, consequently, we must admit that it is 
the will of the Lord that such men should continue to live, in order to spread his know- 
ledge and the knowledge of Theosophy ( Brahma- vidy A) among mankind. This does not 
detract from the glory of VidyA (Divine Wisdom). The VidyA has the power of burning 
up all Karmas including the PrArabdha, but she does not do so, because her power with 
regard to the PrArabdha is countermanded by the will of the Lord, Just as the power of 
the fire to burn everything, may be suspended by the stronger power of mantras and 
Jewels. Thus there is no harm if VidyA, under the command of the Lord, does not bum 
up the PrArabdha Karmas. 

** Some raise another objection. They say VidyA cannot originate but through the 
body which is the result of the PrArabdha Karmas. Their argument is 'The origin.ntion 
of knowledge cannot take place without) dependence on an aggregate of works whose 
effects have already begun to operate, and when this dependence has once been entered 
into, we must* as in the case of the potter’s wheel, wait until the motion of that which 
once has begun to move, comes to an end, there being nothing to obstruct it in the interim. 
Am when the force which moves the wheel is exhausted, the wheel stops moving of itself, so 
also when the fruit is fully manifested, the Karmas that produce the fruit are destroyed 
and not before that." 

To this abjection we reply that this is not so. Knowledge is the 
most powerful of all forces. She destioys all Karinas from their very 
root. She can destroy even the energy tliat moves the potter’s wheel, 
namely, the Prarabdha Karmas that makes this body to live ; but she does 
not do so through the will of the I^rd. Nothing can resist her irresist- 
ible coui'se, but the will of the I^ord. As a potter’s wheel in motion may 
be instantly put to rest, by placing upon it a heavier stone than the wheel 
with its momentum, and the wheel would cease to move, so Vidyfi is like 
that heavy stone, which can stop the motion of the wheel of PrArabdha 
Karma even. That she does not do so, is in deference to the will of the 
Lord, and not because she has not the power. Therefore, the statement 
that Divine knowledge (VidyA) can destroy all Karmas is absolutely correct. 

Adhikarana XI L 

The statement that the past good deeds of a Wise One are destroyed 
by VidyA, logically leads to the conclusion that the effects of all the 
obligttory duties (Nitya E^mas) are also destroyed, just as the effects 
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of KAmys Karinas (religions rites performed for the sake of getting some 
desired object). This deduction is not, however, correct ; and the present 
section is commenced to establish this fact. The proposition of the Bf. 
Ar., IV. 4. 22,—" both the good and evil works are destroyed ’’—leads to 
a fresh donbt. 

(Doubt). — Does the Vidyi destroy the elfects of Nitya Kaniias like 
fire sacrifice, Ac., in the same way as she destroys the effects of KAmya 
karmas? 

(PAnapakfo ). — She destroys the Nitya-Karmas also, because it is 
the attribute inherent in Vidyfi to destroy aU Karmas : for the essentiai 
power of a substance can never be lost. 

[SUdhinta ). — This view is refuted in the next sfitra. 

aUTBA. IV. t. 16. 

5 ii t m U « 

Agnihoti^-Adi, the daily hre-offering. f Tu, but, indeed, 
gf Tat, in the form of that (i.e., knowledge). firaNl Kkryaya, to the effect of 
getting the fruit, ff Eva, even. iRf Tat, That, frfiiif Dariankt, becauae of being 
aeen. 

16. But the daily fire sacrifice and the rest, produce 
Vidyfi as their effect ; because it is so seen.— 497. 

OOMMlirTABY. 

The word is employed in the e&tra to remove the doubt. The 
daily fire sacrifice and the rest, performed prior to the origination of 
VidyH, produce their fruit in the shape of VidyA herself. Why ? 
** because it is so seen.” Namely, the Scripture states that the VidyA is pro- 
duced by these Nitya Karmas. Such as, Bf. Ar. ( iv. 4.22 ) ^1f• 

etc. "Him they know through the study of the Vedas, through epcri- 
fices, alms, austerities,’’ Ac. The right meaning, thsrefore, of the sfitra 
iv. 1. 14, is that Vidyi distroys all past good works, done prior to her 
origination, provided such works are not Vitya Karmat or obligatory 
works. The scriptures do not contemplate the destruction of the Vitya 
works, for VidyA herself is their fruit. The word " destruction ’’ is not 
employed in connection with the scorching up of the paddy gnins, etc., 
when a house is burnt and which thus become incapable of being aown. 
When a house is burnt down, the seed-grains kept in it may be scorched 
and incapable of any fruit, but we do not say that the grains are dedroyed. 
So that Nitya Karmas cannot be said to be destroyed. 

No donbt, there are some Nitya Karmas, which are queai-kAmya : 
that is to say, which produce not only VidyA, but lead the perfon^l' 
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to Svsrga, etc., also. Thus the Bf. Ar text icftw " by the per* 

formaace of Nitya ^yorks, one goes to the region of the Pitria/' shows that 
the Nitya Karinas have the heaven-producing power also. This heaven* 
leading power of the Nitya Karinas is however destroyed, as soon as the 
VidyA originates. 


Adhikarana XI 11. 

[The vleaploua atonamant] 

It has been shown above that the PrArabdha good and bad Karinas 
of the illumined sage, remain in their force, through the mere will of 
the Lord, who wishes that such illumined sages should remain on earth, 
in order to teach mankind, by spreading knowledge and instruction. 
Though this is a general rule, yet there is an exception to it in the 
case of aotue nirapek^a devotees who, as soon as they get VidyA, enter 
into Mukti ; because their piirabdha good and bad deeds are immediatdy 
destroyed, without causing them to experience their fruit. { This is an 
exception, and the Lord in their case does not wish that they should 
remain behind on earth to teach mankind. ) 

( Vi^ya ).— In the Kau$itakt Upani^d ( 1. 4. ; in describing the 
passage of the soul it is written : — 

m cif 

^ w T « wi ft ftqrf 

Brar fimr: 

VN 

Him approach flve hundred celestial damsels, one hundred carrying scented powders 
like saffron, turmeric, etc., in their hands, one hnndred carrying dresses in their hands, 
one hundred carrying fruits, one hundred carrying various ornaments, and a hundred 
carrying garlands. They^dorn him with ornaments befitting BrahmA himself. The souf 
thus adorned with Brahml-omaments and knowing Brahman, sees everywhere Brahman. 
He approaches the lake called, Ara, which he crosses with the boat of Mind. (But those 
who do not know Brahman cannot cross this lake and are drowned in it, like the voyagers in 
the sea when their ship is wrecked). The kiiower of Brahman then approaches the Hours, 
called the sacrificial destroying. They run away from him, as soon as he reaches them. 
Then he comes to the river called Vljava and crosses it by mind alone. He shakes off his 
good and evil deeds. Hit beloved relutiues obtain the good, hit unbelovcd relativet the 
euii he has done. 

SimilaHy the BAtyAyanins read.^ 

aw fvr nrgiwt, firwn •k^chiih. r 

** His sons obtain inheritaDee, his friends the good, his enemies the evil he has done.** 
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(Doubt).— The above shows that the good and evil deeds, which 
constitute the Frarftbdha of the Brahinavit, are also destroyed, without 
experiencing their fruit. But the question arises, Is it possible that the 
Pr&rabdha Karmas may be destroyed in the case of any person ? 

( Pilrvapak^).—T)\e Purvapaksin maintains that the PrArabdha 
Karinas are never destroyed, in the case of any person, unless the man 
suffers their consequences. They are destroyed, only by the man under- 
going the suffering for the evil he has done, and enjoying the fruits 
of the good deeds, he has performed. Vidyft cannot destroy Priirabdha. 

(SiddhAnta), — This view is set aside in the next siitra. 

SOTRA. IV. 1. 17. 

vmNrBr « « 1 1 i w 

sni: Atah, than this (declaration of the 6ruti), than this (text which de- 
clares that the PrSrabdha remains active through the Will of th^ Lord, spar 
Anya, (the declaration of the druti) other than that, namely, the drutis like the 
“lotus leaf in water," “but ning of IsIkS reeds." Hi, because. qiifPI EkesSm, 
(in the branch) of some : in some' d^khas. gnitrt Ubhayoh, of both (the good 
and the evil deed that is commenced), the PrSrabdha of good and evil. 

17. (In the case of some Nirapeksa devotees, there 
takes place a non-clinging) of both (sorts of Pr&rabdhas, 
whether good or evil), because in some (Sl&khas, like those 
of the Kausitakins and iSatyRyanins), there is also a declara- 
tion other than (that of the Chhantjiogya, VI. 14. 2.)— 498. 

COMMENTARY. 

In the case of some Nirapeksas, however, who are extremely ardent 
lovera of God and are solely devoted to Brahman, there takes place the 
separation of both kinds of Prarabdha Karinas, namely, the PrArabdha of 
good and the PrArabdha of evil deeds ; and they liave not to suffer the 
consequences of their Pr&rabdha. In other words, in the case of some 
Nirapeksas, the Prarabdha is shaken off without their undergoing the en- 
joyment of tliat Prarabdiia. The reason for this is that the declaration **the 
Prarabdha remains active in tlie case of the Jnanin because it is the 
wish of the Lord that it should so remain” is modified by the counter de- 
claration, as we find it in certain Sakhfts, such as those of the Kau^itakins 
and the ^d(yAyenins. Thus the two Sli^Uis “ His beloved relatives obtain the 
good, his unbeloved relatives the evil he has done,” and ”His sons obtain 
inheritance, liis friends the good, his enemies the evil that he has done 
show that the Pr&rabdha is detached in the case of some. The sense is 
this, there are certain druti texts which declare that Karmas are destroyed 
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either by knowledge or by suffering. While the texts above given show 
that the karma is not destroyed by knowledge, but that it goes to the 
friends or foes of the knower of Brahman. The conflict of Srutis, 
therefore, must be reconciled by giving them diffei-ent scopes. This 
druti regarding the Karmas going to friend or foe, does not relate to 
K&roya Karmas. Because in the Sfltras ( IV. 1. 13 and IV. I. 14 ) it 
has been shown that all Karmas except the PrArabdha, all good and 
evil deeds are destroyed by knowledge, while in the case of evil deeds 
there is no element of Kamyatva. [No one enunciates such a desire 
(K&ma> “ Let me do such and such evil deed, with the desire of 
suffering such and such hell-fire.’* Evil deeds, therefore, can never be 
said to be Kfimya.] 

Note.— The eonfliot of Gratia arises thus. Two texts declare that the knower of 
Brahman performs works without tho work clinging to him like a lotus leaf in water 
(Chh. Up., IV. 14. S.) and all stored up works are deatroTsd as the Bre boms up Isiki reeds 
(Ohh., V. 14. 8). These two texts of the Chh. Up. declare that Karma Is destroyed by know- 
ledge ; while the text/* there is delay for him long as he does not die," (Chh. VI. 14. 8.) 
shows that Karma is destroyed by suffering. These three texts, two showing that Karma 
la destroyed by knowledge, and tho third showing that it is destroyed by Buffering only, 
most be reconciled with this fourth text which declares vicarioue sufferings and enjoy- 
ments. How the karmas of one min can be suffered or enjoyed by another man ? How can 
the good or evil deeds of a JBBnln be suffered or enjoyed by hie friends and foes t This is 
the problem propounded for solution. 

This special Adhikarana teaches that the Lord bestows the good 
results of the good PrArabdha deeds of the JnAain on the friends of such 
JnAnin, and puts the evil results of the evil Pr&rabdha deeds on the 
enemies of such Jnanin, and bring such Jn&nin at once towards him, 
because he is impatient to see the Lord, the supremely beloved ; and he is 
not able to suffer the pangs of separation from Him any longer. 

Thus the rule made by the Lord that the PiArabdba Karmas are 
destroyed only by enjoyment is not broken, for the PrArabdha Karinas of 
the JnAnin are enjoyed by his friends and foes. This vicarious enjoyment 
thus upholds the justice of the l.iord and the unchanging nature of His 
laws. 

But, says an objector, good and evil deeds are formless, and are not 
like physical ornaments, etc., that they may be given away to anybody, 
it is not, therefore, proper to say that a friend gets Uie good deeds, and 
the enemy gets tbe bad deeds. {.Moreover it is open to another objection, 
namely, why should another man enjoy the fruit of deeds not done by 
nim ? To this objection, we reply, that the Lord is omnipotent, and 
has full power to do against the law. Therefore, in the case of some 
extremely yearning souls, there takes place detachment from Prarabdha 
7 
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SanuM^ and aneh Kannaa an attraetad by other penona. : and exhanat 
their foree on them. 

In the next adtra, the doubt how the Prhrabdha Kannaa of the Nink 
pek^a deroteea can go to another peraon ia anawered. 

•Ctnu nr. l ui 

n 9 n 1 H 

n^Yad-eva, whatever. Amr Vidyaya, by knowledge. g|||hi,ao. 

Hi, becauae. 

18. The text ** whatever he does with knowledge *’ 
intimates that the PrSrabdha Earmas may go to another. — 
499. 

ooMimTasY. 

The text of the Chh. Up. '* Yadeva vidyayS (1. 1. 10; ” ahowa that 
worka done with Vidyk an very potent, even when anch Vidyk ia not the 
highest Brahoia VidyA, but is only knowledge related to Jtva (hnman aonl). 
Since the power of VidyA, whether of Brahman or of Human soul, is 
divine in her natun, and irresistible in her energy, it follows that 
through the grace of this VidyA, even the PrAnbdha Karmas may be 
destroyed, without undergoing their suffering, through the command 
of the Lord Nothing is too wonderful in the case of VidyA. 

Wbat does then follow from this? The concluaion is mentioned 
in the last sAtra. 

sOtra IV. 1. IS. 

ii « i n H u 

Bhogena, with the enjoymento (all heavenly joys), g Tu, but. fA 
hare, the other two (the gross and the subtle ^dies). Kfspayitva, 

giving up. vir Atha, then. Sampadyate, obtains, joins. 

19. Having given up (the gross and subtle bodies), 
he joins in the enjoyment (of all divine bliss along with 
the Lord). — 500. 

OOMMESTARY. 

The Nirapek^a devotee having obtained VidyA, transcends the other 
two, Itare, namely, he throws off the other two bodies called the Sthula 
(gross) and Suk§ma (subtle). He gets the body of the companions of the 
Lord, namely, the divine body called the PAr$ada-vapuh. Having obtain- 
ed this body, he gets the power of enjoying, along with the Lord, all 
the bliss which the Lord enjoys. Then is realised in him literally and 
truly, the meaning of the Sruti (Tait Up., II. 1. 1) ** He enjoys all blessing, 
at one with the omniscient Brahman." This is the highest stage reached 
by the soul. 



Second Pada. 

mu I 

^ V<« im N 

May that Kfifaa, the Lover of His devotees, be my refuge, by reciting whose 
sacred name are vanquished and totally destroyed the mighty obsessing elements of the 
senses and vitality. 


Adhikarana I. 

In the present Pdda, the author discusses the method of the soul's 
leaving the body, at the time of death, in the case of a Jnnnin ; as a preli- 
minary to his describing the devay&na path in the next chapter. In the 
Chh. Up. (VI. 8. 6.) we have the following : — 

mm ir: mk siroRNr^ ^ 

When the soul of this perspn goes forth, the Speech is merged in Mind, the Mind 
in Breath, the Breath in Fire, Fire in the Highest God. 

(Doubt). — A doubt arises here ; whether the above passage means 
to teach that only the function of Speech is merged in mind, or whether, 
the Speech itself, together with its function, is merged in the mind ? 

(PUrvapak^a). — ^^fhePurvapak^in maintains that the function of Speech 
only is merged in the mind, because there is not found the nature of 
Speech in mind, and because the Speech and the other senses function 
under the control of mind. 

(Sidd/idnta). — This view is set aside in the next sQtra. 
bOtra IV. 2. 1. 

u 9 I ^ I ^ II 

giy Vak, Speech, ipinr Maiiasi, in the mind, ffrwf Dartfandt, because 
of the ddstric declaration. qiqri| dabddt, because of the word of the Vedas. ^ 
Cha, and. 

1. Speech (itself together with its function is merged) 
in the mind, because it is so seen, and because there is a 
Scriptural statement. — 501. 

COMMENTARY. 

The speech enters the mind organically as well as functionally. 
Why ? When the Speech ceases, the activity of mind is seen. 

Note.— When the external Speech is stopped, there goes oo the mental Speech. 
This proves thst not only the organ of Speech, bat its function also are present in mind. 
This is a natural fact of psychology. Moreover it is a matter of observation that while 
the fonotion of speech comes to an end, the mind still continues to set. 



704 


VBDAliTA-8l)TRAS. IV ADBTAYA. 


[Qoninda 


Moreover there is the exprees Btstement of the Chh. Up. 
manasi aampadyate/’ the speech merges in the mind. This also shows 
that the speech, organically and functionally, enters the mind. Any 
other explanation would be against the spirit of the above text The 
sense is this, that there is no proof by which we can find the Speech 
in the mind existing merely functionally; we have no proof that the 
function only merges in mind and not the organ of speech. 

An objector says, but mind does not possess the nature of speech, 
and so we cannot say that Speech itself has merged in the mind, but all 
that we can say is that only the function of speech has entered the mind. 
It is something like fire and water. The nature of water is not that of fire, 
but we see that fire does enter water functipnally^ though not organically. 
For water can become heated by fire, by the merging of the function of 
the fire in water, though the fire itself does not enter the water. To 
this objection we reply, it is not so. The speech only combines with 
mind (in a medbanical mixture like that of milk and water), and does not 
become Laya in mind (as water is said to become Laya in air, when its con- 
stituent parts, oxygen and hydrogen, become separated and enter into air. 
It is like the water entering into air, in the form of vapour and not that 
of Laya in air, in the form of separated gases.) The sense is this, that 
though the mind and speech are intrinsically different (as water and 
air), yet there is the union of these two at the time of death, like the 
vapofir entering into the air. 

BOTRA lY. 1 1 

wa: n « i ^ i r ii 

SRi: Atab, Eva, for this very reason. Sarvapi, all (the senses ). sr^ 
Anu, after. 

2. And for this very reason, all (the other sense- 
organs) merge in the mind, after (the merging of speech). 
—502. 

GOIflfBNTARY. 

In the above text of the Chhfindogya Upani§ad, there is mention 
of the merger of only speech in the mind. I.<eBt one should fall into the 
error of thinking that other sense-organs like hearing, Ac., do not merge 
in mind, the present sutra declares that they also mergt in mind, and not 
in anything else : but subsequent to tiie merging of speech. 

It is to be understood that since the speech unites with the mind 
only, and not with fire (though there are some texts to that effect also such as 
B|*. Up., HI. 2. 13.) it follows that all the other sense-organs unite also in 
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the mind. But all do hot simultaneouBly enter into the mind, they follow 
a/ter the entrance of speech. As we find in the Pradna Upani^d (III. 9.): - 

MtT f nv i #111111^1 1^1 

nvifnifti 

The Goemio Fire rerily ii UdAne. (It helps the UdAns in man), therefore, when a 
person becomes exhsnsted of energy, he goes to snother birth, with his sense-fsenlties 
merged in the mind. 

Similarly, in the same Upanifad {IV. 2) we find 

iB )lwiw I BUT BBOT: wA VBVMfMh'- 

a mt y » s^ ^<wn wsRite k A <ReA ^ AA n^^n* 

mAri 

He said to him **As, 0 GArgya! all the rays of the son when going to set, beooM 
one in that orb of light, and on his rising again they again spread ont in all directions, 
so Torily these all Devas become one in that High Dirinlty, the mind.'* 

These two texts clearly show that all the sense-organs enter into the 
mind and not into anything else. 

Adhikarana II. 

Now the Author considers the same text of the Chh. Up. (VI. 6. 1.) 
which says that the Manas eaters the Pr&pa (the Mind enters the Breath). 

(Douht).-~After the sense-organs have entered the Mind, at the time 
of death, does the Mind go to the Pri^a or to the Moon. 

(PAnapdkta ). — ^The opponent says the mind enters the Moon, for 
the Bfi. Ar. text (III. 2. 13 already given at page 429 ante), shows that 
Mind entera the Moon. 

(Siddkdnta ), — This view is controverted in the next sdtra. 

sOnu lY. 1 1. 

H « I A I A « 

df Tad, that, ipi:, Manab, mind. srS PrSne, in the PrApa, breath. MWH 
UttarAt, from the subsequent clause. 

3. That mind (in which all the sense-organs have 
entered, merges) in Breath (Prana) because of the subse- 
quent clause (of the Chh. Up., VI. 6. 1). — 503. 

COMlinNTABT. 

The word " that ’’ means that in which all the sense-organs have 
entered. The mind, along with all the sense-organs, enters into the PrApa. 
Why ? Because the Ghhindogya text (VI. 6. 1.) sitys *' Mana^ prApe" (ths 
mind enters the Bresth). And this sentence immediately follows the 
slause " the speech merges in the mind.” 
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But, says an objector, How do you then explain the text of the 
Bfi. Up. (in. 2. 13.), which says that the mind of the person dying 
enters' the Moon ! If the mind enters the Breath, then this text of 
the Bfi. Upaniead see p. 429) \?iU 6nd no scope. To this we reply 
that the venerable author of the sdtras. Lord BAdarSyana Himself has 
reconciled this apparent conflict, in his sfltra. III. 1. 4 ; — 

**lf it be Mid that the aoriptoral teit mentiona also the going of the varioiia 
eenaes into variona elemente, Ukeare,eto.t and therefore, the senaes do not accompany 
the Seal, when it goea oat of the bodj, to thia we reply, that the going of the oenaea to 
the elementa Im metaphorical only. 

Therefore, when the Bfi Ar. Up. says that the mind enters the 
Moon, it is to be taken in a metaphorical sense. 


Adhikarana III. 

Now the author considers the statement of the same passage of 
the Chh. Upani$ad (VI. 6. 1.) “ Prai^as tejasi (the breath eaters the 
fire.) 

(/>(mbt).— Here arises the doubt, whether this PrAi^a in which has 
entered mind with all the sense-organs, merges into Tejas (cosmic 
fire), or does this Prina merge into the Jlva (individual soul). 

(Pdrvapafc^).— The opponent maintains the view that PrAna merges 
in Tejas, because the text of the Chh. Up. is definite on that point. 
Whece there is a definite statement, it is wrong to assume anything else. 

{Siddk&ntal — ^This view is controverted in the next sfitra. 
sOtju it. 1 4. 

siqimrftfwr: ii « i ^ i « « 

Sa^, that (PrSoa, life, or breath), Adbyak^ in the president, 
the Jlva, the individual soul. Tad-upagaina>adibhya^, be- 

cause of the statement# about the going of the life to the individual soul, 
with all the senses. 

4. He (Fri^) enters the ruler (the individual Soul) ; 
because of the statements as to his coming to the soul, 
(found in Bri. Ar. Up., IV. 3. 38).— 504. 

OOMIISNTARY. 

That PrAna merges into the Adhyak^ or the presiding deity of 
the body and the senses, namely, the> human soul itself. Why do we say 
so ? Because of the following statement of the Bfi. Ar. Up. (IV. 3. 38). 
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^ And M bodjipiaidi, wnrrion, eharioteen, ud oonnuuiden of ArmiMi cnthor roand 
» king who intends to go ont on s mtroh, thus do nil the Prdnis gather lonnd the fionl, 
at the tine of death (and march along with it), when a man is thus going to expire.'* 

This shows that the PrAna, along with all the sense-organs, goes to 
the Jtva. 

Nor is there any conflict in this view with the statement of the 
Chh. Up. (VI 6. 1.) that the PrAna merges in Tejas. PrAna, after having 
joined with the Jiva goes into the Tejas and thus that statement also 
becomes valid. It is just like saying “the river Yamuna goes into the 
Sea,** meaning thereby that the YamunA, uniting with the Ganges, goes 
into the sea. 


Adhiharana IV. 

Now is to be considered the statement of the entrance into thd Tejas 
by the Soul. 

(Dotthe).— Here arises the doubt, does the individval Soul, joined by 
tbe PrAna, take up its abode in the Tejas or in the collective elements ? 

(PArvapakfa). — The opponent maintains the view that the PrAna, 
having entered into the individual soul, merges into the Tejak, because 
of the definite statement “PrA^as tejasi,” “the Jtva enters in Tejas.*’ 
The word PrAna here should be explained as meaning the Jiva in which 
the PrA^a has entered. 

{SiddhAiita). — This view is set aside in the next sfitra. 
sOtra iy. 1 6. 

^ U « I ^ I VIH 

1^, BhflCesu, in tlie elements, gf Tad, about that. druteh, there 
being a Vedic statement. 

5. (The individual Soul, with Priina, merges into) 
the elements, because there is a scriptural statement to that 
effect.— 505. 

COMMENTARY. 


The individual soul outers into the five elements and not merely in 
the tejas. Because in the Bfi. Ar. Up. tbe Jtva is described as entering 
into all the elements, Ether Air, Tejaq, Water, 4c., tBfi. Ar. Up., IV. 4. 5). 


w w wtiiiww i m ftWHia? Miwwt a i wwamjwi sH m i h h fdrit- 
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ww I fiwiwnnj wfwHiw jw Wi ^ MMnsnii wwi fin§4iwi 
q(6QlS<l% ^ <R«il f)A 

** That Mf it indeed BrBhmAn, oonaUtiag of knowledge, mind, life, eight, hearing, 
earth, water, wCiid*Whfr, light and no light, detire and no detire, anger and no anger, right 
or wrong, and all thingt. Now at a man it like thit or like that, aoeording at he aott and 
aeeofding at he behavet, to will he be :->a man of good note will beeome good, a man of 
bad aott, bad. He beoomet pnre bj pare deedt, bad by bad deedt." 

** And here they tay that a peraon oontittt of deairet, and at it hit detire, to it hit 
will ; and ra it hit will, to it hit deed ; and whaterer deed he doet, that he will reap.** 

Tlie above 6rttti clearly declares that the Jtva is not only Tejomaya 
(consisting of light), but Akddamaya, Vftyumaya, Ac> In fact, it consists 
of all elements. 

Moreover the next shtra strengthens this argument. 

sOtra lY. 1 S. 

w « M 1 1 u 

If, Na, not. Ekasmin, in one. wimti- Dartfayata]^, they both 

(the question and the answer) show. Hi, because. 

6. The individual soul does not enter in one element 
only, because the question and the answer both declare it to 
the contrary. — 506. 

COMMENTARY. 

It should not be considered that the Jtva is merged in the single 
element of Tejas only. Because the contrary is mentioned in the question 
and answer between Svetaketu and PravAhana in the Chh. Up. (AdhyAya 
V, Khandas 3-10, see pages 422-425 ante). This fact has been established 
by the author of the sdtras in his previous sutra, III. 1. 1 (page 42^). 
Similarly, the merging of the Prfi^a into various elements, like Tejas and 
the rest, is not directly, but in conjunction with the individual soul, and 
this is the fact established by the previous sAtras. 


Adhikarana V. 

Now another question arises with regard to the above text of the 
Chh. Up. (VI. 8. 6) which was the subject of consideration in the preceding 
six sAtras. 

(Doubt ). — The doubt that arises here is the following:*— Does the soul 
of the wise, as well as that of the person who does not know Brahman, 
follow this particular method of going out of the body, or is it confined 
only to the soul of the man who does not know Brahman. 

(PArrapakpa).— The Piirvapakfin maintains that the ignorant only 
go out by the method previously described, for the wise do not follow this 
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method of departure, as ia shoirn in the following druti of the Bfi. At. 
Up. (IV. 4. 7.) 

ii %n «ii«nr m 

wnya I 

Whon All thoM worldly detiret that cling to the Antalikara^a an ontlr^ giTin op 
(and apiritnal deaim aprin ; op) then the mortal beeooien immortal, then he enjoya hara 
Brahmap. 

{Thla Tern deaoribea the atate attained through the apaeial grace of God. It looka 
Tory mnoh like a atate of phyaical immortality or Jiran-mukti]. 

The word iitra in the above verse shows, that the wise man enjoys 
the immortality here, in this very life ; and does not require to go out of 
the body, in order to enjoy the bliss of fifukti. 

(SiddhAnta).— This view is set aside in the next sQtra. 

S&TRAlY.l?. 

GURT II « I R I vs n 

tniiqr Sarnkna, common, w Cha, indeed. Wiq[(ik Aafiti, proceeding 
further, up to the way, iqsnni Upakramdt, before beginning, sfigisi 
Amfitatvam, immortality, w Cha, and. Anupoaya, without burning, 

without dissolution. 

7. Indeed common (to him who knows and him who 
does not know) (is the departure) up to the beginning of the 
way ; and the immortality (of Bp. Up., IV. 4. 7) is (a meta- 
phorical one) without having burned (the connection with the 
—507 

OOMMSHTABY. 

Of the two “Cka'$” to be found in the above sfttrs the first has the 
force of indeed. He^who does net know and he who knows, have both this 
in common, that their method of «oing out is the same, upto the point 
from which the path commences. In other words, np to the soul’s entering 
into the arteries through which it has to go out. Of course, there ia 
at the time of entering and onward, when they have once 
entered these arteries. He who does not know (Ajfia) has to enter one of 
the hundred arteries that proceed from the heart downwards. But he who 
knows (Vijfia> goes out by that artery which is one hundred and first 
and which rises from the heart and pierces the crown of the head. 
Thus the Chh. Up. declares (VIII. 6. 6) ^ 

mr fi % I 

6. ^ere are a hundred and one vessels of the heart, and the chief 
of them (proceeding from the heart) pierces through the head. By that one 
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going upwards, he obtains deathlessness. The others are for the purpose 
of carrying the soul to diverse other lokas. 

[It is only when the soul passes out of the Brahma Nadi that there is Release]. 

It is about this passage of the soul through the coronal artery that 
the mention is made also in the Bfi. Ar. Up. (IV 4. 2.) 

m ii 

** The point of his heart becomes lighted up, and by that light the Self departs, either 
through the eye, or through the skull or through other places of the body.*' 

This going out through the skull, mentioned in the above passage, 
contemplates the cane of the one who knows (Vijna), while ho who does 
not know (Vijna) goes out through other passages, such as eyes, ears etc. 
As regards the Bfi Ar. text (IV. 4. 7.) declaring that he who knows gets the 
immortality even here ; that applies to the wise man (Vijna) who has still 
connection with the body, and whose such connection has not been burnt 
up and dissolved. The immortality referred to in the Bp. Ar. (IV. 4. 7.) 
denotes, therefore, the destruction . of earlier sins and the non-clinging of 
later acts, which come to him who knows the Lord. 

The above is further explained in the next sfltra. 

hAtraiy.is. 

ii 9 i r i q h 

Uf Tad, that (immortality). Apitch till he has acquired direct 

knowledge or union with Brahman. 4ifnf Saihskra, as SadisSra. n qt uin 
Vyapade4dt, the state being named. 

8. That (immortality mentioned in Bpi. Ar., IV. 4. 7., 
refers to this sinlessness of the saint) because the Scripture 
teaches that the condition of the SamsSra lasts (up to the 
time oithe realisation of Brahman). — 508. 

COMMRNTART. 

The immortality *’ mentioned above refers to this condition of 
sinlessness, belonging to him who knows (Vijna), but whose connection 
with the body has not yet been dissolved. Why d(j we say so ? Because 
up to attaining Brahman, the texts describe Saifas&ra state. Up to the 
time of the realisation of Brahman, tho man is in SaifasAra, the characteristic 
of which is connection with the body, llie lealisation or direct vision of 
Brahman takes place only when the man reaches, through Devfiyana path, 
the highest heaven of Brahman called the Samvyoma. And this never 
takes place before the dissolution of the soul’s connectioii with the body* 
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^OTIU IV. 1 «. 

gpnwniRrar ii « i ^ 1 1 ii 

qUir Suks.ntf of the subtle body Prarnkgatal^, from the authority 

or the means of knowledge. ^ Cha, and. gqr Tathk, thus, Upalab- 

dlicli, it being observed. 

9. And the subtle body still persists, because of an 
authority of the Scripture, and because the existence of the 
body is actually observed even in the higher planes. — 509. 

OOMMBNTABY. 

The connection with a body (whether gross or subtle) is not dissolv- 
ed, s6 long as the VidvAn (the man who knows) exists in this world (whe- 
ther the world be physical or any higher and subtler plane). That 
which constitutes his subtle body still persists and goes with the man, after 
liis throwing off his physical body. Why ? Because there is an authority to 
that effect in the scriptures. In the Kausitaki Upaui.^d (L 3.) there is a 
colloquy with the Moon and others held by the departed soul of the VidvAn. 
From this conversation we infer that some sort of body must persist, at 
that stage, to enable the soul to hold conversation with the Moon and others. 
For it is a matter of observation, that no conversation can be held without 
a body. Therefore, when the Bfi. Ar. (IV. 4-7) states that he becomes im- 
mortal even here, it means that sort of immortality which every sinless 
man enjoys, even without the dissolution of his connection with a body* 

sOtha iv. 1 10. 

H « I R 1^0 H 

i| Na, not. Upamardena, in the way of destruction of bondage, 

vs: Atahi because of this reason. 

10. Hence the text of the Bfi. Ar. Up. should not 
be taken to teach the destruction of the connection of the 
physical body. — 610. 

COMMENTARY. 

It thus appears that tlie text of the Bri. Ar. (IV. 4. 7) canaot teach 
that sort of immortality which coiiaists in the destroction of conaections 
with a body. It teaches immortality of mental peace, enjoyed by all good 
men. 

sOtra iy. 1 11. 

II « I ^ 

m Tasya, of that very (subtle body.) gw Eva, verily, v Cha, and. 
Upapattebi it being possible. VVT OfmA, the heat. 
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11. And to that very subtle body belongs the warmth 
(which is perceived on touch), because that is reasonable. 
—511. 

COMMENTARY. 

The warmth which is observed on touching the gross body, before 
the roan dies, belongs really to the subtle body, and is an attribute of the 
subtle body, and not of the giuss body. Why ? Because it is only reason- 
able. So long as the subtle body is in the physical body, we perceive that 
the latter is hot, but when there takes place the separation of the subtle 
from the gross, we do not perceive this warmth in the gross body. 
Therefore, the presence or the absence of the warmth of the gross body, 
depends on its connection or disconnection with the subtle body. There- 
fore, it is reasonable to hold that the warmth belongs to the subtle body, 
and not to the gross body. The word eha, in the siitra, indicates that this is 
an additional reason for bolding that the Vidv4n also goes out of the body, 
at the time of death. Because in the case of the VidvAn also, we find that 
at tLte time of death, his body becomes cold, indicating that he also goes 
out of the body, accompanied by the subtle body. 

In the next sfitra the author himself raises a doubt and then 
answers it. 

kOtka iv. 3. 13. 

ii « i u 

PraiisedhAc, on account of the denial. ltl| 80 « ^ 

Na, not. orihrif darirat, because departure from the embodied aoul (is prohibited.) 

12. If it be said that he who knows does not go out 
of the body, on account of the prohibition, then we reply, 
that it is not so ; because the prohibition refers to the going 
out of the Pranas from the embodied soul. — 512. 

COMMENTARY. 

It >8 objected tbat the Vidvin does not go out of the body, because 
there is a prohibition to that effect in Bfi. Ai. (IV. 4. 6) : — 

PmsiM vraniM vifwiiti M nn nm 

** But as to the man who does not desire.' who, not desiring, free from desires, is satis- 
Bed la hit deaires, or desires the Self only, his vital spirits do not depart elsewhere, being 
like Brahman, he goes to Brahman." 

The above verse shows, by using the word Tasya PrAijah^ that the life- 
breath of him, who knows, do not go out. To this objection we reply that 
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the above sentence does not say, “ Na tasya Pii^A dehdt utkHtmanti,” [his 
iife-bnratbs do not go out of the body (dehU)] but it really means, “ Na ta^ya 
i&ririt utkiimanti *' (his life-breatbs do not go out from the soul). 
(Skrirkt means wul, or that which has a body.) Therefore, the prohibi* 
tion is to the going out from the tout, and not from the hoiy. Tat as a 
matter of hmt, it is observed, that the Hf-ebreaths of the VidvAn even go 
out of the body. 

SfiTRA. IV. 1 18. 

II 9 I R I U II 

Spastaf^, clear. Hi, because Ekef Am, of some (SAkhAs). 

13. And because it is clear according to some reoen* 
sions. — 513. 

COUMBNTART. 

There is ne scope for controversy in this matter. Because “ Na tasys 
PrA^A ntkramanti ” is the reading in the Eanva recension of the Bfi. Ar. 
Upanifad;bnt in another recension, namely, those of the MAdbyandinaa, the 
reading is '* Na tasmAt PripA utkrAinanti,” “ from him the life-breatbs do 
not go out.’' The word Tamit, meaning “ from Atm,” is a very clear term, 
and leaves no room for doubt that the prohibition applies to the going out 
of the PrAna from the soul. The Bfi. Ar. text means that the PrApAs of 
the wise man never leave the soul. It does not mean that they never leave 
the body. The next sentence ‘'Atraivasamavaltyar.te'’iaesmB "theae PrApAs 
merge indeed in that” The word iitra, “ in that,” means in Brahman, 
the object of attainment. 

(Objeetiun ). — In the previous section of the Bfi. Ar. in the dialogue 
between ArtsbliAga and YAjnavalkya, there is also a statement that the 
PrApAs do not pass out of the body. The objector says, how do you explain 
that statement ? We give the passage here below : — (Bfi. Ar., III. 
2,10 & 11). 

QmRitl %limwww 1 k liw iraiM 

ftnRT «^T8n«T> ^ Irani wmiH- 

AAywimnw ii w i l li ^ iHl i u a 

** YIJA»v»lkym," he wid ** everything ie the food of denth. What then is the aleity to 
whom death is food ?” 

"Fire (Agni) is death, and that is the food of water. Death is conquered again." 

" ytjasTalkya" he said, "when such a person (a sage) dies, do the vital breaths 
(PrApas) move out of him or No ? " ".No," replied YAJAavalkya, " they are gathered np ia 
hin, he swells, he is inOated, and thus indated, the dead lies at rest." 
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The eboTe ie the Ke^ve reading. The aenae of the question is this. Artabhhgn asked 
YAJdaTslkya, ** when this God-knowing man dies, then do his life-breaths (PrA|ias) go 
ont from this (AsmAt), namel j, from this body.*' In other words, " does he go oot along 
with the T^Anas from tho coronal artery, from the crown of the head, or does he remain 
in the body so long as It does not fall off and then goes away.** To this qnestlon, 
TAJAsTalkya replies, that the PrApAs of sneh a sage remain in the body, so long as the 
body does not fail off. Such a sage remains in the body, and his body swells np, being 
inflated with the external air. Thus inflated, the dead man lies at rest. Thus experi- 
encing the Pr Arabdha fruit in the shape of the swollen, inflated body, the sage leares anoh 
body to his sons and kinsmen and getsMnkti at once. This is the difflonlt text propounded 
for solution to those who maintain the Tiew that the PrAnas of the .sage always leave the 
body. 

The reply to this is that the above text meations a very exceptional 
caee, the case of those ardent, impatient, lovers of God. Such persons do not 
pass thraugh the above process of death, the Lord Hari himself stands 
near them at the time of death, and freeing them from the body, takes 
them at once with him to his home. The prAnas, of course, in such a case 
do not follow the soul. They remain behind in the body. 

The followers of Advaitam explain the above text in the following 
way:^Thi8 non-departure of the Prana from the body refers to the 
case of tliose who worship the unqualified Brahman. 

But that explanation is wrong. Because there are no such words in 
the above text to indicate that it applies to those who meditate on unqualifi- 
ed Brahman. Secondly wo have already demonstrated that unqualified 
Brahman is a fiction. 

The whole nrgnment of the Advsitlns is thus given by ^shknrAeharyn in his oommen- 
toryon (IV, S. 18) 

** The sssertion that also the soul of him who knows Brahman departs from the body, 
becanse the denial states the soul (not che body) to be the point of departure, cannot be 
upheld. For we observe that In the sacred text of some there is a clear deniarof a deps^ 
tore, the starting-point of which is the body. The text meant at first records the question 
asked by ArtabhAga. ** When this man dies, do the vital spirits depart from him 
or not?** then embraces the alternative of non-departure, in the words. No, replied 
YAJftavalkya; thereupon anticipating' the objection that a man cannot be dead as long as 
his vital spirits have not departed, teaches the resolution of the prAnas In the body ** In 
that very same place they are merged; and finely, in confirmation thereof, remarks,'* be 
swells, he is Inflated, inflated the dead man lies.” This last clause states that swelling, 
Ac., affect the subject under discussion, vis., that from which the departure takes place (the 
** tasmAt of the former clause, '* which subject is, in this iast clause, refbrred to by means 
of the word "Be.** Now swelling and so on can belong to the body onlj, not to the 
ombodied sonl. And owing to its equality thereto also the passages "from him the vital 
spirit do not depart ; “ in that very same place they are resolved (have to be taken as 
denying a departure starting from the body, although the chief subject of the passage is 
tho embodied soul. This may be done by .he embodied soul and the body being viewed as 
coo-different. In this way we have to explain the passage if read with the fifth case.** 
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SOTIU IV. 1 14. 

^ II 1 ^ n 

Smaryate, it is mentioned in the Sdiritis. ^ Cha, and. 

14. Smriti also declares the same — 514. 

OOmnNTARY. 

In a Srofiti (TtjiSaTalkya Smriti, III. 167) there is a declaration that 
the soul of the VidvAn departs hy means of the coronal artery through 
the head. 

isjlNg ft wM NI tatfiwBwc I 

Muaimnllnw N ^ 

"Ot tkose, OM to situted sbora, wUeh pleieea the dtoo of tho nm and pMMS 
bojond the world ol! Biolnnaii, by wsy ot that, the aonl leaehaa the higheat gomL" 

Thus the Smti and Srofiti establish the proposition that the wise 
also depart from the body, accompanied by the Prdnaa 

Adhikarana VI. 

It has been mentioned above that the individual aonl accompanied 
by the Prfi^a and the group of aenae-organa mergea into the aubtle 
elementa like heat and the reat at the time of departure. It baa further 
been eatabliahed that thia ia ^e method of departure even of him who 
knows. Now a new doubt is nused. 

(Doubt ), — The Prapas like the speech and the rest togethei with their 
vehicles, the subtle elementa, belonging to the wise aage, merge in their 
respective causes like fire, Ac., or in the Supreme Self. 

(PHiroapak ^). — The Pfiivapakfin maintains that the organs of the 
PrAnaa merge in their respective causes and not in the Supreme Self 
because of tho text, Vatraaya purusasya” shows that the Prfi^as and the 
senses merge in their causes. We give the passage below (Bfi. Ar., III. 
2 13.):- 

jww nrf nwmn- 

^T%?f w 

si w ipi ffif tr iwdiNwH ti f 
vft tv |v fwmvRDwgp 3^ t 3^ isivr 

VW vvt f dlKWKV wtupi W-iW I U I 

** YAJnaTalkys," Jie said, "when tho speech of thfs dead person eaten into the Sie, 
breath into tho air, the eye into the snn, the mind into the noon, the bearing into space, 
into the earth the body, into the ether theself, into the shmbs the hain of the body, into 
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tto tMM tk* tolM of tho hood, whoa tho Mood MdtiM Mod aw dopooUed la tho water, 
wkaM la than that pataoer TtJBaTalkya aaM •* Taka ay haad, ap Maad.” 

“Wa two alooa ahall kaow af thia; lat thb qBaatioaofoaiaBotba(diaaaaaad)ia 
pabliOi'' Thaa thaaa two waat oat aad aigaad, aad what tha/ aald waa Kanaa (wock^ what 
thay ptaiaed waa EaRaaB,” ala, that a laaa baaoiaaa goad by goad work, aad bad by bad 
work. Altar that Jaiatkarralftabhtga hold hiapaaea.” 

The Above ahowa diatiootly that the aenaea teaolve into their oanaea, 
the elensMita. 

{Sid^UiUnta). —Thia view ia aet aaide in the next afitra. 

SOTRA IV. 1 u. 

wfir II « u i ii 

VlPr Tftnip those (the Tejas, and the speech, Ac., denoted by them.) 

Pare, in the highest Brahman, gff Tathg, thus; f| Hi, because, mf 
Aha, says. 

15. These (fire and the rest together with the senses) 
merge in the highest, becanse the Smti declares it to be so. 
-615. 

OOMMINTABT. 

In the Ghh. Upanipad (VI. 8. 6.)iaaaid " Tejah paragytm devetayfim,’' 
the tejaa in the higheat divinity. The word Tejaa here includea all the 
aenae-organa, like apeech and the reet, together with the Prfifaa. Theae 
naerge ih Brahman who ia the Atman of all. Beoaoae he ia the material 
canae of eveiything. Why do we aay ao ? Beoanae the above Chh. text 
“ Tejah parfigyam,’’ ia a very diatinot declaration that the Tejaa and the 
pitifaa with the aenaea and their vehiclee mer,^ in the higheat. 

Aa regard the Bfi. Ir. text (III. 2. 13.) it is to be explained in a 
metaphorical aenae, aa haa already been mentioned by the author in afttra 
III. 1. 40), page 429. For aa a matter of fact, no one ever aeea the haira of 
the body entering into the ahrubs or the hura of the head entering into 
the treea. The whole, of the above B|i. Ar. paaaage ia a figurative atale- 
ment 


AdhikarwM Vll. 

Now the author raiaea another doubt regarding the aame topic. 

(Dow6t).— There has been mentioned before that the Prfipa and other 
life-elementa of the page merge in the Supreme Self. la that merging, a 
combination by juxta-position, aa in the preceding inatancea of the 
merging of apeech in mind, Ac. ; or ia it a merging by nnity of nature, aa 
in the caae of the rivereflowingintotheaea(llnnd., IIL 2. 8). In other 
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words, do these permanent atoms retain their specific characters when 
they merge in the Supreme Self or do they become resolved into a homo- 
geneous mass, with the Boot of Matter, which constitutes the Achit-&ikti of 
Brahman. 

(Pdroapakfa). — The PQrvapaksin maintains that these permanent 
atoms retain their specific characters, even when they are merged in 
Brahman : and that for two reasons. First, because this is in harmony 
with the preceding cases of merging. When the permanent atoms 
of speech, sight, hearing, Ac., enter Manas, they do not lose their specific 
nature ; similarly, when the mental atom, in company with the five 
other atoms of speech, Ac., merges in Pr&na, it retains its separate nature, 
why should then PrAua and the rest when they enter into the Supreme 
Self, (or rather into that aspect of Brahman which is the Achit-^kti) 
lose their identities. Secondly, there is no specific statement in the Sruti 
that they lose their identity. Therefore, it is a merging by way of 
comhinaiion and not identity. 

(Stddkdnta).—This view is refuted in the nextsfitra. 

SOTIU IV.S. 16 . 

II R I U II 

nAifffr: AvibhSgah, there is no division or separation. Vachantt, 

on account of the statement. 

16. (The merging of the permanent atoms of Prfi^a 
and the rest is by way of identity, for) there is no separation, 
as is stated by an authoritative text. — 516. 

OOMMSNTART. 

The merging of the Pri^a and the reet in the Supreme Self, or 
rather in that aspect of Him which is Achii^akti called Tamae— the Qieat 
Darkness, the Root of Matter— ie by way of non-separation, that ia to aay, 
by way of identity. (The Prit^a and the permanent atoms are resolved in- 
to this Root matter, losing their specific molecular nature). How do we 
know this ? VachanAt— because of a text. In the Piadna Upanifad, VI. 5 
we have the following : — 

aMwa* areit 5^^^ tftww n vnSraidt 

I'M 

6. As these rapid ocean-going riven, on reaching the ocean, go to rest, looe their 
name and foroi, and are said “ they arc is the eeean so Indeed of the Great Beholder, theee 
9 
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•ixteen Pnnifx-going Prinolples, on renehfng fcho Parofo, go to reii, losing their neme and 
fora, and men aaj, ** They are In the bosom of the Lord.**— He then becomes abore all 
Frinelples, and the immortal. About it Is this Terse.— 

The above x^erse shows that the sixteen Kal&s or portions of the body 
of the soul merge in the Supreme Self, called here the Puru^a or tlie per- 
son. [The sixteen KaUs (permanent parts) are the eleven sense-organs and 
the five Tanmitraa : or the eleven sense-organs and the five Prapas]. It 
further mentions that they lose their name and form. When these perma- 
nent atoms (called sixteen KaUs) ai*e thus merged in the Root-Matter as- 
pect of Brahman, then the Jlva becomes akdlA or partless, permanen^atom- 
less, then he becomes immortal. So long as these atoms (KalAs) retain 
their name and form, their distinctive nature, the man does not gain 
immortality. 

The sense is this. The subtle body of the sage when he leaves the 
dense body, though no longer having the power to ensnare the sage in its 
meshes, yet follows him in his journey towards heaven, for it is burnt up 
by VidyA, like the burnt up piece of coal, which retains the form of coal 
but is a mass of ashes. But when the sage goes beyond the cosmic Egg, 
then this semblance of the subtle body, which was following him so long 
also falls away from him at the last moment, when the eighth covering of 
the Egg, the covering of the Pure Prakfiti (or the Root Matter) is pierced 
by the soul. Here the subtle body drops down and is resolved into the 
matter of the Pure Prakfiti. This is the meaning of the symbol that the 
soul bathes in the river called Virajii or Rajasdess. After this bath, the 
soul leaving behind the subtle b^dy in the river VirajA, (like the Pilgrim 
in the famous allegory of Bunyaii leaving his burden) proceeds in all its 
pristine purity, in the Body called Brahma-Vapuli —the Body-Divine created 
by the me^e Will of the Lord, and away from all taints of Prakpiti, unites 
with Brahman, and enjoys the Bliss of Heaven. 

Adhikarann VIII. 

Now the author commences a new topic, in order to show the differ- 
ence in the methods of going out of body, in the case of the sage and of 
one who does not know. He had promised to show this difference in a 
preceding sOtra, and he now goes to fulfill that promise. In the Chh. Up. 
(VIII. 6. 6.) as well as in the Katha (VII. 6.) there was a mention of hun- 
dred and one arteries by which the soul goes out. The wise go out by 
the hundred and first artery (the Susumna). 

(Doubt ). — Now arises the doubt: Is it right to make this restrictive 
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rale that the wiee alone go oat by the handred and fiiit artery, while the 
ignorant leare the body, by any one of the remiuning hundred arteriee. 

{PArvapak^a). — ^The opponent maintains the view that there can be 
no sooh rastriotive rale. Becanse, in the first place, the arteries are very 
minnte ; secondly, they are very nameroos ; and thirdly, they are very diffi* 
calt of distinction by the son! of the dying. Therefore, whether the man 
be a sage or an ordinary ignorant person, at the time of death his sonl 
cannot distingnish the proper artery by which it abonld go ont. In &et, 
the words of the Terse “ 'Bsyorddham Ayan amritatvam eti** show that by 
going upwards by anyone of these arteries, the man gets immortality. 
Therefore, it is not necessary that the man should go out by the hundred 
and first artery only, but that he may go out by anyone of these arteries ; 
provided that he goes apwardt, and not horizontally or downwards. 

(SiddhAnta ). — This view is refuted by the- author in the next sutra. 
sOtiu rv.i. 17 . 

Tat, of that, of the soul in which have entered the permanent atoms 
of speech and the rest Okab, abode, the heart. vnntA Agra-jvala* 

nam, lighting up of the point, the upper portion of the heart becomes illumined, 
gg lat, by Him, by the Lord dwelling in the heart. S«|A« Prakfldita, 
illuiuiiied, shown. f|v: DvArab, the door, the root from which the hundred 
and first artery has iu origin. Asn-vnssl^ Vidya-stmarthySt, by the power of 
its knowledge. «g Tat, that, that knowledge. ^ fiess, remainder, the element, ufif 
Gati, path^ the way, the carrying by the Devas called AtivShika on the various 
stages of that path. SIldRf dNf AnusmriiLyogSt, because of the application 
of remembrance, w Cha, and. gifi Harda, (the Lord) who abides in the 
Heart. Wffibi: Anugrihltab, being favoured by, being assisted by. vsrf^enr 
fiata-adhikaya, by the one hundred and first artery. 

17. Then there takes place a lighting up of the point 
of His abode, and by the door so illumined by Him, the soul 
departs through the hundred and first artery, by virtue of the 
power of his wisdom and by the application of the memory 
of the path which results from such wisdom, and through the 
hivour of the Lord in the heart.-*-517. 

OOMMBSraBT. 

The wise goes out by the artery called Sagamae, which is the hun- 
dred and first artery. Nor does this artery remain undistinguishabie by 
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him. Because ae soon as the soul, at the time of departing from 'the body, 
has withdrawn into itself, all the permanent atoms, beginning with speech 
up to Pra^a, there takes place a sudden lighting; up of the whole region 
of the heart, and the soul can at once see the Su^umna artery, by which it 
has to go out It does so primarily, through the favour of the Lord of the 
heart, and secondarily, by the power of the Vidyft, that it had acquired, 
and by vitue of the memory of the path, by which it has to travel, know* 
ing from his VidyA (knowledge), that the path of DevayAna is one, on which 
there are various devas, who carry the soul from stage to stage. This 
memory of the teaching, which was theoretical up to that time, comes to 
his help at that critical moment. Nor is the word knowledge or " VidyA ” 
of this sAtra, the dry theoretical knowledge, it is knowledge coupled with 
devotion. A result or l^a of this VidyA is the memory of the AtivAhi- 
ka devas, who help the soul, to aceomplish this journey. It is through 
the help of these three, namely, through the favour of the Lord Hari 
dwelling in the heart, through the might of VidyA (devotional know* 
ledge), and through the memory of the AtivAhika Devas, that the soul 
of the wise eiperiences no difficulty in selecting the proper artery of 
the heart by wijich to go out, specially when the whole heart is glowing 
with the light of the Lord. 

Mote,— This lightiiig «p of the point of the heart taken place In the oaae of all aonla, 
whether they be wine or ignorant, bat the wise alone can aeleet the b'of omnA artery and 
not the ignorant. 

When the wise soul is thus helped by the Lord of the heart and by 
his devotion and the memory, then in that glowing light, the Lord 
points out to the soul, as it were, the hundred and first artery, by which 
it should go out Thus the soul comes to know that artery, and goes 
out by it This is the path by which the wise go out 


. Adhikarana IX. 


In the Ohh. Upanii^ad (VIII. 6, 5) we have the following: — 

ftpMNkT ifWTOirat - 


** But when be departo from thia body, then be departs upwards by thoie very raye: 
or be goes out while meditating on Om. And while bis mind is failing, he is going to 
the son. For the sun Is the door of the world. Those who know, walk in ; those who 
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do not know, ire shit ont. **There it thin verae ; There ere e hundred end one erte- 
riee of the heert ; one of them penetretes the crown of the heed, moving upwerde Iqr it e 
men reeches the immortel ; the others servo for deperting in different directions, yee, 
in different directions. 

The above verses show that the soul coming out by the coronal 
artery, follows the rays of the sun and thus ^aches the disk of the sun. 
The words in the original are “ Etair eva nulmibhir '\—by these very rays. 

(Doubt). — Now arises the doubt, that a man dying in the day time 
can follow the rays of the sun and go to the solar disk. The question 
is, does the soul of the wise man, who dies in the night, also follow the 
ray , when there are no rays to follow ? 

{Pitreapak ^). — The Pilrvapak^in maintains, that there being no rays 
of the sun at the night time ; only that wise man who dies in the day 
time, can follow tlie rays and not otherwise. The wise, therefor^, must 
die at a time, when the snn is shining. 

(S{ddhanta)--Tli\s view is set aside in the next sdtra. 

sOtra IV. 5. 18. 

II « M I tc II 

RaiSini, (he rays, iqn f O AnusSrl, following. 

18. The wise follows the rays of the sun (whether he 
dies in day or in night) — 518. 

COMMENTARY 

Whether the wise dies by day or by night, at whatever time he dies, 
he follows the rays of the sun and goes on those rays to the solar disk. 
This we say because the Scripture nowhere says that only by dying 
during the daytime, the soul can follow the rays of the sun and not 
otherwise. 

80TRA1V.119. 

fiifv Nisi, at night, if Na, not. ffif hi, so. ^ Chet, if. RSfviiftv Samban- 
dhasya, of ihe relation, Yavad, as long as. kf Delia, the body exists. 
wrAMTff Bbavitvat, because of the existence. Dartfayati, the ^dstras 

i^how w Clia, and. 

19. If it be objected that one dying in the night 
cannot follow the rays of the sun, we reply it is not so. 
Because the connection between the rays and the body 
persists as long as the body lasts. Scripture also declares 
this. — 519. 
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GOMlfSNTART. 

If il be objected that a person dying at night cannot follow the raj's 
oftliesuu, because thei'eia an absence of such .rays then, we reply it 
is not so. Wl>y? Because the connection of the solar rays with the 
human body is a permanent one, so long as the soul remains in the body. 
The days and nights may revolve, but this connection of the human rays 
(aura) with the solar rays, continues ; and it is not a fact that the con- 
nection is cut off during the night. Therefore, at whatever time a man 
dies, the rays being there, the soul can go by it to the solar d:sk. The 
proof of this connection oi the rays of the sun with those of the body 
is furnished hy the fact that bodily heat is perceived both in the winter 
and in the summer, both in the night and in the day. If the connection 
were cut off, then owing to the coldness of the winter, there should be 
no heat in the body. But the bodily heat is perceived not only in 
summer nights but also in the wiiitiy nights. Nor is this a mere inferen- 
tial proposition, based upon reasoning alone, but there is scriptural autho- 
rity for it also. Therefoi*e the sftti-a says “ (lai*((ayati cha,*’ “ and scrip- 
ture also declares this.*’ In the Chli. Upani^ad we find it stated in 
Vir. 6, 2, the following: — 

** Ai A very long highway goes to two plaoeo, to ono at the beginning, and to an- 
other at the end, so do the rayi of the son go to both worlds, to this one and to the other. 
They start ftooi the son and enter into those arteries ; they start fh>in those arteries 
and enter into the snn.*' 

There is another ^ruti also to the same effect 

WhmHlr <ii«ib( eOc, wr 

iw'jJ I 

These rays and the arteries are verily connected together, and they are noser 
separated so long as this body is alive. Therefore, through these he sees, through 
these he goes oat, through these he enters into different undertakings. 

Therefore, it is an established rule, that the wise follow the rays 
of the sun, whether they die by night or by day. 

Adhikarana X. 

Now is discussed a new topic. 

(Doubt ). — Does the man who knows, get the fruit of Vidyk if he 
happens to die during the southern progress of the sun or does he not? 

(Pdrsapakfa).— The opponent maintains the view that the northern 
progress is the path leading to Bralmuloka, described in both the ^rutt 


mm ^ wwr 




II PADA, 2 ADBIKARAIJA, S&. 20. 


723 


and the Sibfiti. Moreover, we see instances of persons like Bht^ma and 
others, who waited for the northern progress of the sun for leaving their 
bodies. Therefore, the sage who dies during the southern progress of 
the sun does not get to the Brahma world. 

(SiddhAnta ). — This view is set aside in the next sfitra. 

H « I ^ Mo H 

sOtra IV. r 10. 

SRT’ Atah, for this very reason, w Clia, and. sif? Api, also. Ayanc, 
in the (southern) progress of the sun. Paksine, in the southern. 

20. For the same reason the sage dying during the 
southern progress of the sun gets to Brahma world. —520. 

COMMENTARY. 

“For the same reason” namely, there being absence of partial 
fruition of Vidy»l and the exhaustion of obstructive acts by her. VidyA 
cannot have partial fruit. It must produce its entire .result Moreover, 
it has the power of removing the effect of all obstructive works. For 
these two reasons also, the sage dying during the southern progress of 
the sun gets verily the fruit of VidyA and the Pdrvapak^a is consequently 
not valid. Moreover it will be mentioned further on thnt the words 
“ northern progress of the sun” do not mean any time, but denote the 
name of the AtivAhika Devas, whose function it is to conduct the soul 
forward. As i-egards the case of Bhi^ma, who put off his tleath until the 
beginning of the northern progress, it was because he had got the boon 
from [his father of (lying at will, and so he did not die during the 
soutliern progress of the sun. Or it may be explained on the ground 
that Bht^ma wanted to promote pious faith and practice and so pqt oflf 
his death until the northern progress of the sun. Therefore, his case is 
not to the point. 

Says an objector; but the GltA is againat you. It clearly says in 
(VIII. 23-27) that if a man wants to get Mukti, he must regulate the time 
of his death, so that he may die during the northern progress of the 
sun. 

SPIRIT *11^ if HWlBl II 11 

That time whereia going forth Yogis rctarn not, anA also that wherein going forth 
they return, that time shall I declare to thee, 0 Prince of the BhAratas. 

wHwilftm gip wuPBT ifWPiwt » 

sw sraisr uwfKi iw miNl ew n m 
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Fire, light, dey-jbime, the bright fortnight, the nix months of the northern psth - 
then, going forth, the men who know the Btbrnal go to the Btsbnal. 

oftwe ew wmer I 
<iw II n 

Smoke, night-time, the dsrk fortnight s]so» the six months of the sonthern psth— 
then the Tog!, obtaining the moonlight, retnmeth. 

gswe *1^ ^ wnn I 

4ii«i4iifhiiNKiiuit<l II II 

Light and darkness, these are thought to be the world's everlasting paths ; by the 
one he goeth whoretorneth not, by the other he who returnoth again. 

Knowing these paths, O PArtha, the Yogi is nowise perplexed. Therefore in all 
times be Arm in yoga, O Arjnna. 

Here the topic has the subject of time as its commencement, and time 
being the principal topic wliichtlie Lord propounds to teach, vve infer that 
the words day, fortnight, month, etc., are time denoting words and are not 
the names of Devas and that dying during that time leads to Mukti. The 
above passage further sliows that dying during the night or during the 
southern porgress of Une sun does not lead to Mukti. This doubt is 
removed by the author in the next sdtra. 

sOtra IV. 1 SI. 

ii « i ^ i « 

Yogiiiab, those devoted to the Brahman, aft Prati, about, 
laift Smaryate^ is remembered, fifft Snidrte, the two that are worth remember- 
ing. dual case, w Cha, and. these. 

21. The above text mentions with regard to the 
Yogtns, tbat these two paths ought to be remembered, (it 
does not say that a Yog! must die in the one path and not 
in the other). — 521. 

OOMlfKITAltT. 

Tha tbove paange of tba OttA only proelaims this fact to Yoglna, irho 
are parsons devoted to Brahman, that they most remember tliat . the path 
of the Moon is inferior to the path of the Light It fnrtbur telle them that 
these two paths are worthy of remembrance- It says “ knotring these paths, 
0 Pirtha, the Yogi is no wiae perplexed.” The above passage, therefore, 
does not state an injunction for the aage to select special time of dea*h. 
Moreover, it is wrong to esy that the topic begins with the mention of 
tifiin, and that eince the openipg aentence refers to time therefore, theae 
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words must be taken as meaning time- As a matter of fact the passage 
opens with the - word “ fire," and “ fire” and “ smoke" cannot be called 
time>names. Tt is impossible, therefore, to take theee words as meeting 
tinae. Gonseqaently " fire," " smoke,” Ao., mean here the Ativ&hika Devas 
called “ fire," “ smoke,” etc. That they are Atirkhika Devas is mentioned 
by BkdsrAyapa himself in his afitra, IV. 3. 4. 

As to the following statement : — 

Mr « giniKr « I 

Th* day tine* the bright fortidglitt and the northern progieee of the ann are etated 
to be the approved tlmee foranum to die^ while the timee eontrary to theee are not 
approved. 

This refers to the case of those who have not got wisdom. For an 
ignorant man the day time, Ac., is the best. But he who has got Vidyh 
may verily leave his body at any timog daring any season, and surely he 
will reach the Lord Hari. 




Third Pada. 

WiRbW ^ t^wnniralis^lfR^ i 
Hw* w wi^f ^HFunn^ h 

Maj that Loid Kpif 9* be the ohieet of nj lore who is aatisfled easily eren with the 
show of de?otioii, and thus satisfied, shows the seal the path to His abode and the goal 
it Bust reaeh. 


Adhikaram I. 

la this Pfida are going to be determined the Path which leads to the 
world of Brahman, and the Goal which is Brahman itself. In the Ghh. 
Up. (IV. 15) we have the following 

■Dm h M II ^ 11 

«(R H Hnr^ % «rnna cnAAi Hima >i«i% irqir II ^ II 

qtr h qiftr v icv ii v ii w 

* " ' « tiif^RiieRf^iiHiwfiililia^ i i i4ji4i i #i|iii i » 

Hw i iaw i pi n^ta n enwra enwi i lliftiftHi ii ^WK- 

Iin iWHI H I HTHSHra#* HwM II ^ II qs«(W 

II n 

** (He said : This Person who is seen in the eye is the Self (called VAmana), This 
is the. Immortal, the Fearless. This is Brahman. Nothing clings to this. Because (such 
a person resides in the eye) therefore if any one drops melted batter or water on it, it 
mns away on both sides (and does not cling to the eye). 

The wise call Him the hamyadvima (the Most Beautiful), because all objects of 
beauty enter into Him. All beautiful objects enter Into Him who knows Him thus. 

He Terily is called YAmani (the Giver of beauty) because He alone gives beauty to 
all. He who knows Him thns gives beauty to all beings inferior to himself. 

He is also BhAmani (the Resplendent) for He shines in all worlds. He who knowh 
this thus, shines in all worlds. 

Now when such persons die, whether (their relations) perform their death ceremonies 
or not, they go to the plane of the Ray, from the Ray-plane to the Day-plane, from the 
Day-plane to theBright-fomightly plane, from the Bright-fomighty plane to the Northern 
Sil-monthly plane, from the Northern fix-monthly plane to the Annual plane, then to the 
sun; from the Solar plane to the Lunar plane, from the Lunar plane to the plane of 
Lightning. There a Not-human Person approaches them. He leads them to Brahman. 
This is the path guarded by the Devas, the path that leads to Brahman. Those who 
proceed on that path, do not return to this ronnd of humanity, yea they do not retam. 
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Tbit Bhows that “archia*’ is jtbe firat atage on the path. But we 
have a different account in the Kanyittaki Upani^ad (I. 3.) where Agni ia 
mentioned as the firat atage — 

<1 w jt i i ffi wwft i ft i * ffi wdiiii 

He (et the tioe of deeth)* beTing reeohed the peth of the godi, oomee to the world of 
Agni, to the world of Vdyu, to the world of Verofie, to the world of Indre, to the world of 
PmjApati, to the world of Brahman. 

Then there is a third passage in the Bfi. Ar. Up. (V. 10) which shows 
that VAyu is the first stage on the Devayana path 

^ .9 NStSt «rar 

cQ e ttr e ssd went e witwHinwlt nnt e wf wn 
tiMKfq e t<f e 3!^ wetS e entnennrarit e ?ra ftSrftt nw 
e tn e went e tieniMWindienSn nfwneft eiwth 
enn ii t n nnpwiH \» n 

When the person goes awaj from this world he comes to the wind. Then the 
wind room for him like the hole of a carriage wheel, and through it he 

mounts higher. He oCmes to the son. Then the son makes room foi^him, like the hole of 
a Lambara, and through it he mounts higher. He comes to the moon. Then the moon 

room for him, like the hole of a drum, and through it he mounts higher, and arrives 
at the world where there is no sorrow. There he dwells for eternal years. 

While the Mu^^aka Upani^ad (11. 11.) mentions the sun as the first 
stage on the path:-— 

Sww? n nifw nni^* e wmm w W ii 

11. But those who practise meditation and contemplation, in a retired place, tran- 
anil,wiae and living on alms, reach through the help of the sun, being free from Kajas, that 
immortal Person whose Mence Is unchanging. 

And there are other accounts also in other scriptures. 

{Douht ). — Here arises the doubt, is the road to Bi-ahinan world one, 
or are they many (one of which being the road beginning with Archis as 
mentioned in the Chh. Up.) 

(Pt2rpapafcfo).'~‘The opponent maintains the view that since the roads 
describe different nature, and because every one says this is the only road, 
therefore the roads must be different. 

(Siddh&nia). --The next sfitra disposes of this view. 

bOtra iy. s. 1. 

u s M 1 1 n 

Arcbih-Win*. •>y P** the rays, ftc jnr Tat, that. 

Prathitehf being well-known. 
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1. The first stage on the Devayfina path is Archis, be- 
cause that is well-known — 522. 

OOMMBNTARY. 


Every sage goes to the world of Brahman by the path in which 
Archis is the first. Why do we say so ? Because it is well known. In 
other passages of the Upanifad, also, whenever DevfiySna is described,- it 
commences with Archis. Thus in the Chh. Up. (V. 10. 1) we find Atchia 
mentioned as the first stage of the path. 




** ThoM who know this thus, and thoM who perform worka of faith and hardahip (al- 
tmiatically) in aome aeolnded pleaaant plaoe go (after death) to Arohia, from Arohia to day, 
from day to the light half of the moon, from the light half of the moon to the aix montha 
when the ann goea to the north, from the alz montha when the ann goea to the. 
north to the year, from the year to the ann, from the ann to the moon, fh>m the moon to 
the lightning. There la the peraon, the aerrant of Qod (Mann) he leada them to Brahman. 
Thia la the path of the Deraa." 


The above passage occurs in the Vidyft of the five fires of the Chh. 
Up. It, therefore,. shows that even the worshippers of other Vidy&s also go 
by the path beginning with Archis. In the Brahmatarka also we find 
the same. 

mtw aplf a Rw w R ii i hlliMftiqiH. i 

* There are only two paths well eatabliahed and well known ; that which eommeneea 
with Light for the paasage of the wise and that which commences with smoke for the 
passage of those who perform (saoriaoial) acta. 

a 

This being so whenever a different path is mentioned, there also 
we must supply the deficiency from other texts, in the ' same way as 
we did in the case of the attributes of the Lord, for though the subject 
matter may be different, the Vidyd is one. Therefore, all texts roust 
be construed as commencing with ArchirAdi, otherwise there would be 
split in the sentence. 


Adhikarana. 

Now the author, in order to ahow that the stages o( VAyu, etc. 
mentioned in other texts, sie to be combined with Aldus, begins a new 
sfitra. In the Kaa|itakt passage given above, we have it stated Hurt 
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“ he comes to the world of Agai, to the world of V&yu Ac." The whole 
passage is repeated below. (Kan. Up. I. 3. ) 

“ He (et the tlmeol death) haring reached the path o( the gods, comes to the world 
of Agni, to the world of Vdyn, to the world of Varnpa, to the world of I ndrs, to the 
wmM of Praldpati, to the world of Brahman.” 

(Doubt .) — Here arises the doubt, should the stages of VAyu and the 
rest mentioned above, be inserted in the Archiridi path, or should they 
not. 

(POroapaifa).—The opponent holds the view that they should not be 
so inserted, because they are read in certain order, and because no option 
is allowed to make any such addition. 

fSufdhdnfa.)— This view is controverted in the next sfltra. 

Note. — The three texts, one from the Chh. Up., one from the Kauritakl 
Up. and the third from the Bfi. Up., began the description of the path 
with three different words, " Archis," " Agni " and “ VAyu.” In order to 
harmonise them, it is shown that the path really commences with 
Archis ; and Agni and Sdrya are but different modes of Archis, while 
Vgyu also comes In on the path, but at a later stage. To understand 
Uie discnasion, we may anticipate matters and say that there are twelve 
(or according to another calculation) thirteen stages on the path. After 
the soul has entered the coronal artery it successively passes (or rather 
is conducted by the Devas of) the following stages: — 

1. Archist the Deva of light. 

2. Dinam, the Deva of day. 

3. duklapakgam, the Deva of the Bright-fortnight. 

4. UttarAyanam, the Deva of the northern progress of the sun. 

5. Samvatsaram, the Deva of the year. 

6. Devalokam, the world of the Devas : (the same as Vayuloka, 

according to some.) 

7. VAyu, the worid of VAyu. 

8. Adityam, the world of the ann. 

9. Chandram, the world of the moon. 

10. Vidynt, the world of lightning. 

IL Vampam, the world of water. 

12. Indram, the world of Indra. 

13. PraiApati, the world of PrajApati or of the four-faced BrahmA. 

No passage of the Upsnipad gives all these thirteen stages ; 

but ihey are arrirsd at by collating different passages scattered in 
varioosUpaniiada. Thia is what the author of the aOtras has done. 
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sOtra. nr. i. s. 

n « m i r h 

fifl Vlyum, the VAyu» or the wind. mmxHi AbdAd, before entering into 
the great Sun. (Abda, a year, hence the Sun and Great Sun, the Lord), 

Avi^esa, owing to non-specification. Mtfimff VijesAbhyAm, and owing to 
specification. 

2. The stage of Vfiyu comes after the Year, because 
there are non-specification and specification. — 523. 

OOMMBNTART. 

In the path beginning with Archie, the stage of VAyu is to be 
inserted after the Sam vatsaram, and before the Adi tya. Why? Because 
there is no specification in the Kau$i(aki Upani^ad, it is merely said 
** he comes to the world of Agni, he comes to the world of VAyu." There 
is no specification where this VAyu world comes in. The Sruti merely 
says " He comes to this world, he comes to that world," without mention- 
ing any "order of succession." But the passage of the Bfi Ar. Up. (V. 10) 
gives specific succession. It shows that the world of VAyu comes, before 
the world of the sun, for it says " When a person goes away from this 
world, he comes to Vayu. The VAyu makes room for him, like the hole 
of a carriage wheel and through it he mounts higher, he comes to the 
sun." Thus while the Kau^i^ki Upani^ad gives no specification where 
the VAyuloka comes in, and the Bfi. Ar. gives the specification that it 
comes in before the sun, so combining the non-specification of the one, 
with the specification of the other, we place VAyuloka before the world 
of the sun. This being so, the passage in the Bfi. Ar. which says that 
from the months he goes to the Devaloka and from the Devaloka he 
goes to the Adityaloka should be interpreted in accordance with the above. 
The Devaloka there must be interpreted as meaning the world of 
VAyu. The text of the %i. Ar. Up. is to be found in VI. 2. 15 ; — 

I Ml niwftr ^ 

TOS ^ JTOlfW 1 > 

**Thos^ who thus know this (even GrihasthAS), and those who in the forest wor- 
ship faith and the True (Brahman Hiranyagarbha), go to light (Arohis), from light to daj, 
from day to the increasing half, from the increasing half to the six months when the son 
goes to the north, from those six months to the world of the Devas (Devaloka), from the 
world of the Devas to the son, from the snn to the place of lightning. When they have 
thus reached the place of lightning, a spirit comes near them, and leads them to the worlds 
of the Brahman. In these worlds of Brahman they dwell exalted forages. There is no 
letnrning for them." 
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The Devaloka mentioned in the above passage of the Bfi. Ar. Up. 
should be understood as meaning the Viyuloka. Because we have a text 
8 a 3 'ing:— ^That which is Vdyu is indeed the home of the Devas.” There- 
fore V&yu being the home of the Devas, is Devaloka. 

But others toy that Devaloka itself is a stage on the path and it 
comes after the Samvatsara and before the V&yuloka.‘ This Devaloka 
is not to be inserted between the six months and the year, because the 
Uttar&yana naturally leads to the year, and their connection is well-known. 
Therefore the Devaloka and Jthe V&yuloka are both to be inserted after 
theSamvatsaram and before the Aditya. 

Now the author discusses the following verse of the Kausltaki 
Upanitod- 3) already given before : — 

** He eones to the world of Verase, to the world of Indre, to the world of PniJApeti.’* 

(Doubt ). — Whether the Varupaloka mentioned in the above, is to be 
inserted in the Devayana path beginning with Archis and if it is a stage 
in this Archiradi path, where dees it come in ? Is it to be inserted in 
this series ? If so, where ? 

(Pdreapokto) ~The Pfirvapak^in maintains that Varunaloka is not 
to be inserted as a stage cn the Archirddi path, because there is nothing 
in the text to indicate where this is to be inserted. 

(SieiUMafa).— The right view however, is, that the world of Vanina 
is to be inserted after the world of Lightning, because Lightning and 
water are intimately connected. And this is shown in the next sdtra. 

bOtba jv.s. s. 

« » n u « 

Ta4ita^, of the lightning, Adhi. above. Varugah, Varuoa. 

Sambandhit, this being the relation. 

3. The world of Vanujia is above that of Lightning , 
becatise of the int.iQiate connection between them. — 524. 

OOmiBIITABy. 

In the Chh Up. (IV. 15. 5) already quoted before, it was said that 
from the plana of moon, be goes to the plane of lightning. It is after this 
plane of lightning mentioned there, that the plane of Varuna is to be 
insetted. Why so ? Because lightning is oonnected with water, as we eee 
diet after lightning, it generally nina. There is a Bmti also to the effect 
that when the quick lightnings play in the bosom of clouds, accompanied 
by .the deep sound of thunder, then the waters fall and people say “ it 
lightens, it thunders, it will rain." 
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The connection of Varu^, the king of watera, with lightnings is a 
well-known connection. 

Above the world of Vamna are to be placed the worlds of Indra 
and PrajApati» because there is no other piece where to insert them, and 
because the text of the Kau$itaki Upani^ad has read them in that order. 

Thus on the ArcliirAdi path, beginning with Archis and ending 
with Fraj&pati, there are twelve stages if Devaloka be considered the 
same as VAyuloka, or thirteen stages, if it be considered a separate loka. 
This is the well-known DevayAna path. 

Adhikarana IV. 

Having discussed the various names “ Archis and the rest, the 
author now takes up the question as to what are really these “ Archis, 
etc.” 

(Douftt).— Are they landmarks on the path, or are they peraons 
standing on the path and watching it, or are they conductors of the wise 
sage to the heavenly world ? 

(Pdriwpa/tfaj.-— The opponent maintains the view that the light 
(Aichis), etc., are landmarks, because the text shows that they are land- 
marks. As in worldly life, a path is described to a man by certain land- 
marks, such as ** in going to such and such a city, you will first come 
across a river, then a hill, then a village where a large number of cows 
are kept," &c.; so the descriptions in the Upani^ads are mere landmarks, 
showing what are the various things which the soul comes across, on its 
way heavenwards. Or the word " light " and the rest, may mean certain 
individuals, bearing those names, because the text gives the names 
expressly. 

(SiddMnta). — This view is set aside in the next sQlra. 

SOTRA IV.3.4. 

ii 9 i ^ 1 9 ii 

SnRivrfIStr: AtivAhikah, conductors, ati* best, ^/^ascarry. ffir Tai, that. 

LingAt, being indicated. 

4. The words Archis and the rest are the names of 
the Ativahika Devas or conductors of the soul, because of 
the indicatory mark in the text. — 525. 

COMMENTARY. 

The Archis and the rest are divinities, appointed by the Supreme 
Person, to conduct the soul along the stages of the path. They ai*6 
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neither landmarks, nor individuals. Why ? Because of the indications 
contained in the Chh. Up. itself. That they are conductors, leading the 
soul, we find from that passage of the Chh. Up. where after describing 
lightning, it says ** Thero is a person not human, he leads them to Brah- 
man.*’ Here the last person called the AmAnava Puru^a is expressly 
stated as the pei*son who leads or conducts the soul to Brahman. He, 
therefore, is expressly an AtivAhika ora conducting divinity. Therefore, the 
others mentioned in the same series with him, are also to be understood to 
be Ativahikas or conductors each one of them conducting the soul a 
stage forward. Thus there are thirteen AtivAhika Devas or conducting 
divinities. 

The next sAtra further strengthens the view that these are neither 
landmarks nor indivduals, but conductors only. 

JVot6.-*Tbe last penon is osllsd ** not hnasn,” inpljlng therebj that the beings 
mentioned before are **httaian.“ Are they the different grades of hnman Invisible helpers 
of the modem Theosophists ? 

8fiTRAlV.8.5. 

H « I X i V « 

Ubhaya, in both, VyAmohAt, owing to the confused, 

untenable iiQr Tat, that. A[%: Siddheh, being established. 

5. That they are conductors is established on the 
ground of both other alternatives being (untenable, since) 
confused. — 526. 

OOMMESTART. 

Those who die in the night time cannot have connection with the 
day, etc., and consequently they cannot have connection with light or Ar- 
chie etc. Therefore archis and the rest cannot be the landmarks, more 
so as they are not fixed. Moreover light and the rest being unintelligent 
objects and incapable of being guides, cannot be individuals. Since both 
these views are open t6 objections, it follows that the third view, namely, 
that they are conducting divinities, is the right view, as established by 
the Scriptures. 

Note,-X man dying in the night time cannot have connection with the day, so if ** day** 
be a landmark, then to auch a man it is no landmark. Similarly, if a man dies in the day 
time of the new-moon day, he can have no connection vith the moon, because there is no 
moon visible then. To such a man the **moon" cannot be a landmark. Moreover, landmarks 
are permanent immoveable things, while these are uonetantly chansiog, so they cannot be 
landmarks Nor can they be persons, because they are unintelligent objects. Therefore, 
they most be taken in the sense of conducting divinities. 


a 
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Aidhikarana V. 

(Doubt ). — ^The qaMtion next to be answered it, whether the Aminava 
Poru^a, the Not*hainah Being appointed by the Supreme Person, comes 
down to the plane o( Archie, to carry the soul of the devotese upwards, 
or does he come down only upto the plane of Vidyut (Lightning*? 

(Pdrvapakta). — ^The opponent holds the view, that since there are 
instances of the messengers of the Lord coming down eren up to the 
Physical plane, to carry the souls of persona like Ajfimila, and the rest, to 
heaven, it is natural to suppoae that the non-human conductor comes down 
ss a rule, up to the plane of Archis. In fact, this messenger of the Lord 
welcomes the soul at the very entrance, as soon as it goes out of the phy- 
sical and steps into the non-phyucal. 

(StdiAAntul.— This view is refuted in the next sAtra. 

8ATaAIT.I.S. 

II 1) I X I i H 

VaidyutenUi by that (aot-human person) who has reached the 
lightning, gf Eva, indeed, gg: Tatab» then, after one has reached Lightning, 
gf Tat, for that. druteh, because of the Vedic text. 

6. (When the soul has reached ** Lightning”) then (it 
is can'ied to Brahman) by the (Am&nava Purusa) who comes 
down to ” Lightning” (to receive it). Because such is the 
Sruti — 527. 

OOMICXSTIBT. 

Then " namely, after the soul has reached Lightnbg, the aage is 
carried to Brahman by ** Vaidyuta,** namely, by the meesenger of the Lord 
who has come down to jthe Lightning. Why do we say so ? Because of 
the idruti text In the Chh. Up., IV. 15. 5, it is expressly said that the 
souls go from the moon to the lightning: and then a not-human 
person takes them to Brahman. No doubt, between the plane of lightning 
and Brahman there are three planes of Varupa, Indra and PrajApati. But 
these three help this ArnSnava Pura§a, who comes down to Lightning, and 
thus they slao take part, though in a subordinate way, in carrying the 
soul. 

Note.— When tlio seal lesohei tbs plsiis of Lightning, the nsssengsr of the Loid 
aoBios down to oondnot tho sosL Ysraps, India and PrsJSpati slio help soeh msssongor. 

This is the general method. There are exceptions to it, as we find 
in the case of Ajfimila, when the messengers of the Lord came down to 
earth even, to receive the sonl of that dead sinner. But that is not the rule. 
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Adhikarana VI. 

Having thus described the road, the author now intends to describe 
the goal to which the road leads. 

(Ftfayn).— TheCbh. Up , IV. 15. 5, says "this not-human person car- 
ries them to Brahman." On this text, the author first gives the opinion 
of the sage Badari. 

{Douht ), — Does this not-human person lead the souls to the Supreme 
Brahman ? Or to the effected Brahman, the four-faced Brahmfi. 

(PdiTopafcfa). — The opponent maintains the view that the word 
"Brahman" principally denotes the Supreme Brahman, and not the effected 
Brahman. The Scripture also says that the sage who comes by the 
Su$umn& artery, gets immortality. Therefore the word Brahnjan used in 
the Chh. Up. (V. 15. 5.^ must mean the Supreme Brahman, and no infe- 
rior Being. 

(Stddhdnea).— This view, however, is not the opinion of the sage 
Bfidari, as is shown in the next sfitra. 

S6TRA.IY. S.7. 

strl ii v i ^ i vs ii 

Karyam, the effect, fnft: Bidarih, Bader! holds. SRti Asya, 
of this (effect) Gati, of going Upapatteh, being possible. 

7. According to the sage Badari, the AmSnava Purufia 
leads the souls to the effected Brahman ; because such Brah- 
man alone can possibly be the goal. — 528. 

OOMMKNTAJIT. 

The sage B&dari opines that the Am&nava Puru^a carries the souls 
only to the four-faced RralimA, the Kirya Brahman, the effected Brahman. 
Why ? Because this K&rya Brahman, being a personal and limited entity, 
can become very well the goal of a path. The Supreme Brahman being 
everywhere, in every place, cannot be said to be the goal of anybody. 

SOTRA IV. S. 8. 

11 « M I U 

B W SW H Vi^sitatvat, being apecified. ar Cha, and. 

8. And because there is a specification as regards 
the Brahman (showing that Brahmfi) is the goal. — 529. 

OOMMSNTART. 

In the Chh. Up. (VIII. 14. 1.) it ia expressly mentioned that the 
•Ottl to the home of PrsjApsti, the specific mention of the word 
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▼eduM (hsll or home) u well «s the name Prajtpeti ehowe that the 
efteted Brahman (the fonr-faoed Brahmfi) is the goal, to which the 
aonla are carried by the not-humaa measengers of the Lord. 

sOnunr. t.ii 

II 9 I ^ I III 

Samtpyat, becimse of the nearness, g Tu, but eg Tad, that 
avilsr: Vyapadedah, designatioa 

9. But that designation of Mukti is given when a 
man reaches the BrahmfUworld, becatise that is a form of 
SSmtpya Mnkti. — ^530. 

oouumjaLY. 

In the Bfi. Ar. Up. (VI. 2.15), we have 

wiwei wwAidnsctiiiiilli kj *rp tRivkf 

^«9cr ^ w H H 

"WbMthsr hsTothasMaaksdtlMplaee of llthtelnK a spirit eomss Bssrtbsm,aa4 
loads thaw to the worlds of ths(aonditlonad)Bnhmaa. la thsso worlda of Btshsisa thoj 
dwoU osattod for afso. Tboio la no totanlac for tkow." 

The non-return mentioned here ia not ahaolute Mnkti, but release 
at the time when the four-faced himself gets Mnkti. The wise sage goes 
to the four-faced Brahmfi and remains in his world till the latter gets 
Mnkti. And thus there is no return, for he enters into the Supreme 
Brahman when Brahmfi enters in him. When is that time of the entering 
of the Brabmfi into the Supreme? The next sfttra gives an answer 
to this. 

sOtra nr. a loi 

^RuBwHmil 9 I ^ I || 

ml. Karya, of the effect (i>., the universe). wwA Atyaye, at the end. 
If Tad, of that. wmilW Adhyakfepa, with the ruler president the four- 
faced Brahma). ST Saha, with. Sf: Atah, from this, wf Param, the Highest 
(i>.. Brahman). Abbhidhanat, on account of scriptural declaration. 

10. When the effected world passes away, together 
with its mler, the sonls go from the fouiv&ced Brahmfi to 
the Supreme, because (he Scripture uses the word Su- 
preme. — ^631. 

oonraiiTainr. 

When this effected world, beginning with the physical plane up to 
the world of foup-fheed Brabmi, and called the cosmic egg, passes awsy; 
ffien the aonlfo which were dwelling in the wotld of Brahml, go along 
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with Bnhmfi, toHim who is bqrond the fonr-faced, namely, to the Supreme 
Brahman. The reaaon of thia gmng along with the foa^fBeed ie that 
there ia a acriptnral declaration to that effect. In the Taii Up. (IIL 1. 1.) 
it ia aaid that the knower of Brahman attaina the higheet,” ami it ia 
farther aaid therein that anch "a knower enj(^ all bleaainga at one 
with (he omniacient Brahman (Saha Brahmapft)." The word Brahman 
of thia Tait Up. (II. 1.) meana the foar>faced Brahmfi, and it further 
ahowa that the liberated apirite get fibal Hukti, along uUh the fonr-faoad 
Brahmfi (Saha Brahmapfi). 

bOtju it. a iL 

n 9 I ^ Mt u 

Smi-iceh, on account of tne atatcment of the Smriti. ^ Cha, and. 

11. From the Smyiti also (the same mode of releas 
is learned)— 532. 

ooumbstaht. 

Thua the folfowing text of a Smiiti also shows tht same : — 

^ 

** All tbeae (lotila who had reached the fiatya Lrka by being the flanif ^ha deTOteea ol 
the Lord), enter, on the eiplry of Brahni, when the period of great diaMlntioireomea near, 
along with BrahnA, Into the HIgheat Abode of the Snprene— all thoae doToteea whole 
miada are axed on the Lord.” 

Thus the Siddb&nta teaching of the sage Bfidari ie that aU Sani^ha 
devotees are cond acted by the Devas called Archie and the reet, to the 
abode of the four-faced Brahmfi, namely, to the Satya-Loka, the piano of 
Hirapyagaibha. The author next gives the opinion of Jaimini. 


Adhikarna VII. 

SfiTRAiy.!.!! 

ct 11 V I ^ 1 1 ^ II 

Peram, the Highest, (is indeed Brahms). Jsiminih, Jaimini 

holds, gm sn Mukhyatvlt, on account of the primarioess of meaning. 

12. The sage Jaimini opines (that the Not-human 
Person leads llie souls) (of those only yrho meditate on the 
Supreme Brahman) to the Supreme, because the word 
Brahman *’ primarily meana the Supreme Brahman. — ^533. 
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The Bige Jaiinini holds the view that the messenger of the Lord leads 
the souls op to the Supreme Brahman and not only up to the region of 
Hirapyagarbha. Why? Because the neuter word '* Brahman *’ has the 
primary designation of “Supreme Brahman/' and not Brahm& (which 
is masculine). 

Nor is this an unanswerahle objection that the Supreme Brahman 
being all-pervading cannot be the goal of any movement. Reaching the 
Supreme Brahman really means that the devotees become denuded of all 
conditioning adjuncts and realise Him. The Lord Himself has declared 
such a state to be the meaning of the phrase “ reaching the Supreme. ’* 
Though the Lord is all-pervading yet it is His wish that His devotees 
must come to Him through the Path of Archis, Ac., to His abode called 
the (3reat Void. This is a glory of the Lord. 

abTRA IT. a la 

vush n « I ^ 1 II 

eAuiR DarsanAt, because of the statement of the dilstras. ^ Cha, and. , 

13. . And it is so seen in the Scriptures also— 534. 

OOMRINTART. 

In the Dahara Vidy& of the Chhfindogya Upani$ad it is stated 
(VIII.;2. 3):- ^ ^ 

Wl R W ^ WffpUm 

** This ssroM bsinf haviof rissa from the body, havlaf reached the highest light, 
■aaifhsto ItMlf la Its ows ■hsps." 

This also declares that the soul peaeing through the coronal artery, 
reaches the Highest Brahman. The goal there also is the Supreme, 
becauae all the attributes of immortality, Ac., are aecribed to Him. The 
goal in the Dabara Vidyft journey is not doubtful at all. It is the Supreme 
Brahman. It is made clearer still by the statement that the goer (the 
aoni) “manifests itself in its own shape, having reached the highest 
light. “ These statements would hot be appropriate if the goal were 
the effected Brahman, i.e., the four-faced BrahmA Moreover the Pra- 
karapa or the chapter dealing with the journey of the soul is not of effected 
Brahman but of the Supreme Brahman. The journey of the soul occurs 
in a contest dealing with the Highest Brahman. The soul’s journey is 
meutiooed in the Katha Up. also. There also the object reached is the 
Highest Brahman, because of the phrases “ like he reaches immortality, “ 
“ it is beyond all Dharmaa and Adharmas.’’ 

Further, the next afftra gives an additional reason. 
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80TIUlT.S.t4. 

sf w ^ yRmfqft ro t^ t ii i y 1 n 

If, Na not. ^Cha, and, Ktrye, in the effected Brahman ; (Brahmft). 
elinnr Pratipalti, oT knowledge, aim. Abbiaandbiti deaire, 

14. And the sa^ does not intentionally denre to 
reach the effected Brahman (and not the Highest) — 535. 

OOMianTART. 

No aage puts it as the aim of hh devotion to go to the lower 
plane of BrshmA, when he knows that he can go to the higher. The 
Brahm&‘a world is not the PumeArtha, the goal of huinanity. That 
goal is the Highest Brahman, and that whatever is the aim, that he 
reaches, on the maxim of TathA Kratnh (Chh* indogya Up. III. 14.) 

The SiddhAnta view of Jaimini, theiefore, is that the AmAnava 
Puruea leads the worshippers of the Lord to the Ix>rd Himself— Him who 
is the Highest Person. 

Now the author gives his own opinion. 

AdhikararM. VIII. 

S0TIU1V.I.U. 

n 9 I ^ I tv II 

« A, those who do not gdNr Pratika, upon symbols sniiseif AlambanAn, 
(those who) depend. AH the three taken together mean those who do not 
depend Upon symbols. ipSt Nayati, leads. Iti, so. snmm BAdarAyapah, 
BAdarAyapa holds, fsssr UbbsyatbA, both ways, m Cha, and. djeig, D^t 
there being defeeta gf, TAt, about that, mg t Kratub, thought (>>., he whose 
thought is about that). According to tlie maxim called Taukratuh. m Cha, and 

15. The not-hnman person leads the sonls of all 
those who are the worshippers of the Supreme withoat any 
symbol. This is the opinion ci BftdaiAya^a, because there 
is defect in both the other views and because the maxim 
of Tat*krattth (as is one’s thon^t so is his goal) requires it 
to be so. — 536. 

OOMMIHTAlir. 

The worshippers of Name and the rest an called the Pratika* 
ilambani or those who depend upen a gymhoL Devotees other 
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the Pratlka-AlambaQ&8, auch as the SaniHha, ParioiMhitas and the Nira- 
pek^ae are worshippers of non-symboHc Brahman and are called Apratl- 
ka-Alamban&. The Am&nava Purufa leads these worshippers of Brahman 
without any symbol, to the Supreme Lord. This is the opinion of 
BAdar&yana, the author of these s&tras. He does not accept the view 
either of Jairaini or of B&dari, namely, (1) that this not-human being leads 
the souls of those only who worship the Supreme, or (2) who worship the 
effected Brahman. Because in both these views there arises conflict with 
the text. In the first view, namely, that of B&dari, the conffict arises 
with the words Paramjjotia (Chh. Up., VIII. 12. 3.) That passage de- 
clares " that arising from this body it approaches the highut UghtJ* Now 
if the Muktas reach only the effected Brahman (the four-fsced BrahmA), 
then it could not be said that they had reached the highed li^. In 
the second view, namely, that of Jaimini who holds that the worship- 
pers of Supreme only, are carried by the divinities, last of which is the 
not-human person, the conflict would be with that text of the Ohh. Up. 
(V. 10.) which declares that the .worshippers of the five-fiinM also go by 
the ArchirAdi path. Now those who meditate on PanchAgni VidyA are 
not meditating on the Supreme. But the text says that they also go by 
the path of light. 

Note.— The two pantget of the Ohhd. Upw (Till. 11 1) and fV. 11), are given below 
for faeility of referenoe 

*<Thns doea that aerene being, arlalng ftom thia body, appear in Ita own Inn, u 
aoon aa it haa approached the Htpheat Ught." 

** Thoae who hnow thia (oTea though they atill be Opihaathaa, houaeholdeta) and those 
who in the foreat follow faith and anateritiea (tte YAnapraathaa, and of the parivrAJakas 
who do not yet know the Higheat Brahman), gOto llght (Irohla), from light to day, from 
to the light half of the moon, from the light half of the moon to the aix montha when the 
ann goea to the north, from the aix montha to the year, then to the ann, from the ann to the 
moon, from the moon to the lightning. There ia a peraon not hneuuL He leada them to 
Brahman (BrahmA). 

To avoid theae two-fold eontradiotiona BAdArayapa taken the middle eoiirae^ and aaya 
that all worshippers of Brahman without any symbol, go by the path of light 

His second reason is based upon the famous maxim contained in the 
Chh. III. 14. ** According to wkat hio thought ia in ihia world, ao will 
he be when he haa departed thia life*' This is called Tatkratu^ maxim. 
A man who thinks of the Supreme, and meditates on the Supreme must 
go to the Supreme after death. But the worshippers of Name and the 
rest, as described in thp Chh. Up. (VII. 1. 3) and the remaining KhajpcJas, 
namely ; those who m^itate on Name as Brahman, on Speech as Brahman, 
on Mind as Brahman, etc., do no not go by the ArchirAdi path to the Su* 
preine, because they do not meditate on the Supreme, but on names, speech 
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•to. The elemAnt of thought(Knta^) which determinee tb« goal of sflm^lif* 
is ebsent in them. On the other hand, they worehip name, etc., namely, 
•eienoe of worda, eto., and ao reach perfection in worde, etc. Their reward 
is described in the same Upanifad Chh. (Vll. 1. 3). 

*He who ■ei l te t MOB the m— >■ Bwh—n, In, m It trwekiMA •■dwaetw mAwm 

WIftw iHNW •WViWV* 

And 80 on with the other worshippers. 

The case of tliose who meditate on the Panchfigni (live fires) is how- 
ever different. They go by the Archir4di path to Satyaloka, because 
their meditation is primarily connected with the Self, and not with any 
symbol. The fires there ate not symbols of anything, but (he Self of the 
worehipping devotee. Though the worshippers of Pafichfigni have not 
realised the Supreme Brahman, and cannot at once, therefore, reach the 
Supreme Brahman on their death, they still go to Satyaloka, and iii that 
Loka they are taught the true doctrine of Brahman, and by such knowledge 
they reach Brahman. In sQtra, I. 3. 26, lord B&darAyana has declared 
his opinion, that even the denizens of the higher worlds are entitled to 
meditate on Brahman, and do so meditate. If the worshippers of the five 
fires did not ultimately reach the Supreme Brahman, then the statement 
that ** they never return would not be correct with regahl to them. 

Adhikarana IX. 

Now the author teaches that as regards certain Nirapek 9 aa the Lord 
Himself comes to take them to His abode and does not leave that task to 
any of His messengers. 

(Ktfiya).— In the Gop&la PArva TApani we have the following:— 

llivpp fitw w 

1. Thej whoiooiwUntlv htraouifed and withoat headloMnoss fully wofship Ike 
Sspiene state of Vltpu, not with the desire of fstting rewards, to them that Oow-heid- 
shaped One verily then oarefully reveals hie own state. 

1 He who repeats silently this Sve-syllabled prayer of Govlnda with the word Om 
preeeding it, him verily that I«oid HIsMelf shows His own Horm, therefore, let the seeker 
of freedom always leelte this mantra in order to get eternal pesos. 

(Douht).— Are the Nirapek^a worshippers of the Lord carried also 
by the Ativihika divinitiee to the Lord, or ere they carried by the Lord 
Himself. 

(PAnapoihta ). — ^The opponent mniutaine the view that the Lord 


1 
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Himwif carriM no one. The aoriptnree mention only two pathe, the path 
of the Devaa and the path of the Pitria> All knowera of Brahman have 
to go by the path of light, and are to be eatried by the divinitiea of that 
path. The aeriptore alao deelarae that the Lord ia the cauaal agent in 
everything, for He never directly doee anytliing. H'a agenta work out 
Hia will. 

{SiddhAnta ). — Thie view ia aet aaide in the next afltra. 
aOnu IT. a. u. 

II « I \ I II 

Mrf Videfam, difference. ^ Cba, and. Daisayati, the Kripiure 

deelarea. 

16. And the Scripture itself shows the special case 
with regard to some Nirapek^as. — ^537. 

OOMIIBIITART. 

The ^neral mle ia no donbt that the oondncting diviniUee carry all 
the knowera of Brahman to Brahman. But with regard to thoee Nirapek^a 
devoteea who are extremely ardent, and much suffering in their yearning, 
in their case the Lord Himself comes to fetch them to Himself; because 
He Himself feels impatient to bring such souls at once to Him. This is a 
special ease only. The aeriptore also shows thia The two verses of the 
OopSla T&pani quoted above are an authority for thia proposition. 

In the Glut also (XII. 6. and 7.) we find that the Lord Himself comes 
to carry His ardent devotees to Himself. 

% 5 fnHAi ffuAlk iil% dMSff iiw.it i 

Ww wf WWW vwffrif mu 

TbOM verily who, raoMoeiagaU aotiou la Me end intent on Me, womhln nwditntlnc 
on Mw with whole>heeried Yoga. 

•iWlDi M WWrtllRrtSinH N ^ N 

These I speedily Htlap bow tteeoeen of death sad etiataneekOPtrtha, their iriads 
being Ssed oa Me. 

The ivord “Cha” “ana" used in the sdtra means by implica- 
tion that as soon as such devotees die and shake off final body or Liffga 
Doha, the liord gives them the celestial or ApfAkritic body at once. These 
devotees get rid of their Liftga I)aha along with their physical body, at the 
time of death. Other devotees have to remain in their LiAga Delia for 
some time after death. 

Nor ia it correct to say that there are only two paths and no third, 
and that all the knowera of Brahman mnst pass over the road of ArchirAdi, 
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to the abode of the Lord. For in the Variha Purftfia we have the follow' 
ing:— 

%«tT t 

»wmwwi^w 

I’briDuhini seated on the shoaldor of Osrails, wichont hioanmoe end eeeordiaf to 
ny own will, to my Saprcme abode, by a path other than Chat of ArehirAdi. 

Tliei-efore, what the author has said is perfectly correct. The above 
passage is to he found at the end of the Var&ba Purlpa. 




Foubth Panda. 

wnwnnT jivP ” f^# HMiw*^aiW“ ” 

Let that God, whose body oonsista of intelligence and bliss, give us always content- 
nent He who is always pleased with the guideless love of his devotees, and in return 
who offers Hlnsolf u the servant of his devotees, and being thus gratiOed by their devo- 
tion, gratifies all their desires. 

Adhikarana I. — The form of the Soule in Mukti. 

In tiiis cliapter is determined the enjoyment of lordliness and the 
rest which the freed souls experience, as well as the nature of such souls. 
In the Chh. Up. is heard the following (VlII. 12. 3.) :— 

elevwD^eenr siSwwiw sftMl «nbd fMni 
etoe <raT smSse 

fliWgwniN 

"Hethnnch whose gnes this relMMd sonl, arisinf fraa his last hody, sad hsThg 
appioaehed the Highest Light, Is restored to his own form is the Highest Persoo. The 
liokta moves aboat there laoghlng, playing, and tejoioing, with women, with carriages, 
with other Moktas of his own period or of the past Kalpss. (So greet is his ecstasy) that 
ne does not remember even the person standing near him, nor even his own body. And as 
a charioteer is appointed by his muter to drive the carriage, Jnst so is the Prlpsq^ 
printed to drive this chariot of the body. 

(Doubt).— Here arises the doubt, does the soul, in getting Mukti, get 
a shape and body which is a result accomplished, and which is to be 
brought about then as, for example, the body of a Deva ; or that it only 
manifests its own natural character. In other words, what is the meaning 
of the phrase “ svena rflpe^a abhini$padyate, ” “ appears in bis true 
form "? Does this " appearance in true form ” mean getting a new body, 
like that of the messengers of Vi^^u, or manifesting its own nature ? 

(Pinapakta). — The opponent maintains the view that the soul as- 
sumes a new body, to be brought about then. Because the meaning of 
the word ‘ abhini^patti’ is aeeompHAment, so the body is one which the soul 
accomplishes or makes. If it were otherwise, then the above word would 
have no meaning at all ; and the scriptural texts relating to release would 
declare what was of no advantage to man. If the word “abhinifpatti” 
meant ''manifestation of one sown natural character,” then since this 
natnral charseter already exists in man, it cannot be said to be something 
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oeMmpItiheel, ftnditcaabeofaowlrantagetomsn. Th«nf(»e,th0pliT 
" manifests itself in its own form ” means that he a a eum ee a new body, to 
be brought about then. 

(SkUhdata).— This view is set aside in the nest adtra. 
sOtba it. «. 1. 

H « I « I VMI 

Sampadya, of the person who has reached Brahman. tmfWr: 
AvirbhSvahi manifestation. #1 Svcna, ** by one's own,” vaeni dabdst, in- 
ferred from the word. 

1. The phrase 'accomplishiiiig one’s own form,* means 
manifestation in one’s real form, because the word Svena, 
“ in its own,” indicates that. — ^538. 

OOHMSHTaltT. 

When the soul approaches the Highest Light, through tbe force of 
its devotion, accompanied by knowledge and dispassion, then there is re- 
lease for it from the chain of Karma, and there is manifestation in it of 
the eight-fold superior qualities, which from latency come into manifesta- 
tion then. It is then said that there has taken place the manifestation of 
its natural character. This particular condition, characterised by the rise 
of one's natural condition to the surface is called Svarfipa abhinifpatti. 
Why ? Because the word Svena in the above text requires this explana- 
tion. This word is an. adjective qualifying tbe word Bdpa in the above. 
If the soul assumed a new body, then this word would have no force. Be- 
hause, even without’ that, it would be clear that the new body bdcngtd to 
the soul. The other meaning of Svena would be “ belonging to it " and 
Rtipena would mean “in a form belonging to it” This would be purely a 
useless expression, for tbe body, which tbe soul takes, must tpio fieto 
belong to it Mereoyer the word Niypatti does not always mean aocom- 
pludiment, but manifestation also. As in the phrase " Idam ekam aunif- 
pannam>” 

To the objection that tbe soul’s own true nsture is something eter- 
nally accomplished, and hence the manifestation of that nature cannot be the 
end of man (Puruykrtha) we reply { true, it is tbe eternal nature of the soul 
that manifests in Mukti. And yet such manifestation cannot be said to be 
useless, because the very object and end of all human exertion is to bring 
about this manifestatioa. Consequently all such efforts sre not useless 
bscanss thsy subserve the puipoae of bringing about this manifestation. 
The School of Patanjali bolds the view that the mere cessation of pain 
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which arises through the super-imposition of Prakfiti, constitutes the well- 
being of the soul which has approached the Highest Light, and that 
NiQ>atti is nothing more than this condition of the Self-luminous, pure in- 
telligence. This however is not the Ved&nta view. The ''release*' of the 
Vedfinta is not a state of negation, not a state in which there is merely an 
absence of all sufferings caused by Prakfiti, but it is a positive state of 
enjoyment of bliss, as we 6nd in the Tait. Up. (It. 7) "For having tasted 
a flavour of the Supreme, ho experiences bliss." This shows that in the 
state of Mukti there is experiencing of intense bliss and not merely a ces- 
sation of pain. 

But, how do we know that approaching the Highest Light is Mukti ? 
To this question the next sfltra gives a reply. 

To oadontsad the erg uaeat folly it it aeoetttry to know the eooteot of the 
whole petisfe of the Ohhindof je Op. in whieh the eboTo text of **epproeehing the High- 
est Light '* ocean. One nmtt reed the whole of the history of the teeohing giTOO by 
Prejipeti to ladre end Yiroehene it we Snd in the Chh. Upioifftd. (Vlll. 7 to It). It it in 
these Rhtndes from 7- It that Prejipatl teaohee the nature of the tonl la the waking 
state as well in the dreantng and drtamlcei sleep. When, however. Indra it not satisSed 
with these partial trutha, Prajipatl Snally proaltet ** I thall explain him farther to yon, 
and Nofhiiip mors than this.** In f nlSiment of this promise, he teaeties the eondition of 
thesonlinMnkU. 

gVTlUlY.4.t. 

gW: SlfflgRUVIl « I « M n 

|iv: Mukiakf the liberated one. gflliHsrg Pratijfthnat, on account of the 
promise. 

2. Manifestation in its own form mentioned in Chk 
Up. (VIII. 12. 3) is the condition of the Mukts, because that 
ia what Praj&pati has promised to teach in the opening part 
of the Upani^d. — 539. 

OOMMINTAXT. 

It is verily the Mukta who manifests itself in its own form. Why ? 
Because of the promise. In the opening sentence (VIII. 7. 1.) Brahmfl 
describes the condition of the Mukta Jlva thus : — 

** The Self whieh is free from tin, frao fOom old tgo, free from detih aadgrlof, from 
hanger snd thirst, which detiren nothing but what It onght to dealre^ and inmgloen 
nothing but what it ongnt to im agino, that It it whieh wo mutt tatreh ont, that It la 
which we most try to nnderttand. Re who hat aearohed cat that Self and nnderataada 
It, obUina all worlds and all desiree." 

This shows the condition of the Mukta Jtva, and Prajipati promiaea 
to teach Indra this Mukta condition, by saying "I shall explain the 
true Self further to you." This promiae is given several times. It ia 
first given when Indra, dissatisfied with the waking Self, cornea back to 
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Prajapati. again to be taught, and Prajnpati says (Vllf. 9. 3) 1 shall 
explain it further to you. Live with me another thirty-two years" 
Then he explains to him the Self in dream, and when Iiidra is not satis- 
fied with that, he teaches him the Self in dreamless sleep; and when 
liidra is not satisfied with that even, Prajftpati at last describes to him 
the true Self, free from all the three conditions of waking, etc., and 
teaches the condition of the Self in the state of Mukti in these terms : 

** Maghavat, this body Is mortal and always held by death. It Is the abode of that 
Self which Is imnnortal and without body. When In the body (by thlnhins this body Is I 
and I am this body) the Self Is held by pleasors and pain. So long as he is In the body, 
he oannot got free from pleasnre and pain. Rot when he is free of the body (when 
he knows himself different from the body), then neither pleasure nor pain touehes 
him. 

**Tho wind is without body, the eloud, lighting, and thunder are without body, 
(without hands, feet, Ac). Now as these arising from this hearenly ether (spaee), 
appear in their own form, as soon as they have approached the highest light. 

**Thus does that serene being, arising from this body, appear in Its own form, as 
soon as It approaehes the Highest Light. He (In that state) Is the highest person (Uttama 
phrufa). He moves about there laughing (or eating), playing, and rejoicing (in hie 
mind), be It with women, carriages, or relatives, never minding that body into whieh 
he was born." 

This final teaching of PrajApati ia in accordance with his 'final 
promise given'in (YIIL 11. 3), where he says " I shall explain the true 
Self further to, you and nothing more than this." Thus, because of this 
promise, the teaching about " the Self appearing in its own form" must 
relate to the condition of the Muktas. Therefore, Mukti is indeed the 
manifestation of one’s own form, which consists in remaining in one’s 
own natural condition, free from the body, Ac., which are produced 
through the effect of Earmas. This bodiless condition, free from pleasure 
and pain, is Mukti. 

This condition is described in the text as coming subsequent to 
the approaching of the soul the Highest Light. After the Highest Light 
is reached, there appears this manifestation. 

(Doubt). — But on this point a farther doubt is raised. What is this 
Highest Light ? Is it the solar orb« for light generally means the sun, 
or is it the Supreme Brahman 

(PdreapahRx).—-The opponent maintains the view that the Highest 
Light refers here to the solar orb. Because in the Mupdffka Up. it is 
said that it is afterreaching the sun that one gets Mukti. The present 
passage also says that it is after reaching the Highest Livht that one 
manifests his own nature. Therefore, the Highest Light of the ChhAndo- 
gya passage is the solar orb mentioned by the Mupdnha Up., L 11. And 
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it ia the same aolar orb which comes aa the Aditjraloka in the Arohir&di 
path already mentioned before. 

(Siddhdnta).— Thia view ia aet ande in the neit efltra. 

ahTiu IT. 4.1. 

imur 9 I « I 9 II 

Vnar Atma, soul, aimif Prakaraqat, on account of the subject-matter. 

3. The Atman is that “ Highest Light ; ” because of 
the context. — 540. 

OOUlUMTAItT. 

That "Highest Light*' mentioned in the Chh. Up. ia indeed 
the Atman (the Supreme Self), and not the Solar sphere, because the 
topic under diaenasioa, where that passage occurs, refers to the Supreme. 
Though the word Jyotib is a common term, meaning both the sun and 
Brahman, yet this word here, on account of the topic under discussion, 
denotes the Supreme Sdf. As in the sentence “ Devo jftnati me manah" 
the word Devs is used in the sense of " You.** The sentence means " yon 
know my mind.** 

The word Atman, in this sAtra, refers to an All-pervading substance 
whose essential form is knowledge and bliss. The word Atman is deriv- 
ed from the root Vat meaning " to go continuously, to obtain and to 
illumine.*’ Thus Atman means tlist which illumines, secondly, that which 
is reached by the free souls, third, that which is all-pervading. So it applies 
both to the human soul as well as to the Supreme Lord. It has several 
meanings, like the word " Upaniqad.** And this entity Atman must be 
admitted to be a person. Because the description of it, given in the 
passage under discussion is that of a person, it is called there " U-tama 
Puruqa, ’* the Supreme. (See Chh. Up., YIII. 12. 3). 

Therefore, the Highest Light, which the freed soul attains to, is 
this Uitama Puru^ the Sapreme Person, the Lord Hari : and is not the 
aolar sphere. 

Adhiharam IJ. — The aovi of tbe Mvkta ia united 
with the Lord. 

On this very subject, another doubt is raised. 

(Doubt).— Doee the freed eoul, on reaching this Highest Ught, which 
resides in the town called Samvyoms, the great void, dwell in the same 
plan* with the Great Light, or dwell in union with it ? lA other worda, 
does it remain, in the state of Mnkti, ttparatt from the Lord, though in 
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the same sphere in which the Lord dwells, or is it united with the Lord ? 
Or to use the technical phrase of the books of theology and theosophy, 
is the Mukti SAlokya (residence in the same heaven with the Deity), or 
SAyujya (intimate union with the l^ity), (absorption into the Deity) ? 

(Pdreapakfa).— The pdrvapaksin maintains the view that the Mukti 
is a Silokya one. As when a person enters the city of a king^ he remains 
in the same place where the king lives, but is not absorbed in the king ; 
so the freed soul, when it enters the city of the Lord, does not get 
absorbed into the Lord, but remains separate from Him, though in the 
same locality with Hiin. 

(Siddhinla). ^This view is refuted in the next sAtra. 

aOTiu iv. 4. 4. 

H 9 I 9 I V II 

Avibhageni, by non division, by union. Cfvsnt Dristalvll, 
being seen in the scriptures. 

4. The freed soul exists in a state of non-separation 
from the Lord, because of a Scriptural text. — 541. 

COMMENTARY. 

When the soul has reached the Highest Light, it remains in a state 
of non-division Yrom that Light, in a state of absorption in that Light. 
Why ? Because it is so seen in the Scripture. In the Mu^cjaka Up. 
(III. 2. 8) we have the following statement: — 

**Am the Sowing riTon dimppear In the see, losing their name end their fom, 
thns e wise men, freed from name end form, goes to the Divine Person, who Is greeter 
then the greet." 

The word SAyujya means intimate union, as we find it used in 
the following passage of the MahfinArSyapa Up. (XXV. }): — 

^ lifting 

wi ^ ftRprtw nwf wfnw 

enMV asnsi mi l i vSuwuM h 

**The wise one, who knowing it thus, dies daring the northern progress of the son, 
attaining to the glory of the gods (ie., going by the arehirAdi Deviyene path) gets 
aSyaiye with the son. Bat he who dies daring the southern progress of the ann, attain- 
ing Indeed the glory of the Pitris (going by the Pitrlyina path), obtains the Slyidya 
with the moon, in the world of the oioon* The wise knower of Brphman conquers these 
two paths, that of the Sun and the Moon, and beeanae of this (oonqoeat), he obtains the 
glory of Brahman, yea the glory of Brahman.'* 

But if S&yujya be the only from of Mukti, what becomes then of 
the other three forms, for the Scriptures describe four kinds of Mukti, 
is., Sfilokya, (residence in the same sphere with the Deity), Siiyti, 

% 
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(pOMMBiBg the SUM pomr, station or rank as the DsilyX Skmlpja 
(proiimity to the Deity), and Slynjya ? To this we reply, that the other 
three kinds of Hukti are bat mode* of Siyujya. The SAyujya Mukti 
inelndea all those. 

If S&ynjya be the eottriaiU state of union with the Lord, then, how 
is it that eonl feels the sentiment of separation from the Lord, in the 
stale called Viraha. The aoal which is in constant union with the Lord, 
is incapable of feeling this sentiment of Viraha. But the books describe, 
that in the highest heaven even, this sentiment is felt ; and ihe Mukta 
sonle appear, now and then, as if lamenting their separation from the 
Lord. To this we reply, that even while feeling this sentiment, wbioh 
though painful ia yet pleasant, the freed souls /eel their union with the 
Lord internally, for the Lord is never absent from their hearts ; and 
because they are in the world of the Lord called Mahimi, and the world 
of the Lord has been shown to be identical with the Lord. Therefore, 
the Mukta Jivas, dwelltng in Vaiku^tha, are in three-fold union with the 
Lord, namely, they are in the world of the Lord, which is the Lord 
Himself ; secondly, the Lord is in them, so they can never be uncon- 
scious of the presence of the Lord ; and thirdly, they are in union with 
an external form of the Lord. It is this separation from the external 
fwin of the Lord, that gives rise to the sentiment of Viraha, in the 
heaven world. 

The illuetntion of the rivers entering the sea, cannot be utilieed 
in maintaining the docfrine of absolute identity witk the Lord. The 
Mukta Jivas, though in intimate union with the Lord, are not identical 
with the Lord. Though we say, in ordinary parlance, when one water 
enters another water, that it has become one, yet we know all the while, 
that the two waten are different intmmally. If they were not so, then 
there would be no taereoee in the bulk of water. 

N«t«.— WkM a eep oC wttov U pal iato a marvoir o( water, the water whleh wee 
ia the eep doee not oMoe to «rirt, doee not baeome idontieoi with the other water, 
beeaaeeitaddesoanehwatertotheteserrior,andinoreaao* iU buik hj that qoantitj. 
Thor la the lapM Up. (tv. U) it ia said 

"is poN water peaied into pure water h eeo w ae iihe that, 0 Qaetawe, so the Aft 
at the Mnni, who knowe, beeotNS Uko that <wtth Brahaan).’’ 

MaUlatlv, ia theSkaada Pdripa also it U said that the eaka ot water with water 
does not nwaa ahselale identity, hot ietlasto eaeaeetioa. 
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AdhikarwM llI.-^Tht aUrihutea of ihe Mukta 8otd. 

Now the enthor is going to determine whst ere the blessiugs which 
the freed soul enjoys. But before doing that, it is necessary to determine 
the divine attributes such as true resolve, (the instantaneous fulfilment 
of every wish that the soul entertains), and qualities like the same ; and 
the sours getting a body of celestial texture!. For these are the causes, 
that bring about the enjoyment of blessings. Therefore, the author 
begins with the determination of the attributes, which the soul shows 
forth. 

(Doubt ). — When the .soul reaches the Highest Light, does it mani- 
fest itself with certain group of attributes, or is it merely pure 
intelligence? Or is it both pure intelligence, plus other attributes, 
because there is no nmeesary contradiction between them ? 

(Pdrsapaftfa).— As a Pilrvapakfa, the author gives first the opinion 
of the sage Jaimini. 

S0TBAiy.4.t. 

ii « 1 i k ii 

■fjlil Brlhinei^a, by what is accomplished by Brahman: the gift of 
Brahman. Jaimini^, Jaimini (holds). VTW-ViftW UpanyAsa-Adibhya^, 

by suggestion, etc., by reference and the rest 

5. According to Jaimini, the freed soul manifests 
with all the attributes given by Brahman, because of the 
reference and the rest, (as contained in other passages of 
the Upani^ad). — 542. 

OOMMBIfTART. 

The word “ Brfihma ’* of the Sfltra means, sccomplished or com- 
pleted by the Brahman. . [It is a word formed by the affix VRI Ap, under 
Pfipini (IV. 2. 68).] The Mukta appears with the divinely given attributes, 
mentioned in the Ohh. Up, (VIII. 7.1) beginning with *' who is free 
from sins,’’ and ending with “ whose will is true." These are the eight 
Qupas or qualities, which he then possesses. Naipely, (1) he is free from 
sins, (3) free from old sge, (3) free from death, v4) free from grief, (5) free 
from hunger, (6) free from thirst, (7) he has desires which are instantly 
realised, and (8), a will which accomplishes its resolution spontaneously. 

Why do we say so? Because of the reference and the rest In 
the above passage oi the Ohh. Up^ (Vlil. 7. 1.) Prajlpati suggests that 
freed souls also cmne to p osMse the eight attributes of Atman, which 
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he has prodiuined so widely : and which leaohea the ears of the Devas 
in heaven, and the Asoraa in the nether world. 

The words “ and tiie rest*' the' Sfttra indicate that the soul 

not only poaaeasM theek eight attributea, bat that it acta in the way men* 
tioned in the aame Upanifad. 

"The Makte wime abeal«lwNlMghlBK.pl»yliM;udfe|oM>«>^th WDaMB.witk 

WMftatM, with etkerMoMM of Ue owa period or o( the pM» KalpM. (Sogiootiehis 
oootMy) that ho does not MOMwboroMa the poneostudiB(MMr hiw,aor ofoohtoowa 
body." 

Therefore, Jaimini is of <q>inioa that the Mukta aoal manifests 
these eight-fold attributes and acta as mentioned in this Upanitad. In 
support of his view there is a Smyiti passage atao 

YathA Da hriyata jyotsna, etc. (?). 

As a Pflrvapak^, the author next gives the opinion of Au()uIoini, 
who holds the opinion that the Mukta soul possesses only one attribute, 
namely, that of pure intelligence. . 

80TIUlY.4.ie. 

faftsya r k iir sv i w* ii 9 i v 1 1 ii 

Mil Chiti, in Intelligence, in Brahman, TanhiAtreos, with solely 

that nature of intelligence). itfTaid. that (intelligence), wviePYItf AtmakatvAt, 
being the essence. IHI 30, eiiitft: Audulomih Audolomi thinks. 

6. The Mukta Jtva, when it has entered into the All- 
intelligence, manifests merely as that (intelligence); because 
(of the statement that it is) essentially that alone, thus 
opines Au^ulomi. — 543. 

OOMUBRTART. 

The Mulcts, whose nescience has been burnt away by meditation 
on Brahman, when it enters into Brahman, whose essence is intelligence, 
manifests as intelligence only. Why ? Because there is a statement that 
intelligence is its essehtial and only form. In the Bfi. Ar. (IV. 5. 13) 
we have the following : — 

wp wgww ^niK- 

w€i*W3i iiiraaiiawit l Ul 

**Am % Bin of wit liM neither Iniido nor outoido^ bat it altogether a maM of taste, 
that indeed hat that Self neither inside nor oattide, bat is altogether a mu$$ of kMuj" 
ledge, and having risen oat from these eleaMots, vaniahet again in them. When he hat 
departed, there it no more knowledge (name), 1 say, 0 Maitreyi, that apoke YAJBavalhya. 



BMn/a.] IV PiDA. Ill ADHIKABAT^A, At. 7. 753 


This passage shows that intelligenoe only constitutaa the true 
being of the sonl. Thus we know that the essential nature of the Jlva 
is intelligence, pure and simple, unqualified by any attributes. Accord- 
ing. to Au^ulomi, therefore, the Chh. text attributing sinleesness and 
the rest to the soul is to be interpreted as not meaning to predicate of it 
further poBitive qualities, but only to exclude all those qualities which 
depend on Avidya or nescience, such as change, pleasure, pain, and 
so on. 

After thus giving the opinion of Jaimini arid of Au4nlomi, the 
autlior gives next his own opinion. 

SCTRA IV. 4. 7. 

swrww: « I « I vs H 

Evam, thus. wA Api, even : though the soul be mere intelligence. 
Vqfenilf UpanySsAt, because of the suggestion, reference: authority of the 
words of PrajSpati. Pfirva, of the former (i>., Jaimini). inqrq Bhavat. on 
account of the existence (of the statement). Avirodham. non-contra- 

diction. fmpnt: Badarayaoahi BadarSyana, (thinks). 

7. Even (though the soul be) thus (pure intelligence), 
yet on account of the authority (of the words of Prajfipati), 
there is no contradiction in the existence of the former 
(eight qualities also in it). Thus thinks BSdarSya^ — .544. 

OOMMBNTABY. 

Though the essential nature of the soul be pure intelligence, as 
proved by Autjulomi, yet there is no contradiction, if the eight qualities 
also exist in it. This is tlie opinion of the Lord B&dar&yapa. Why ? 
Because of the authority. The statement made by Prajfipati is an 
authority for holding that the former opinion held by Jaimini is right ; 
since those qualities also exist in the sou). The settled conclusion, there- 
fore, is that since the Srutis give unqualified both these statements, — 
the Brihadamnyaka mentioning that the soul is pure intelligence, and 
the Chhandogya that it has the eight qualities— and since both these 
statemeiits are of equal authority, the nature of the freed soul consists 
of both these sets of qualities. Badarayana approves the view that the 
soul is even a mass of intelligence ’’—that is, unqualified intelligence 
only. For though it be unqualified (Nirguna) intelligence only, yet 
there is no contradiction, when it is said to possess the eight qualities 
also. The word eva '*oiily*' used in the Bfi. Ar. ( mpNnf my ), 
** a mass of intelligence only ’’-—does not prevent the soul possesaing other 
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attribatM also. Kortha abovapanaga ot Br. Ar. porporli to azdoda 
all aad araiy kind of inatioaality (Ja^atva) fnot tha aonl and to taaob 
that tha aalf ia ‘palMaminona. Though tha Jtva ba than aall4aminoa% 
pua intalliganoa, than ia no oontndiotion if it poanaMa tha aight qnalitiaa, 
known from anothar aqnally anthmilatira taxi Thna thoogh a aolid 
•alt-eiyatal ba a maaa of man taate, and nothing bnt taate, jet it ban a 
form, haidneaa, ato., alao, and thaaa qnalitiaa do not ooaUadiot ita haing 
a maaa of taate. 

Thanfina, it followa, that in Ifnkti, tha Jlva mnnifimta aa pan in- 
talliganoa, andowad bj tha Lord with tha aight qnalitiaa. 


AdhikaraM V. — The Mukta ie a eattfo-eankalpa. 

Now tha author diaonaaea the quaation of the ICnkta haing a Satyup 
Sahkalpa, one whoaa will apontanaoualy baoomaa raaolvad into tha 
aooompliahad act. 

(Ftfapo.) — In tha Ohh. Up. (VIIT. 12. 3) ii ia atatad “Ha moeaa 
abont than, laughing, playing, njoioing, ba it with woman, or ohariota, 
or nlativaa.'’ 

fflotibt).— Hen arisaa the doubt. Doan tha aoul’a meeting witn the 
rdativaa and the nat praanppoaa an adort.on ita part, or doaa it ooma 
abont by ita man willing ? 

(PAroapak^). — ^Tha opponent nmintaina tha view that than ia aBort 
on tha part <d the aoul. For in thin world, a?an aneh gnat paraona aa 
kioga Ac., who an aaid to ba Satya^ahkalpaa (thoaa whoaa wiahaa 
am never frustntad but ever aooompliahad), have to exert in order 
to have their wishaa naliaad. Thanfora, tha Muktaa meet with 
their nlativea by willing, accompanied by aoma effort to gat the will 
naliaad. 

(Stddkdnto).— Thia opinion ia refuted in tha next aillra. 

SOTIU IV. 4. 8. 

II 9 I 9 I q II 

SankalpAd, by the will ft, Eva, indeed, inf, Tat, about 
^ruc«b, there being a scriptural statement. 

8. (The Muktas meet their relatives and the rest) 
by their mere will : because of the text of the iSruti. — 545. 
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OOMMIRTARr. 

Th« MakU meeto his ralativM and the reat by hia were will. Why ? 
Beeanae the Revelation aaya ao. For in the aame Chh. Up. in a pieviona 
paeaage (VIII. 2. 1) the Scriptare aaya 

Min M7 nfMr n m 

“ Thus he who desires the world of the fathers, by his mere will, 
the fathers come to receive him, and having obtained the woild of the 
fathera;.he is happy.” 

Thus this previous passage shows that the meeting with relatives, 
Ac., takes place by mere will, and by no other effort If any other effort 
was also nece8sary,then the pardcle “Eva,” “mere,” would become useless. 
Though there was similarly the word * Eva ' in the description of the soul 
as “mere mass of intelligence” (Wiinim HI), yet there we added the 
eight qualities, because of the complementary text of the Prajfipati’a 
declaration. But there ia no such complementary passage with regard 
to Satya-aahkalpa, which would require us to hold, that some other 
attributes must be added here also ; and that the will does not aceomplidi 
itself, but requires sometliing hlse. 

But this kind of Mukti, in which one’s own expansion of power 
is tlie predominant element, is not liked by those who are the true servants 
of the Lord, and have tasted the sweeu of service. They look down 
upon this sort «lt Mukti. This explains also those texts which deprecate 
such Mukti. 


Aihiharana VI. — The Mvkta is under the control 
of no one, hut the Lord. 

Now, though the Mukta is one whose wish is ever true (Setya^ah- ^ 
kalpsf, yet he is dependent on the Lord and on the Lord alone. The 
author shows this fact in the next sfitra. 

(Dotth).— Is the Mukta under the governance of anyone other than 
the Supreme Person or not? 

(Pdreapokio). — He is under the governance of Beings other than 
the Supreme Person. Just as the man who goes to the palace of a 
king comes under the control of the ofBeials ci the king, ao also the 
Mukta who has entered the home of the Lord, comes under the jurisdio- 
tion of the companions of the Lord. 

(SiddMnta).— 'Thin view ia set aside ia the next sfftra. 
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sOnuiv 4.11 

II 9 I « U II 

lN: Ata^, for tliis reason, ff Eva, indeed, nr Ciia, and. VTCHlKnA;, 
Ananya-adhipati^, having no other master (except God). 

9. And for this reason, indeed, he has no other 
Master. — 546. 

OOMUSNTARY. 

“For this reason,” namely, b^use of the manifestation in the 
Freed Soul, of the attributes of True-Resolve, Ac., through the grace of 
the Supreme Penon, the Mukta has no master over him. That is to say, 
he has no ruler over him except the Supreme Penon Himself. He shines 
forth and sports about, dependent on the Supreme alone. Were he 
under the control of any other person, then his case would not differ 
from one being in the bondage of the Samsdra, though that bondage may 
be of a different sort. Though the True-Resolve possessed by the Mukta 
Jiva is the essential nature of the Soul, yet it has become manifest owing 
to bis meditation on the Supreme Person. Hence He out of compassion 
constantly gives joy to His protege— joy which is endless and infinite. 
That the Lord gives joy to the Freed will be shown further on under 
Sfitra IV. 4. 20. and the rest The Mukta also is equally happy in getting 
the privilege of eternally serving the Lord of eternal bliss and Protector 
of His proteges. The Jlva being a portion (aipds) of the Lord, his agency 
airil enjoyment all depend upon the Lord. This has already been shown 
previously. 

The sfitra ia explained in another way also by some. "For this 
reason,” namely, because he hecomes a SatyapSafikalpa, one whose 
wiahee spontaneously realise themselves, the Mukta “has no other master,” 
is not under the law, rises above all commands and prohibitions of 
Siatraa. Were be still under the rule of the law, his truenesa of resolve 
would become obstructed thereby. [No one who is under the law, can 
be said to have a Free-Will or Satya-Safikalpa]. 

Adhikarana VII, 

Now the author shows that the Mukta gets a new Divine body. 

(Doubt).— There ariaee the following doubt Has the Mukta who 
has approached the Higheet Bight got any body, or has he not ? Or has be 
a body whenever he deaitee to have one ? Or can he irot get any body ? 

(Pfirwpahfa).— On this pmnt, the antbm first given the opinion 
of Bfidari. 
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sOtra. it. 4. 10. 

mA im » ^ » 

1|i||% AbhAvc, IS regards the absence. gnR: BAdari)^, BAdari. jgff Aha, 
says. H Hi, because (of tlie ChbAn^ogya, VJll. it. i). Evam, thus,* 

10. Badari (opines that the Mukta Jiva) has no body, 
because thus the Scripture declares^ — 547. 

COMMENTARY. 


Badari holds that there ia an Absence of body with regard to the 
freed. 1'he body ia always the outcome of one's good or bad or mixed 
Karmas. It is Adpsta-made. In the state of Release, all Karmaa being 
destroyed, there exists no Adfista, so there is no possibility of the 
origination of a body. Why ? Because the Scripture declares thus : 
because the text of the Chhandogya, Vlil. 12. 1, says so. 


w BraiSA iq«RP II K ii vofAi «fciif A^iwRft i ^i.i i a<i A[ <i i a w 

a aiwm*in^i » m i iwi|ww wlfi i wa i w ^ m ^ 




- - - ^ ^ ^ 

JW ft cHI HHm wPWl^nniflR wniWi ww nrTWW 

fivin qe^ « ^ 3« ^vilvraiiaRRidt fiF ii ^ H 


** MsgbaTst, tail body is morUl and always’ bold by death. It ia the abode of that 
Self which is insiortal and wlthont body. When in the body the Self ia held by 
pleaauie and pain. So long aa be Is in the body, he cannot get free fhNo pleasore and 
pain. Sot when he Is free of the body, then neither pleaanre nor pain tonehes bin. 

** The wind ia withont body, the cloud, lightning and thnnder are without body. 
Now aa these, arising froai this heaTonly ether (space), appear in their own tons, aa 
soon as they have approached the Highest Light. 

** Thus does that serene being, arising from this body, appear ia its own fern as 
soon as it has approached the Highest Light. He is the highest person (Uttam Parufhab) 
Re BM>ves about there laughing (or eating), playing and rejoicing (In his wind), belt 
with women, carriages, or relatives, never minding that body into which he waabom. 


The above passage in the first verse shows that wherever there 
is a body, there must be pain. It, therefore, says further on when 
the soul goes out of tlie body,*' Ac., then it is above all pain, Ac. Thus 
the Chhfindogya Up. clearly aays that the soul in the state of Mukti is 


bodiless. 


The Bhfigavato Purtpa also says 

**The dwsUeis of ihe oily of Talkuptha, devoid of Ufe-bioalhs, sense-oifans asd 
body.' 

Thk ia Uia opinioa of tha aaga Bldari. Tbo aathor aait qootaa 
dia (^iaioBof Jaimim. 
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$iraiu IT. 4. u. 

W% W II 9 I 9 I 1 1 H 

VT Alw, Mys. Hi, because Evam, thus IM9^ : Jaiminih. Jaiiiiini. 

Vikalpa, option. TnwnA AmaiianAt, by thinking abou mentioning. 

11. Jamuni holds that, because the Scripture declares 
thus, therefore the Mukta has a body, as the passage declar> 
ing the optioual possession of many bodies.— 548. 

OOMMSNTART. 

Jaimini bolda the Tiew that tfie Mukta haa a body. Why ? Because 
o( the deolaration of option in the acripture. In the Chh. Up., Vll 26. 2, 
when the BbSmS VidyA is described, there is the following . 

qwisnwiw 

totIJgwf— doctaol •Mdatih. nor UU mm. nor p»ln. Tho 
Rolonnod oonn mrorjtliinf and obUInn orotjtblnf ovorjwhm. 

**Ho is OBO. lio boeonon tbroo, bo b o coM Os tro, bo boeomos ao?on,bo boeoaMsnlno, 
bbOBSislnbolsonllidtboblovoBlbtOndbQndrodiMidtoBMdoBo tbonsondond twonty. 

The above ebowe that the eoal caa aasuine Tarioos bodies airnul- 
taoeously, and as the soul is atomic in its essential fonn, its becoming 
many can be only by its assuming diverse bodies. 

Nor can it be said that the above description of the Chh. Up. is 
not a fact, but an Arthavida. Because the description comes under the 
topic of Release, and is a bare statement of truth, not a figurative expres- 
sion. This being so, the statement of the Chh. Up. (VJII. 12. 1) regard- 
ing the soul being bodiless, in the state of Mukti, means that it has no 
body dependent upon Adfista or Kannas. That the soul has a body, 
not of Prilkritik matter but of celestial essence, is proved by the Smriti 
text also : Vasanti yatra pani§|fi|^ serve Vaikuotha murtaya^, *' where 
dwdl released souls, all having celestial bodies (Vaiku^tha Murti).” 

Now the author gives his own opinion in contradistinction to that 
of B&dari and Jaimini. 

aOTIU,IV.4.11 

ii v i v i u ii 

gnv Dvftdada, twelve, ugff Ahavat, like days ; just as the twelve days 
sacrifice. lUdMl. Ubhayavidham, of both kinds. glfORVi BfidsrAyaqsl;i, BadarA* 
yapa (thinks). «g Au(| for this very reason. 

12. For this reason, Bfidarfiya^a holds that Muktas 
are of both kinds (they are both bodiless and haye bodiea), 




BMfya) IV PAD A, VII ADHIKAMAl^A, SA IS 759 

just as the twelve days ’ sacrifice (is both an Ahlna and a 
Sattra). — 539. 

OOKMIIITART. 

“ For this reason," because tbe Mukta is one whose wish becomes 
sponteneonsly realised ; therefore, the lord Bfidarfiya^a opines that the 
Mukta has both these natures : because the Scripture describes him in 
Both these ways. In other words be maintains that the Mukta is both 
bodiless as well as has a body. It is like the twelve days’ sacrifice which 
becomes a sattra on tbe wish of the Yajamfina. when it is looked upon 
as a sacrifice having many Yajamfinas, and becomes an Ahlna when it 
is looked upon as having a single Yajamfina. As this Dvfidadaba cere* 
mony becomes a Sattra, or an Ahlna on the mere will of the Yajamfina 
(whether he joins others with him or not), so thebe Mukta souls have a 
body or have not a body, on their mere will. The real tmth is this 
that the Muktas, through the force of Brahma-vidyfi, have torn off all 
corporal vestures, and have become Satya-sahkalpaB or beings whoa mere 
will is action. Of these Muktas, there is a class who wish to have a 
body and they assume a body by the force of their mere will. And 
with regard to these is the verse of the Chh. Up. (VII. 26. 2) “ he be* 
comes one, he becomes three, he becomes five," etc. But those who have 
no desire to assume a body, do not get a body, and with regard to 
them the verse, VIII. 12. 1. of the ChL Up. becomes appropriate, 
and it is said that he is without a body. 

Those Muktas, who through Aeir celestial bodies (the Brfihmic 
bodies) always wish to carry out the will of the Supreme Brahman, 
manifest in their acts the Chit 3akti of the Lord, and with that fiakti 
they work simultaneously in different places. The Muktas always 
possess this Chit Sakti, and always follow the will of the Lord. ' 

In the Bfi. Ar. (II. 4. 14) it is said .— 

VI ffUjW fulfil 

•* 96 r when thM it as it were doilitj, then one eeee the other, one emelle the other, 
one heart the other, one talntee the other, one pereei?ee the other, one known theother, 
bnt when the Self only beoooMe all thin lor the Makta, how ahoald he tiaeU another, 
how thonld he tee another, how ahoald he bear another, how thonld he talnte another, 
howahoold he peroeiTe another, how thonld he know another ? ” 

The above verse shows that when, in thh state of Mukti, the Su* 
pnme Sdf has become the direct worker thronfi^ the Mnkta Jlva, when 
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Hari pervades the Mukta Jtva, with his form of bliss, intelligence and 
all-pervadingness, and when He has become, as it were, all the sense- 
organs of the Mukta Jlva, his eyes, ears, etc., then how should such 
a Mukta Jlva see another, and with what he should see another, etc. 
Verily through the energy of Hari Himself, he sees Hari, through the 
sense-organs which themselves are Hari. Thus the Mukta sees Hari with 
the organs which are Hari and the life-energy which is Hari. Hence the 
Sruti says *Sviieii the Self only has become ail this for the Mukta, Low 
ahould he smell another, how should he see another, how should he bear 
another," etc. 

This idea is more explicitly expressed in the Sruti of the Madh- 
yandinfiyanas which is to the following effect. 

mifiwHwi i^wr wwr 

That Brahmaniftha^ potting off this mortal body, and having reached Brahman, leoa 
through Brahman, hears through Brahman, yea pcroelvee everything through Brahman. 

The 8m|‘iti also says the same who re dwell these spirits all of 

them having celestial bodies." 

This Sahkalpa or will, tvhich blooms out in the Mukta, is to be cul- 
tivated from the very time of his earliest practice, and roust be understood 
to be the same will, which he was cultivating during his period of SAdhana. 
Because the Sruti ’says "Yatha kratu^," " as a man wills in this life, so he 
gets in the next-" In fact, the Mukta even before he gets the state of 
Mukti, has been consUntly willing "May I walk through the feet of Visnu, 
or rather I am walking through the feet of Vianu, I am seeing through the 
eyes of Visnu, " etc. Since this bad been his aspiration, even before 
Mukti, it becomes realised in the state of Mukti. 


Adhikarana VIII. — The Mukta enjoye objects 
is not quiescent. 

In the preceding Sutras have beeu described the attributes which 
the Mukta possesses, in order to enjoy heavenly blessings, and his getting 
a divine body through which he enjoys them. That there are enjoy- 
ments to be experienced in Mukti, we find established by texts like the 
following of the Tait. Up. (IL 1. 1.):— 

"He enjoys all objects of desire along with Bxmhman." 

Now the author mentions that tlus enjoyment may be problematie 
and hence arisee the following doubt 
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(Oott6t).— b it poasible Uwt a Hukta may have enjoymenta or is it 
not poaaible ? 

(/Mnupal^).— The Piirrapakfin maintaina, that aince the MukU ia 
devoid of body and aenae^rgans, it ia not possible for him to enjoy any 
object. If it be said that being a Yogin, he has the cieative power of 
making a body for himself in order to enjoy objects, to this we reply, 
that being full of divine ecatacy and bliss, he will have no hankering for 
sensations, and will not create a body to enjoy external objects. The 
Mukta, therefore, does not enjoy objects of desire. 

(Siddhdnta).— This view is set aside in the next afitra. 
sOtra IV.4. It. 

11 « I « I 

ns Tanu, of the body. ntwi% Abbave, in the absence, qiennf Sasdhyavad 
just as in a dream, Sandhya means dream, Upapaiteb, it being possible. 

13. Even in the alienee of a body, the Mukta enjoys 
objects as in state of dream ; because of the reasonableness 
of such enjoyments. — 550. 

OOMMBNTART. 

The enjoyment ia not impossible, even in the absence of a (self- 
created) body. As in the condition of dream (where the objects of enjoy- 
ment and the subtle bodies through which those objects are enjoyed are 
cieated by the Lord HimMlf), so in the state of Hukti ; (though the Mukta 
may not desire any such enjoyment, the Lord out of His fullness bestows 
such enjoyments on him). Therefore, as in a dream, where there is no 
body, but still enjoyoMnt, so in the state of Mnkti, there is enjoyment even 
without the body. 

Of course, when the Mukta creates a body, then his enjr^ment is 
more full and intense. As is mentioned in the next sfitra. 

sOtra nr. a ia 

siA II « I « 1 112 n 

uA Bhive, in tlie eaiateoce of (the body). Rpng jsgradvat, just aa in the 
waking statA 

14. When there is a body (then the enjoyment is 
more intense) as in the waking state.— 551. 

OOKmtlTART^ 

When' there is a body, then the enjtTment is, of coarse, u full se in 
the waking stale. As to thebbjeotion of tbePdnrspakfin, that the objeets 
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of enjoyment have no attraction for the Mnkta, it is perfectly correct. But 
aa these objects, like sentiments arising on the experiencing of a irork of 
true art, are looked upon by the Mukta as gifU of Qod, his PraiMa^ 
he does not discard them, but on the contrary accepts them eagerly. 
Hence the objection is not valid. As the Loi'd Hari Himself is ever full 
and self-satisfied, yet enjoys the oSeringa made to Him by His devotees, 
in order to satisfy the wish of His devotees ; and the desire for enjoyment 
of the Lord is but a response to the wish of His devotees ; so there arises a 
desire in the Mukta even, to enjoy the objects of desire os the sacred gift 
of the Lord, as His Pras&da ; and this is indeed notan ordinary desire but 
Bhakti. And it should be so understood. 


Adhikarana IX. — The Mukta is Omniscient. 

The author now shows that the Mukta is omniscient. 

the Ghh. Up. (Vll 26. 2, see sutra IV. 4, II. 1.) We 
have the following : — 

** The leleaied soqI does not see desth, not iUsess, nor pain. The released sees every- 
Ihisf and obtains everything, everywhere.'* 

This shows that the released has knowledge of every object 

(Doubt).^U it possible that the released should possess such omnisci- 
ence or is it not? 

(Pdrropahfa).'— The P&rvapaksin maintains that the released soul has 
no omniscieiiee, because the scripture says that ii is embraced by the 
Prtjfia Self, Bri. Ir. (IV. 3. 21). 

gr h w i 

w be «nr*Sfvi 

tv wvr wtf wtfivniwinwiwiiiwniia ma i 

*' This indeed is his (tme) fdnn, free Iron desires, free fkoni evil, free item 
Isar. Now as a man, when embraoed by a beloved wife, knows nothing that Is 
withont, nothing that is within, thns this person, when embraoed by the intelligent 
(Prhjfla) Self, knows nothing that is withont, nothing that is within. This indeed is his 
(tmo) form in which his wishes are fulSlled, in whioh the Self (only) is his wish. In which 
no wish is felt, free from any sorrow. " 

(StddMntol— This view is set aside in the next s&tra. 

sOtra IV. 4. U. 

vrWk ii 9 i v i u ii 

Pradlpavat, just as in the case of a lamp. vAv: Ave^, entering: 
gqr Tatha, thus, S Hi, because DaHajrati, declares (the serlpturc). 
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15. Tlie peirasion (of the soul of the Mukta in every 
ot(^t, and his thus knowing every object), is like that of a 
lamjp ; because the scripture declares it to be so. — 552. 

OOMMniTARy 

As s Ismp, thoogh nmsining in one place, enters into many places 
throngh its so the Ifukta enters into many objects through the 
spreading oat of its Pnjiifi (the aara of cuhsciouaneas). To this effect is 
the drati of the ^etidvatara. Up. (IV. 18). 

^^nnniNT w uM w dew* i wnk 

lidnirwsiiiaiiffiSQdIri U h 

** When the light hM rleea, there it no day, no night; neither esietenee nor nee- 
exieteee«v the hloened elone ie ' there. That ia the eternal, the adorable light ot 
|hyitfi,aad the aneient wiadoa ol tha lira (PriJBa) proene J ed (rom That (Lord Rarl).*' 

The above shows that “ tasmit,*’ — “ from Him,” from the Lord Hari, 
the ancient wisdom of the Jlva, so long under obscuration, spreads forth 
then. 

Says an objector : It is not reasonable to hold that the Jlva becomes 
omniscient in the state of Ifukti. The Br. Up. (IV. 3. 21 ante) says the Jlva 
ia then in the embrace of the Lord and is unconscious of every discrete 
knowledge. The next sfftrs gives a reply to this objection,- and explains 
that verse. 

sdTRa IV. 4. IS. 

H « I « I u « 

WWU SvSpyaya, deep sleep. 0*ssdli Sampattyob, and union : the death- 
awoon. The moment just before the departure of soul from the body is called 
Sanipatti. Aiiyatara, either, any one of the two. Apeksyani, to 

be referred, having regard to. uifkegtw Avi'skfitam, manifest : declared, ft Hi, 
bceauae. 

16. (That verse of the Br. Up., IV 3. 21) refers to 
either the state of deep sleep or to the state of death swoon 
(it does not rhfer to the condition of the Mukta); because the 
scripture has made it clear. — 553. 

COUMSSTARV. 

The above Br. Up. text is not enough to prohibit the possession of 
discrete consciousness by the Mukta, because it has reference either to the 
condition of deep sleep or of death swoon. In the Chhindogys Up. (VI. 8. 
1) the word Svaplti is thus explained Svam aplto bhavati tasniAd eijam 
Svsptti ity Acbakgate : svam hy aplto bhavati : “ He has reached the Self 




764 


VBDAVTASOtRAS. If ADBUYA. 


[QoinmU 


(sva), therefore, they say Svaplti (he sleeps), because be has gone to bis aelf 
(Sva)." Farther in the same section (Vf. 8. 6) it says ‘‘when the man 
departs, speech merges in the mind, the mind in breath, Ac.*' Thus' the 
scripture describes the states of deep sleep and death (Sampatti) as states 
of unoonsciousness. On tlie other han 1, it reveals the state of Xfukti as 
that of alUknoifledge. In the same Ohh&n^ogya Up. (VIIL II. 1,)Indra 
addressing Prajkpati thus deprecates the condition of deep sleep In 
truth he thus does not know himself that he is I, nor does he know any- 
thing exists. He is gone, as if to utter annihilation. I see no good in this.*’ 
Thus showing the utter unconsciousness of the Jlva in deep sleep, the 
same druti, in the speech of PrajApati, describes the state of Mukti, unlike 
that of deep sleep, as a state of most vivid consciousness, in these words 
(VIIL 12. 5.):-— “He, the Self, seeing these pleasures through his divine 
eye, t.e., the mind, rejoices. The l)evas who are in the woild of Brahman 
meditate on that. Therefore all worlds belong to them and all desires." 

Thus the Chhfindogya Up. clearly draws a distinction between the 
deep sleep and death which is that of unconsciousness, and the state of 
Mukti whioh is a state of exalted consciousness. 'Che word * annihilation ' 
used in the above means * non-perception of any object. * 

Thus it is proved that the released soul is Omniscient. 


Adhikarana X. — But the Mukta cannot create a world. 

In the Chh. Up. we have the following (VIIL 1. 6.) 

** Those who depsrt fiDoi henoe wlthoot hsTing diseoverod the Self end those true 
deeires, for them there is no freedom in ell the WCrlds. Bat those who depart from heiSe, 
after haTing diaoovered the Self and those true desires, for them there is freedom in all the 
worlds." 

As an example of Kdmacharya or freedom in all the worlds, the same 
Upanisad mentions (VIIL 2. 1, Ac) 

tas^ tn dwfr nM n R n 

‘*Thas he who desires the world of the fathers, by his mere wUl the t a th si s some 
reeelve him, and haring obtained the world of the fathers, he is happy. ” 

** And he who desires the world of the OMtbers, by his mere will the SMtheis 
reeelve him, and having bbtalned the world of the mothers, he is happy.** 
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(Dou5t). — ^Here arises the doubt, does the released soul become tlie 
world-creator or not ? 


(Pdreapabya).— Since the Mukta has reached the highest equality 
with the Lord (Mu^^akaUp., III. 1. 3), and since the scriptures mention 
that the Ifnkta has the power of realising all his thoughts (Sattya-saAkalpa), 
he innat have the power also of creating the universe. 

{SidihAnta .) — This view is set aside in the next s&tra. 


sOtra iv. 4. 17. 




[iiai^Uvsn 

Wm, Jagad, world. s«qn, VyapSra, energy, creation. nd!| Vaijyam, 
without, excepted. sSKSnf Prakarapat, from the subject-matter. 
Asaiinihitatvat, on account of non-proximity. 


17. (The Mukta has all powers) with the exception 
of creating the universe ; because the context and the non- 
proximity (debar any other view). — 554. 

OOMllBlITARY. 


The Mukta no doubt creates the Pitfiloka and Mfitfiloka, etc., as we 
learn from the Chh. Up. (VIII. 2. 1, &c): but his creation has this limi- 
tation, that it is a local creation only, different from the creation of the 
Supreme Brahman, who creates the whole universe, consisting of spirit and 
matter, snstoins it and dissolvee it back into Himself. This power belongs 
to Brahman alone and to no Mukta Jiva, as we find bom the Tait. Up. 
(III. 1. 1.) 

n vN ii ii wun 

nw II mv wiwBtHi II tifiwiinltrsirfqift’^nik 

II ^ sRiiik I ii artfiifrafsi ii afjillk ii 

“ Bhrigu Vam!ii wMt to Us rather Vsraps, saying: “ Sir, toaeh ne Brahman.’' He 
toM him this, vis, BSod, biwth, the eye, the ear, mind, speech. 

-Then he said « g»»n to Urn : ‘ That from whence these beings are bom, that by which 

when bom, they Uve, that into which they enter at their death, try to know that. That 

isBrahstan.- 

With the exception of Jagatvyfipara, the released soul has every 
other power. How do we know this? From the leading subject-niattei 
and from non-proximity. The leading subject-matter in the above passage? 
of the Taitt. Up., is Supreme Brahman. The son asks his father to teuen 
him Brahman, and the father defines Brahman as “ that from whence 
these beings am born, etc."' The topic there is of Brahman and not the 
released souL Nor can the released soul, by any method of attraction and 
4 
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imitation, get this power of world eieeticm. In fact, that Upanifad in II. (L 
I, expressly says 

11 

"Hs who knows BMkwaa as soa-oxistlng, bseosi e s Uasslt Bon>oilsUBc. He who 
knows tho Biahswn m SKisting, hla wo know MwsoM as oalsting." 

Moreover, the Mnkta being not the subject matter under discussion 
iu the immediate proximity of the Tail verse, he cannot be said to acquire 
this power of world-creation by any means. If it were otherwise, then the 
author of the sfitra would not have defined Brahman as he does in 1. 1. 2, 
as the Creator of the universe, lor all definitions presuppose some specisl 
individual attributes. 

Moreover, if every Mnkta became a God, with the god-like power of 
creation, then there would be many gods in tins universe, and instead of 
this being a cosmos, it would be a chaos. Therefore, the Mnkta is not 
equal to God, and has not the power of world-creation. 

Says an objector, but Taitt. Up. and Chh. Up. both declare that a 
released soul becomes the object of adoration to the Geras even, and «inAy 
they teach that be possesses such lordliness, it is naturai to suppose that 
he has the power of world-creation. Thus Taitt. Up., 1. 5.3, says:-* 
Sarve asmai deva balim Avahapti, "(all Devas bring offerings to him.)” 
So also the Chh. Up., 7. 25- 2, says. Sa svarAd bhavati taqra sarvequ 
lokefu kAmachAro bhavati.” (He becomes a self-mleri he moves in all the 
worlds according to his wishes.) 

This objection is raised in the first half of the next Sfitra, and 
answered tlierein in the next half. 

80T]Ulv.4.ia 

9191 tc; It 

vnag Praiyakfs, direct, sqfitiq Upadeilki, on account of (direct) teaching. 
wNa, iidt. fftlii, so. Chet, if. qNa not. AdhikSrika, those 

entrusted with the special function, a world-ruler, office-bearer, like Brahma, Ac. 
uqtAW Maudalasya, spheres (i.f„ of those abiding in the spheres, of those 
entrusted with the special functions. Ukieh, on account of the statements. 

is. If it be objected that thia is not so, because there 
is direct scriptural teaching (to the effect that a Alukta be- 
comes a world-creator), we reply, it is not so : because those 
texts declare (that the Mukta enjoys pleasures) in the spheres 
cf world-rulers.—- 555. 
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It an objector say '* the Si uti itself directly teaches that the Mukta 
can create a world ; and so it is not proper to deny to hinoi the power of 
world-creation,’* we reply to him thus “The texts are wrongly interpreted 
by you. TJicy refer to the power of every Mukta, to go to the sphereb of 
cosmic rulers like Brahma and the rest : and there enjoy all the pleasures 
of those spheres, through the kind permission of the Supreme Ruler.” 
Thus the Muktas, like the Kumfiras, Nfirada and the rest, have unobstruct- 
ed power of movement in evei 7 sphere, and this is what is meant by the 
word “Kfimachfira,** '^freedom of movement.** The rulecs of those spheres 
moreover, honor such august visitors with all reverential offerings; and 
this is what is meant by the phrase “sarve devfi balim asmai fivahanti*' 
— all Devaa bring offerings to him. Those two texts are not an authority 
for holding that a Mukta can be a world-creator. They merely show that 
a Mukta participates, through the most merciful kindness of the Lord, 
in all enjoyments to be found in those phenomenal spheres which declare 
His glory. 

Says an objeotor -if a Mukta enjoys all the pleasures to be found 
in the various worlds of phenomena, then he is no higher than an 
ordinary world^mrrent-driven soul (Satpafiii Jlva), for all phenomenal 
pleasures bave an end. The next sfitra answers this objection. 

sOTRA 1Y. 4. 19l 

fkwwwffi w n « i « i u n 

VikAra, in the wordljr life : the changing, enflf Avarli, not exiat« 
ing : VikAra avarti= Brahman, that in which change doca not exiat. w Cha, 
and. im Tatha, of that kind. 0 Hi, becauae. Sthitim, abiding, 

porition. «[f Aha, aays. 

19. (The Mukta ever abides in) That who is 
changeless, because the iSruti also has declared such abid- 
ing. — 556. 

OOMMKNTAJtT. 

The changing ” is this world of phenomena, for it is the eix-fold 
modification, which every being in thie .world undergoes. That which does 
not exist in the changing is called Vikfira-evarti. It is the rhangeless 
Brahman and the abode of Brahman, which also poesesaee all the attributes 
of Brahman. The Muhto dwells in all spheres, fully knowing all the laws 
that govern those spheres, and all the attributes and nature of the Loid, 
who has created those apherea. Through the might of his Vidyfi, he 
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knows both the natnre and the attributes of the Lord, free from the two* 
fold covering. Thus the dwelling of the Mnkta in these spheres, differs 
from the dwelling of the Sama&ri Jivas in them. "The 6ruti also haa 
declared snch abiding.” Thus the Katb. Up., V. 1. declares 

II «3ira w 

Wa^mii 

There if e town with eleren getee beloDgieg to the onbom Bithmia, whooe thoaghti 
ere never croohcd. Be who meditetei on fiini (In the lotne of the heert) ifrievce no 
■ore, end being libereied (from Avidyi which coven the cicentiel neinre of Brenmen) 
beeoBee free (Ikon the If lyi which veili the ettribntee of the Lord.) This ie thet. 

The above verse shows that the sage becomes free froDi the two-fold 
veils and being then free, he comes face to face with the Lord, and 
ever remains enjoying the highest end of man. 

This covering or veil is really no covering on the face of the 
Lord : it is like the clouds covering the snn. As a matter of fact, the 
clouds do not cover the sun, but it is from the point of view of the 
observer on earth that the clouds appear to cover the sun. Similarly, 
these two coverings of the Lord (the Swarflpa Avarikft and the Guna 
Avarikft) are not real coverings, existing in Brahman, but veils existing 
between the Jiva and Brahman, and existing in the vision of the Jlva 
alone and not in Brahman. 

This we find clearly stated in the Bhfigawata Pnrfipa f^Milllirqr 
1 wifnPII IWMm HHItfllRIIIIwfVt || 

The men of perverse intellect deluded by this Mayfi of the Lord, 
which stands shamelessly within the scope of their vision (putting a veil 
on it) mistakenly assert this is “ mine ” this is " I.” 

For as the cloud cannot really cover the sun, so this shameless 
M&y& cannot cover the Lord, but only throws a glamour on the vision of 
the befooled man. 

Says an objector Since the highest end of man is to realise the 
essential nature of the soul, as intelligence and bliss, and as possessing 
the attributes of true resolve (Satya Safikalpa) and the rest, where is the 
necessity of making further efforts to know God ? To know the Self is 
enough. 

This objection is answered in the next sfitra 
SOTRA IV. 4. JO. 

u « I « I n 

vimi: DarjayaUb> thtj both >l<ow. ^ Cha, and. qff Evam, (bus. 
CTV, Pragrakf.| direct knowledge :8iati, Anumane^ and inference; 

Smfiti, 
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20. The Revelation and Tradition also show it thus. 
—557. 

OOMMIOTABT. 

Though the MukU Jiva is as described above (namely, is intelli- 
gence, bliss, will-power, Ac.), yet in its own nature it is not endowed 
with infinite bliss (or infinite knowledge, Ac.): because it is atomic in 
size. (It is by its falling into the infinite ocean) of Brahman, that it 
acquires measureless bliss. This is riiown both by the Revelation as 
well as by Tradition. Thus the Taitt. Up., 11.7, Rasam hyeva ayam 
labdhvfi finandt bhavati: “indeed by getting this Flavour, he becomes 
blessed.” So also in the Gttfi, XIV. 27: — 

r udim ywhwIKimm m ii ii 

For 1 am the abode of the Fubnal, and of the indestmetibie neotar of immortality, 
of imoiemorial righteoaanees, and of nnending bliaa. 

The word * Cha ’ in the sdtra indicates that we may also apply the 
analogical reasoning here. As a poor man becomes ' rich when he takes 
refuge with a rich person and becomes his favourite, so the Jlva essentially 
atomic, becomes infinite through the infinity of the Lord. 

But, says an objector : Does not the following text show that the 
Released gets the highest similarity with Ood ? And if the Released is 
similar to Ood, it is by virtue of his own self that he becomes god-like, 
what is the necessity of a God then ? The following verse of the Mund. 
Up., III. 1. 3, shows this similarity 

iwp fwfWW jw II 

vw II ^ II 

** When the seer leee the brillinnt mnker and Lord of the would ns the Penon in 
whom BmhmA hM hissonroe, then he beoomee wiee,nnd nhaking off good and evil, he 
reaehee the higheit itmilariey, free fkom paMiona." o 

tOlliection). No doubt, the soul is spoken of as atomie, but that is 
merely a figure of speech, in order to facilitate the understanding of it. 
The Buddhi is atomic and its attribute is wrongly ascribed to the Jlva 
who is really Vibhu or all-pervading. 

This objection is answered in the next sfitra. 

sOtra. IV. 4. si. 

wNRwmwqftrwrv w ii s i « nt u 

eVi Bhoga, enjoyment mw, Matni, only. fRaq, SAmya, eqality. RigiR 
ftgZt, on account of indication. ^ Cha, only. % Na, not Tbia word is to 
be read into the aphcuism by drawing it from IV. 4. 18k 
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21. The similarity of the Jlva with Brahman is in the 
matter of enjoyment only : because of the indication of the 
SrOti. — 558. 

OOmtmTART. 

The word Cha '* and *’ baa the force of onl 7 here. The word ‘ not ’ 
is to be read into the Sfltra, from S&tra IV. 4. 18 ; and though its Anuvfitti 
was not current in the two s&traa immediately following it, it is cuirent in 
it, by the maxim of “ frog-jump.” The Taitt. Up., II. 1. 1. “ He naches all 
objects of desires together with (aaliai the all-knowing Brahman,” indi- 
catea that the Mukta is equal to Qod in matters of enjoyment only ; 
because from the indicatory hint given there, the sense of the passage 
is not that the Mukta is essentially and absolutely equal to the Lord. 

In a previous sdtra (II. 3. 19, p. 355) it has been proved that the 
soul is really and not metaphorically atomic, and so thip objection that 
the soul is all-pervading has already been answered. 

In that shtra, the essential form of soul is determined, in the present 
sdtra, the author of the treatise shows that the Jtva and Brahman have 
equality only in the nutter of enjoyment, but they are different in their 
essential nature— the one ie atomic, the other is all-pervading, Ac. This 
inequality, moreover, is real and not fictitious. 

Adhikarana XI. — The Mukta ia eternally free and 
never returns. 

Now the author commences the topic that the Mukta is every- 
where in the proximity of Brahman. 

(Ftfops).— All the Mxts desoribing the attainment of the world of 
the Lord by the free, are Vifaya texts here- 

(Doubt).— There arises this doubt: Is thin Mukti, which consists 
in reaching the Lord, permanent or temporal ? 

(Atrsapokfa).— Since this release consists in reaching a particular 
world or Lnka, and then is no distinction between Lokas, so far as their 
phenomenal imtun is concerned, whether it be Svarga-Loka or Vaikuptha- 
loka : and from every Loka tlien is a possibility of fall ; so the Mukti is 
not eternal. 

(SuMhdsta).— This view is refuted in the next sfitra. 
sOtiu it. 4. h. 

II « I « UR II 

sniqf^:, AnSvrittib, no return. taseit(,dabdat, on account of die scrip- 
tural statement. VSiqjF^:, AnSvriitib, no return. qntRf fiabdtt, on account of 
the scriptural statementi 
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22. Thera is no return (to Saipsfira for the Mukta) 
because of the word of Ood ; yea there is no return, because 
of the word of God. — 559. 

OOMUBNTARY. 

He who has reached the world of the Lord, by devotiou to Him, 
accompanied by a knowledge of His qualities, never comes back from it 
to Saqisara. Why ? Because of the Word." Because there is this scrip- 
tural statement in tlie Chhfindogya Upanifsd (IV 15. 6) : — 

ViWB P^WHIill (if UTmifVft* 

uraMtunM II % II 

** He leads them to Bnhman. This Is the path of the Derae, the path that leads 
to Bfahman. Those who proceed on that path do not letnni to the Ilfs of nma, yea, they 
do not letnrn.” 

To the same effect is the following verse of the Chhfindogya Up. 
(Vill. 15.1); — 

wnw ItWWniqlJH IBwnwSlIWwHfln W m yWIlTO w W 
itt w tr ^mntl ii 1 1 

He verily thus passing his life, attains on death, the world of 
Brahman, and never returns therefrom, yea, never returns therefrom. 

To the same point is the following Smyiti text : — 

^ «Rip II > 

Having come to Me, these MahdtmAs come not again to birth, the 
place of pain, non-eternal ; they have goiie to the highest bliss. 

HMRipi^ICnWl I 

9 tHn fdm ^ fM ii 1% ii 

The worlds, beginning with the world of Brabml, they come and go, 
0 Arjnna’ bnt he who coineth nnto me, 0 Kaunteya, he knoweth bikh no 
more. (Gltii, XVlIl, 15, 16). 

Nor indeed can it be feared that the Supreme Lord, the bleeaed Hari, 
will ever wieh to Uwow down from his world, Hia servant, the Mukta, 
or that the Mukta would ever wish to leave hia Beloved, For haj not 
the Lord said in the Gita (Vll. 17) “ I*atti supremely *dear to the wise 
and he is dear to me.” Or doea^not the Bhagavata Puripa also say, 
“ Skdhavo hridayam mahyam aidbflnfim hridayam ta sham,” “1 am the 
heart of the Sidhns, and the 8&dbns an varily my heart” Thus then is 
ezoeaa of reciprocal love between the two^ leaving no room for any 
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such donbta, unworthy both of the Lord and His Devotee. Also in the 
Bhigsrata Panina, we have the following 

^ fifnRjpnmt I 

finif lit fpol mm wi wN w ^f w l ii 
%wnnii jw* n ^wiftr I 

fTCKtf w It 

ThoM who loftTing Mida wif M, Bou, lioiiMB» Utm and rlehM aoiif ht Bholter In om, 
how can I allow mjaelf to dooort than t 

A elaan-aohlad nan nofar laaTaa tha foot of 6‘rS Kpif |it, jut aa a traTallar who haa 
raached hia hoaie aftar undargoinf all aorta of troabla» doaa not leaYO It 

Thus, on the one hand, the Lord has the strong determination not to 
leave his devotees and, on the other hand, his devotees have an equally 
strong love for Him, which does not allow them to leave Him. 

To sum up, the Lord never abandons His own extremely beloved 
children, who are a fragment of his own essence, after having brought 
them to His home, and after having washed away their ignorance, which 
had caused them to turn their face from the Lord. More so when it is 
remembered that the promises of the Lord are ever true, that His lesolu- 
tioDs are never frustrated, tliat Me is an ocean of protecting kindness for 
all those who take shelter under Hiip» and that He is the Lord of ail. Such 
a being will never renounce his devotees, wlio have abandoned everything. 

The Jlva also, on the other band, whose quest was ever happiness, 
and who had constantly been deluded by a show of it in the shape of 
wives, children, etc., and who had passed innumerable lives in the pursuit 
of these false pleasures, will not leave that inhnity of true joy and 
wisdom, the best friend and master, <!he most merciful, when he haa foai|d 
Him through the grace of the good teacher and through the arising of his 
good fortune. The soul, when it has once found its origin, never has 
any desire left for things other than the Lord and follows Him alone and 
never wishes to be away from Him. This is not a question for logical 
arguments, it is a matter learnt through the scriptures alone and must be 
so believed, whose sole authorities are the scriptures. 

The repetition oi the siitra indicates that the book has come to an 

end. 

<1^ aa t 

HmiK Hf 


The End. 
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fimii.3.41, p. 381. 

iii. 2. 28, p. 490. 
fin: ii. 4. 20, p. 414. 

91 iii. 3. 27, p. 545. 

ii. 1. 33, p. 266. 

ii. 3. 40, p. 379 ; iii. 1. 8, p. 435. 

ii. 7.. 26, p. 256 ; iii. 4. 48, p. 669. 
■9: iv. 3. 14, p. 139. 

iii. 3. 59, p. 603. 
m: ii. 3. 13, p. 344. 
irt«ii.3. 14,p.345. 

CNi iii. 3. 46, p. 580. 

Ctom^ii. 3. 34, p.371. 

ii. 4. 20, p. 414. 

«r 

«taNi9>i-2.31, p. 312. 
vitara i. 3. 35, p. 149. 

iv. 1. 19, p. 702. 

<0^ ii. 1. 24, p. 254. 

n 

vl9;i. 1. 10, p. 27; i. 2. 16, p. 83; 
iii 1.4, p. 428; ui. 1.14, p.441; 

iv. 2. 17, p. 719 ; iv. 3. 7, p. 735. 
^:ii.4.5,p. 397; iii. 1. 3, p.428; 

iii. 3. 30, p. 549. 

•1^ ii. 3. 25, p. 361. 

4Mft i. 1. 15. p. 40 ; i. 4. 27, p. 209. 

^ i. 2. 2, p. 71 ; ii. 3. 27, p. 364; iii. 
3. 66, p. 611. 

9Mi; i. 2. 21, p. 88. 

909 ii. 3. 24, p. 360. 
jmi. 2. 11, p. 77. 

^ i. 1. 6, p. 24. 

%*ii.3. 3.p.332;ii.4.2,p.S94. 

iii. 4. 48. p. 669. 

94119: iii 3. 17, p. 538. 

9411: i. 4. 1, p. 162. 

s 


i. 2. 9. p. 76. 

111. 3. 36, p. 563. 

iv. 1. 3, p. 682. 


V i. 1. 6, p. 24 ; i. 1.. 8, p. 26 ; i. 1. 

21, p. 28; i. 1. 15, p. 40; i. 1. 18, 
p.43; i. 1. 19, p. 43; i. 1. 21, p. 
47; i. 1. 26,p.55; i. 2. 2, p. 73; 
i.2.6,p.73:i;-2.7,p.78;i.2.10, 
p. 76 ; i. 2. 12, p. 78 ; i. 2. 14, p. 
82; i. 2. 15, p.82;i.2. 16. p.a3; 
i. 2. 17, p. 83;i.2. 19, p. 85;i. 2. 
20, p. 86 ; i. 2. 22, p. 88; i. 2. 23, 
p. 89 ; i. 2. 27, p. 97 ; i. 2. 28, p. 
98; i. 2. 33, p. 101 ; i.3.4,p. 104; 

i. 3. 7, p. 105 ; i. 3. 9, p. 118 ; i. 
3. 11, p. 120 ;‘i. 3. 12, p. 120; i. 3. 

15, p. 125; i. 3. 16, p. 126:13. 

17, p. 127; i. 3. 20, p. 129; i.3. 

22, p. 130; i.3. 29, p. 138; i.S. 

30, p. 139 ; i. 3. 32, p. 143 ; i. 3. 

35, p. 149 ; i. 3- 36, p. 150 ; i. 3. 

37, p. 151 ; i. 3. 38, p. 152 ; i. 4. 
1, p. 162; L4. 4, p. 167 ; i. 4. 6. 
p. 169 ; i. 4. 7. p. 169 ; i. 4. 10, p. 
173; i.4.11,p. 176; i.4. 14, p. 
180; i.4.23,p. 204; i. 4. 24, p. 
205; i.4. 25, p.206; i. 4. 27, p. 
209 ; ii. 1. 2, p. 219 ; ii. 1. 4, p. 
224; ii. l. 10. p. 234 ; ii. 1. 15. p. 
244 ; ii. 1- 16, p. 244 ; u. 1< 18, p. 
^4^; u. 1. 19, p. 248: ii. 1- M, p. 
248.: ii.l.23,p.254; ii. 1. 28, p. 
260; ii. 1. 29, p. 261 ; ii. 1.'30, p. 
262; ii. i. 36, p. 271 : ii.1.37, p. 
272 ; ii. 2. 2. p. 278 ; ii. 2. 2, p. 279 ; 

ii. 2. 4, p. 281 : ii. 2. 5, p.282;ii. 
2. 8, p. 285; li. 2. 9, p. 286 ; 11. 2. 
10, p. 287 ; U. 2. 13, p- 292; ii. 2. 
14, p. 293; u. 2. 15, p. 294 ; u. 2. 

16, p. 294 : ii. 2. 17. p. 295; u. 2. 



X 


WOW) m>BX. 


20, p. 299; ii. 2. 23, p. 302; 

ii. 2. 2f p. 302; ii. 2. 25, p. 
304- y.2.27, p. 306; iL 2. 29. 
p. 310; ii. 2. 31, p. 312; iii. 2. 

32, p. 314; ii. 3. 34, p. 318; ii. 

2, 35, p. 319; ii. 2. 36, p. 320; 

ii. 2. 38, p* 324; ii- 2. 39, p. 
325; ii. 2. 43, p. 328; ii. 2. 45, 

p. 329; ii. 3. 4, p. 333 ; ii. 3. 

13, p. 344; ii. 3. 16. p. 350; ii. 
3. 19, p. 355 ; ii. 3. 21, p. 359 ; ii. 

3. 28. p. 365 ; ii. 3. 34, p. 371 ; ii. 

3. 37, p. 374 ; ii. 3. 38. p.374; 
ii. 8. 41, p. 381 ; ii. 3. 43. p. 384 ; 
li. 3. 45, p. 386 ; ii. 3. 47, p. 389 ; 
ii. 3. 48, p. 389 ; ii. 4. 3, p. 395 ; 
ii. 4. 5, p. 397 ; ii. 4. 7, p. 399 ; 
ii. 4. 8, p. 400 ; ii. 4. 11, p. 404 ; 
ii. 4. 13, p. 407 ; ii. 4. 16, p. 409 ; 

ii. 4. 19, p. 411; ii. 4. 21, p. 418; 

iii. 1. 3, p. 428; iil 1. 9, p. 436 ; 
iii. 1. 13, p. 440; iii. 1. 15, p. 
441 ; iii. 1. 20, p. 444 ; iii. 1. 21, 
p. 445 ; iii. 2. 2, p. 455 ; iii. 2. 4, p. 
457 ; iii. 2. 13, p. 469 ; iii. 2. 16, p. 
471 ; iii. 2. 17, p. 473 ; iii. 2. 18, p. 
476 ; iii. 2. 21, p. 479 ; iii. 2. 25, p. 
487 ; iii 2. 26, p. 487 ; iii. 2. 31, 
p. 492 ; iii. 2. 36, p. 498; iii. 2. 40, 
p. 503 ; iii. 3. 3, p. 512 ; iii. 3. 4, 
p. 513 ; iii. 3. 5, p. 514 ; iii. 3. 6, 
p. 516 ; iii. 3. 10, p. 523 ; ui. 3. 16, 
p. 533 ; iii. 3. 20, p. 538; iii. 3. 23, 
p. 540; iii. 3. 24, p. 540 ; iii. 3. 40, 
p. 569; iii. 3* 47, p. 584 ; iiL 3. 49, 
p. 587 ; iii. 3. 50, p. 587 ; iii. 3. 52, 
p. 592 ; iii. 3. 54, p. 595 ; iii. 3. 
64, p. 609 ; iii. 3. 66, p. 611 ; iii. 3. 
68, p. 612; iii. 4.7, p. 619; iii. 4. 
16, p. 628; iii. 4. 17. p. 629; iu. 
4.22,p. 635; iii. 4. 24, p. 637; 
iii. 4. 25, p. 638 ; iii. 4. 26, p. 039 ; 


iii. 4.28, p. 641; iii. 4.29, p. 643; 
iii. 4. 31. p. 644 ; iii. 4. 33, p. 646; 
iii. 4. 35, p. 650 ; iii, 4. 38, p. 655 ; 
iii. 4. 39, p. 656 ; iii. 4. 41, p.660; 

iii. 4. 43. p. 662 ; iii. 4. 46, p. 665 ; 

iv. 1. 3, p. 682 ; iv. 1. 6, p. ^5 ; iv. 
1. 8, p. 687 ; iv. 1. 9, p. 687 ; iv. 1. 

10. p.688 ;W.2. 1. p. 703; iv.2. 7, 
p. 709; iv. 2. 9, p. 711 ; iv. 2. 11, p. 
711; iv.2. 14. p. 715; iv.2. 17, p. 
719; iv. 2. 19, p. 721; iv. 2. 20. p. 
723;iv. 2.21, p. 724; iv. 3.8, p. 
735 ; iv. 3. 11, p. 737 ; iv. 3. 13, p. 
738; iv. 3. 14, p. 739; iv. 3. 15,. p. 
739 ; iv. 3. 16, p. 742 ; iv. 4. 9, p. 
756 ; iv. 4. 19, p. 767 ; iv. 4. 20, p. 
768; iv. 4. 21, p 769. 

^ i. 2. 27, p. 97. 

^ i. 4, 18, p. 188. 

ii. 4. 10, p. 403. 

11. 3. 22, p. 359. 
i. 4. 8, p. 170. 

^ i. 1. 24, p. 53. 

iii. 1. 10, p. 437. 

-WR i. 2. 9, p. 70; ii. 3. 15, p. 

RAk iv. 4. 6, p 752. 

^ i. 2. 7, p. 78 ; i, 2. 8, p. 74 ; i. 2. 
27, p. 97 ; i. 3. 18, p. 127 ; i. 3. 19, 
p, 128 ; i. 3. 21, p. 129 ; i. 8. 27, p. 
135 ; i. 3. 28, p. 136 ; i. 4. 1, p. 162 ; 
i. 4. 5, p. 168 ; i. 4. 17, p, 187 ; ii. 
l.l,p.215;ii. 1. 7, p. 281; ii. 1. 

11, p. 235; ii. 1. 13, p. 238; ii. 1. 
17, p. 245; ii.l. 24, p. 254 ; ii.‘l. 
31, p. 263; ii. 1. 35, p. 268 ; ii. 2. 

3, p. 280 ; ii. 2. 7, p. 284 ; ii. 2. 
19, p. 298; ii.2.40,p. 325; ii. 3. 
14, p. 345 ; II. 3* 20, p, 357 ; li. 3- 
23, p. 360 ; ii. 3. 51, p. 391 ; iii. 1. 

4, p. 428 ; iii. 1. 5, p. 430 ; iii. 1. 6, 
p. 431; iii. 1. 10. p. 437 ; iii. 1. 11. 
p. 438; iii.l. 26, p. 449; iU.2. 



WORD ntDBX. 


18, p. 468; iiLS. 8,p.518;iu.3. 
7, p. 517 ; iiL 3. 9,p. 580 ; iii. 3. 18, 
p. 534; iii.3. 37, p. 564; iii. 4. 
81, p. 633 ; iii. 4. 83, p. 636 ; It, 8. 
18, p. 718 : ir. 8. 19. p. 781 ; ir. 4. 
18, p. 766. 

4ii: i. 1. 85, p. 54. 
i. 3. 3,5, p. 149. 
iii. 3. 7, p 511. 

« 

•TK iii. 3. 89, p. 548. 

1^: i. 1. 85, p. 54. 

wi;i.4.16,p.l85. 

<Nf iv. 4. 17, p. 765. 

i. 1. 8, p. 18. 
vnft! iv. 4. 14, p- 761. 

««i. 7.31, p. 66; i. 4. 17, p. 187. 
•m: i. 8. 29,p. 99; i 8. 38, p. 100; 
i. .3. 31, .p. 148; i. 4. 18, p. 188 ; 
iii. 8. 41, p. 504 ; iii. 4- 8, p. 614 ; 
iii. 4. 18, p. 630 ; iv. 3. 18, p. 737 ; 
iv 4. 5, p. 751; iv. 4. 11, p. 758. 
iii. 4. 40. p. 658. 

iii. 4. -39, p. 656. 
«n«niii.3.59, p.603. 

•9fki. 1.24.P. 53:i.3.4a.p. 155; 

i.4.9.p. 178; ii. 4. 14, p. 40a 
«6IMi.4.13, p.177. 
i«im i. 3. 38, p. 143. 

iL 8. 9, p. 886 ; ii. 3. 17, p. 
358;ii.3.46, p. 388. 

W 

0<nL4.4,p.l67. 

OTii.3.88,p.374. 

iv. 3. 3, p. 73L 


zi 


i. 1. 4, p. 80 ; i. 1. 7, p. 85 : i. 1. 
lO.p.43; LI. 88, p. 48; i.8. 11, 
p. 77; i. 8. 18, p. 85; i. 3. 86, 
p. 134 ; i. 3. 34, p. 148 : i. 4. 8, p. 
165; i.4. 17, p. 187; ii.l.l4,^ 
84(1; iL1.88,p.854 ; ii. 1.80,p. 
868; ii. 8. 18, p. 896; u. 1.31,^ 
863; u. 8. 44, p. 388; ii. 3. 18, p. 
343; U. 3. 15, p. 348; ii. 3. 87, p. 
364; ii.3.88,p.366; U. 3.39,p. 
378; ii. 4.3,p.395; ii. 4. 14, p. 
406; U.4. 17,p.410; ui. 1. 1, p. 
486; iii.l. 10, p. 437; iii. 1. 11. 
p. 438; iU. 1. 14. p. 441, iii. 1. 
88, p. 447; iii. 8. 7, p. 461 : iu.8. 
14. p. 471 ; iii. 8. 83. p. 484 ; iii. 
3.4, p. 513 ; ui. 3. 11, p. 545; 

iii. 3. 31, p. (i50: iiL 8. 45, p. 576 ; 
iiL 3. 48, p. 586 ; iii. 3. 67. p. 611 : 

iu. 4.4.p.618;.iv.l. 16. p.608 ; 

iv. 8. 5, p. 707 ; iv.8. 17, p.719; 

iv. 3.1.p. 787; iv. 3. 4. p. 738; 
iv. 3. 5, p. 733 ; iv. 3. 6, p. 734 ; 
iv. 3. 15, p. 739 ; iv. 4. 8, p. 754 

ii. 4. 4, p. 395. 
ii^'«MU.3.14,p.845. 
m ii. 8. 3, p. 880; iiL 1. 17, p. 
448 ; uL 3. 4a p. 669: iii. 4. 34. p. 
649; iv.l. H.p. 689;iv. 1. 18, p. 
691. 

wtmi ii. 4. 88, p. 41& 

ii!i«ii.4.10,p.40S. 

m: UL 8. 5, p. 458; UL 8. 88, p. 

488; iv. 3. 6, p. 734. 
mLI. 85. p. 54; i. 1. 88. p. 68; 
i.8. 87. p. 97; L 3. 15, p. 175; 
iL1.34.p.887;iL 3. 9, p. 339; 
U. 3. 85. p. 361 ; U. 4. 1. p.394: 
U.4. ll. p.404: Ui. 1. 7. p.438; 
iU. 1. 19. p. 444 ; UL 8. 87,p. 488; 
UL 8. 37, p. 498; iii. 3. 88. p. 547; 
UL 3. 59, p. 608;iU.4. 84, p.637: 



zu 


WOBD m>BX. 


!▼. 2. 9, p. 711 ; ir. 2. 15, p. 716; 

18.4. 45 , p. 665. 

iy. 4. 15, p. 762 ; iy. 4. 19, p. 767. 

M,i.3.22.p.l80: ii. 4. 16, p. 409; 

mrAu. 2. 7. p. 284; iiL4.27.p. 

It. 2. 11. p. 711. 

640. 

ii:Miii.l.6.p.480. 

1. 4, p. 224; iii. 2. 19, p. 

im: iL 3. 16. p. 350. 

477. 

fiA It. 2. 15, p. 7J6. 

S,p.512. 

OWmiiL 2. 5, p. 458. 

ii,i. 2. 7, p. 73: i. 3. 21, p. 129 


9 i. 1. 4, p. 20 ; i. 1. 30, p. 64 ; i. 2. 3, 

i.3.30, p. 150; i. 3. 37. p. 151 


p. 72 ; i, 3. 19, p. 128 ; u 3. 25, p. 

i.4. 3,p.l66: iii. 1. 17. p. 441 


132 : i. 3. 33. p. 143: 1 4. 2, p. 163 : 

iii. 3. 9, p.520: iii. 3. 34, p. 558 


i.4.9. p. 172: i.4.18,p. 188: u. 

iii. 3. 43, p. 574 : iii. 3. 44, p. 576 


1. 5, p: 226 : ii. 1. 6, p. 230; u. 1. 

iii. 3. 45, p. 576 : ui. 3. 52, p. 592 


9, p. 233; iLl.22, p. 251; ii. 1. 

iii. 3. 56, p. 599 : iii. 4. 8, p. 620 


27. p. 257 : ii. 1.33, p.206; ii. 3. 

iii. 4. 27, p. 640: iii. 4. 28, p. 641 


2, p* 331 ; 11. 3. 6, p* 335 ; ii. 3* 8, 

iii. 4.36, p. 653: iii. 4. 42, p. 661 


p* 337 ; li. 3» 12, p. 343 ; ii. 3. 63, 

iii. 4. 51, p. 675 ; iii. 4. 52, p. 678 


p. 344: ii. 3. 15. p. 348; ii.3.29, 

iy. 1. 18, p. 692 ; iy. 1. 15, p. 696 


p. 365: ii. 3. 39. p. 378; ii. 3. 40. 

iy. 2. 3, p. 705 ; iy. 2. 8, p. 710 


p. 379 ; ii. 4. 6, p. 397 ; it 4. 10, 

iy. 3. 9, p. 736 ; iv. 4. 63, p. 752. 

p. 403 ; ii. 4. 14, p. 408; ii. 4. 20, 

iii. 4. 41, p. 660. 

p.414;ii.4.21, p.418; iii. 2.28, 

Ilf iy. 2. 4, p. 706. 

p. 420 ; iii. 3. 2, p. 427 : iii. 3. 12, 

nfy# i. 1. 20, p. 46. 

p. 439: iii. 3. 14. p. 441; iii. 3. 

nfim: H. 2. 12, p. 291 : ii. 3. 15, p. 

18, p. 443; iii. 2. 3, p. 456 ; iii. 2. 

348 ; iii. 2. 7. p. 461. 

5, p. 458 ; iii. 2. 9, p. 464 ; iii. 2. 

iii. 3. 3^, p. 558. 

19, p. 477; iii. 2.33, p. 495; iii. 2. 

nffifi iii. 4. 40, p. 658. 

42. p. 504 ; iii. 3. 9, p. 520; iii. 3 

ii. 1. 8, p* 232. 

14, p. 530 ; iii. 3. 27, p. 545 ; iii. 3. 

iin: iii. 4. 6, p. 619 ; iii. 4. 47, p. 667 


34, p. 558 ; iii 3. 48, p. 586 ; iii. 3. 

i. 1. 31, > 66. 

54, p. 594 ; iii. 3. 56, p. 599 ; iii 3. 

iii. 3. 42, p. 572. 

57, p. 600 ; iii. 3. 62, p. 606 ; iiL 4. 

nlH iii. 2. 4, p. 457. 

8, p. 620; iii. 4. 9, p. 621 ; iii. 4. 

nli^iii. 3. 54, p. 595. 

27, p. 640 ; iii. 4. 36, p. 653 ; iii. 

nfl} 1. 1. 14, p. 39 

4.39, p. 656; iii. 4. 41, p. 658; 

m i* 3. 34, p. 148. 

iii. 4. 42, p. 661 ; iii. 4. 43, p. 662 ; 

im iii. 3. 40, p. 569. 

iii. 4. 48, p. 669 : iv. 1. 3, p. 682 ; 

ipp|i( iii. 2. 16, p. 471. 

iv. 1. 14, p. 694; iv. 1.15, p. 696; 

iv. 4. 6, p. 752. 

iv. 1. 16, p. 698. iv. 1. 19, 702 ; iv. 

IQ iv. 4. 13, p. 761. 

3. 9, p. 736. 

nl ii. 1. 11, p. 285. 

9 8.4. 17, p. 410. 

Ml i.4 0,p. 172. 

i«!lii.2. 9, p 339. 

niN iii. 3. 281 p. 547. 

fm. Hi. 4. 9, p. 621. 


WORD IVDBZ. 


xiu 


ihRMi! iii. 2. 29, p. 491. 

4. 27, p. 640. 
iii. 1. 22, p. 446. 
qM iii. 1. 19, p. 444. 
qnMiii.4. 47, p. 667. 
mm% l 4. 6. p. 169. 
fkmmm n iii. 1. 2, p. 427. 

ii. 4. 20, p 414. 

i. 1. 31, p. 66. 

qW iv. 2. 20. p. 723. 

iii. 4. 27, p. 640. 
q4^q i. 1. 25, p. 54. 

i. 2. 1 1, p. 77 ; i. 2. 32, p. 100 

i. 3. 27^ p. 135 ; i. 3. 30. p. 139 

i. 3. 40. p. 155; i. 4. 1. p. 162 

ii. 1. 24. p. 254 ; ii. 1. 30. p. 262 

ii. 1. 34, p. 267 ; ii. 2. 15. p. 294 

ii. 3. 25, p. 361 ; ii. 3. 28. p. 365 

ii. 4. 11, p. 404 ; iii. 1. 7, p. 432 

iii. 1. 14, p. 441 ; iii. 1. 21, p. 445 

iii. 2. 17, p. 473 ; iii. 2. 21, p. 479 
r.i. 3. 5, p. 514 ; iii. 3. 23, p. 540 

iii. 3. 49. p. 587 ; iii. 3. 68, p. 612 

iii. 4. 8, p. 620 ; iii. 4. 9. p. 621 
iii. 4. 28. p. 641 ; iii. 4. 51, p. 675 

iii. 4. 55, p. 680 ; iv. 1. 16, p. 698 

iv. 2. 1, p. 703 ; iv. 2. 19. p. 721 

iv. 3. 13, p. 738 ; iv. 3. 16, p. 742 

iv. 4. 15, p. 762. 

qMi iii. 3. 59, p. 603. 

ffim: iv. 2. 6, p. 708; iv. 4. 20, p. 768. 

qqK i. 3. 14, p. 124. 

qiq ii. 3. 41, p. 381. 

«4ii. 2. n.p. 290. 
fqnl iii. 1. 12, p. 439. 

i. 2. 28, p. 98. 

^nrf^ii. 1. 25, p.'255. 

ii. 3. 46. p. 388. 

^q iv. 2. 19, p. 721. 

Iti^iii. 2. 6, p. 459. 


Iiq ii. 1. 1, p. 215. 

|pi:ii.l.4,p.200;ii. 3.28, p. 365; 
ii. 4. 11, p. 404. 

ii. 1. 10, p. 234; ii. 1. 29, p. 261 
ii. 2. 16, >p. 294;ii.2.23. p.802 

iv. 3^ 15, p. 739. 

pnil ii. 1. 6, p. 230. 

qm^i. 3. 15, p. 125 ; iv. 1. 12, p, 691. 

qqiqlM iii. i. 8, p. 435. 

qqpif i. 4. 23, p. 204 ; ii. 1. 9. p. 233. 

qqm iv. 4. 4, p. 749. 

qf|: i. 2. 27. p. 97 ; iii. 3. 52, p. 592. 

iii. 3. 43, p. 574 ; iii. 4. .36, p. 653 
|iv: iv. 2. 17, p. 719. 

qiqqiv. 4. 12, p. 758. 

q^ i. 3. 1, p. 103 ; iii. 3. 24, p.540. 

« 

q4i. 2. IS, p. 85; i. 3. 0. p. 118 ; 
ii. 1, 37, p. 272 ; iii. 2. 41. p. 504. 
ii. 1. 17, p. 245. 
i. 2. 21, p. 87. 

i. 3* 10, p. 119 ; i. 3. 16, p. 126. 
qrami iii. 4. 20, p. 633. 
wm iv, 1. 8, p. 687. 

n 

^i. 1. 5,p. 23 ; i. 1. 6, p. 24; i.l. 13, 
p. 38; i. 1. 16, p. 41 ; i. 1. 25, 'p, 
54 ; i. 1. 27, p. 56 ; i. 1. 29. p. 62 ; 
j. 1. 31, p. 66 ; i. 2, 8, p. 74 ; i 2. 
17. p. 83 ; i.*2. 19, p. 85; i. 2. 22. 
p. 88 ; i. 2. 27, p. 97 ; i. 2. 28, p. 
98; i.3.3.p 104 ;i. 3. 18. p. 127; 
i. 3. 27, p. 1.35;i. 3 28, p. 136; 
i. 4. 1, p. 162; i. 4. 5, p. 168; 

i. 4.21, p. 169; i. 4. II. p. 176; 

ii. 1. 1, p, 215;n. 1. 4, p. 224; 
ii, 1. 7, p. 231; ii. 1. 9,p. 283; 
ii.1.17, p.245;ii. 1.24, p. 254; 
ii. 1.34,p. ?61;ii.].Sl,p. 263; 
u.l.32,p.265;ii. 1.35, p. 268; 


xir 


WOBD IVDBI. 


iLt l.ik 278; ii.8. 6, p. 282 
iL2. 12,p.291;u. 2.28,p. 805 

ii. 2.28, p. 908; it. 2.29, p. 310 
U.2.90.P. 8U;ii.2.d3, p.817 
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APPBNDIX t. 

THE ORIGIN OF BHAKTI DOCTRINE. 


The doctrine of Bhakti has given rise to many theories with regard 
to its origin. Several European authors are of opinion that this doctrine 
is borrowed by the Indians from Chriatanity. There is nothing improbable 
intrinsically in this theoiy. Christian colonists were in India long before 
the rise of MadhvAcharya and R«amaniijai The following quotation from 
Mr. Kennedy’s notes in the Journal of the Royal Asiatic Society for April 
1907, shows how Christianity could have affected Hinduism : — 

**On the North-West frontier we find an entirely different state of things. Baetrla 
was the home of all persecuted sects. To it fled the Manicheans, the Masdakites, the 
Christians, whenever the whim of the monarch or the pressure of the Msgi or the lelations 
with home prompted Ssssanisn kings to persecute their subjects. Christianity was 
planted at a very early period in Bactria and flourished there 'greatly. Bardaisan, the 
great Syrian Gnostic, who died in US A.D., expressly mentions the Christian oommnnitles 
ofBsctrla and Persia. * John, the Persian, Bishop of the church of Persian and Great 
India,' attended the Nicene Council in SflS A.D. The Bishop of Herat was present a( a 
Council held by the Katholikos in 414 A.D. Christianity spread among the White Hnns in 
the flfth century, and they had a Bishop of their own by the middle of the sixth. Some 60 
years later Chosroes II transported s vast number of Christian captives taken in the 
Roman wars to Seistan. In the seventh century Merv became ^e seat of Metropolitan 
Archbishop, and not only Nestoriana but Jacobites had their own bishops thronghout all 
those regions. India was surrounded on the North-West frontier by a ring of Christian 
oommuoities, many of them allied in blood to the barbarous tribes from Central Asia 
which were then invading India, and ready to adopt the flrst tolerable religion presented 
to them." 

Mathura, the home of Krishna’s worship, was peopled by the 
Qurjars in the fifth century, and it is said that these Ourj'ars brought the 
Ruchi Bhakti doctrine of Christianity into India, from Bactria. The whole 
of this is very ably suminrised by Mr. Kennedy in his'paper on the “child 
Krishna, Christianity, aod the Gnrjara’’ in the October No. of the J. R. A. S. 
for 1907. The following quotation from it will show his point of view > 
** We are now in a position to make certain inference. (1) The earliest settlements 
of the Gurjars were in the extreme north-west of the Psnjab. Their physique, their 
traditions and the present distribution of the clan point to this conclusion, and it Is no 
less certain that the Southern Onrjars came from the North, probably byway of Rajputana. 
(2) The Gurjars suddenly appear in the rhiddle o! the sixth century as s great and power- 
ful clan, dispersed over a wide area, and founding important states. The Greek historians, 
the Mshsbharsts, and other sources have made us well acquainted with the tribes of 
the North-Western PanJab. The sadden sppesrance among them of a people so great and 
powerful as the Gurjsrs can only be eiplslned on the hypothesis of a foreign migratioo. 
These .Gurjars, who worshipped neither BIvu not Buddha, cannot havb been of India 
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origin, nod their sun-wonhip, their wnggonit, and to some eitent their polyandry, ill 
point to Ceritral Asia. (8) As the two most important Gurjar states date from the first 
half of tht :iizth century, the Qurjars must have entered India somewhat earlier ; in 
other words, they most have come with the Hunas. In common with the Hunas they 
worshipped the sun, the kings who warred against the Hunas were the enemies of the 
Qurjars ; and the princes of Qurjardesa were feudatories of the Shahi kings of 
Oandhara, who were of Turki, If not of Uunio, origin. There is a close connection between 
the Qnijars and the Hunas. 

*' If then, the Scythian nomads of Uraj were Gurjaras, as the evidence would 
suggest, it is easy to see how they might have acquired some tincture of Chris- 
tianity, either from theii neighbours in Central Asia or from their connection with 
Christians among the Hunas. The Christian stories of the Nhtivity passed readily 
into the medimvai * Buddhism of Central Asia, they are popular among b Indus of the 
present day, who know nothing else of Christianity and reminiscences of the Christ- 
mas festival still linger among some of the Berber tribes of North Africa. It is no 
idle fancy, therefore, to suppose that the Northern nomads who roamed through the 
woods of BraJ, brought with them a child-god, a Christian legend, and Christmas 
festival ; and in a city of lax Buddhists and eager Hindus this germ sufficed for the 
birth of a new if hybrid divinity. The priests who accompanied the nomads would 
readily invent or lend themselves to the invention, of a cult which promised them 
speedy advancement to the full-blown rank of Brahman. For although the mass of the 
Qurjars, as of the White Hons, was barbarian, yet there is plenty of evidence to show 
that among the upper classes there was a knowledge of letters and considerable civili- 
sation. The new god was a god of divine childhood and of love. In Buddhism the idea of 
love has ranged from universal benevolence towards men and animals down through every 
stage of tho scale to the grossest licentiousness ; and Mathura was not free from such 
ezbibitlons, as its sculptures testify. Probably the nomads who brought the new god to 
Mathura knew little of Christianity except the stories of the infancy. They brought 
them to a Buddhist city where they would find a ready acceptance. But by the beginning 
of Che sixth century the Buddhism of Mathura was on the wane, and Hinduism was in the 
ascendant. The name of the new god sounded In the ears of Hindus like that of the elder 
Krishna, whom the popular epic had exalted to the highest rank : the new god, like the 
elder Krishna, was an incarnation of the Most High ; and so the youthful Krishna was 
bom who was destined, in the course of centuries, to surpass all his older rivals in the 
ardour of his devotees and the multitude of his worshippers.’* 

This view of Mr. Kenaedy is controverted by Mr Keitli in J. R. A. S. 
for January 1908. He there shows that Kfippa is already a divinity and 
worshipped as such in the days of Mahfibhlpya, which was composed some 
two centuries B.C. That book refers to the killing of Kaqisa by Kyippa 
and thus the story of the childhood of Kfifi^a is older than Christian 
Nativity. 1 make the following quotation from that article : — 

** As evidence tor the early date of the identifioaiioo of Krishna and Visno, it is oselesi 
to quote the Bpie as long as doubts of a serions character exist as to its date. But we 
have the evidence of Pataujall, which though not conoiusive^ deserves fnUor eonsideimtion 
than it has received from Mr. Kennedy. In discussing Paninl, iv. 1 fifi, Patabjali distlnetly 
says that Vasndeva is a samjna of the Bhagvant, and Weber himself admits that, on the 
analogy of bivabhagavata, while the passage does not prove that Krishna is identical with 
Visnu, it does show that he was already far mors than a Ksatrlya and was a higher divine 
creature. But, later on, Weber with hie usual candour, makes admission. In dlaeussing 
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the evidence afforded by the Mahabhaaya for the early existence of the drama be notices 
the fact that the two lej^ends mentioned as the subjects of representation are the 
Balibandha and the Kamsavadha, and he paints out that, as the first of these subjects is 
undoubtedly taken from the lei^end of Visnu, it is probably necessary to assume that 
already Visnu and Krisna stood in a close relationship. There seems indeed, no gronnd 
whatever to deny that they were already identified and that this was the case is indicated 
by the fact that the .Mahabhaaya tells tia that in the Kamsavadha the Granthikas divided 
themselves into two parties, the one followers of Kansa,' the other followers of Krisnat 
and that the former wore kalamukhah and the latter raktamukhah. Weber was naturally 
puzzled to find that Krisna's friends were red in colour, but the whole thing eiplains 
itself when we regard the contest as one of the many old nature rituals where two parties 
join in mimic strife, the one striving to rescue, the other to capture the sun. 8nch a 
ritual, ill all probability, was the source of the drama in Greece, and traces of It are to 
be found in England. The supporters of Krisna, as identified with the sun, Visnu, 
naturally wear the red colour of the luiuinary as an act of sympathetic magic.” 

While the controveray about the origin of the Bhakti religion ia in 
this state, it is not possible to come to any de6nite conclusion, one way or 
the other. But there are some facts which emerge out of this controversy, 
which appear to be beyond the scope of legitimate doubt, and which may 
be taken as well proved. One of them is that there were several persons 
bearing the name of Kfisna in Indian tradition, and their histories have 
become coalesced into one by a process well-known to students of history. 
This Kfisna of the Mahabh&rata war, the statesman and philosopher, 
seems to be a different person from the child of Ya^ods, the Darling of 
Gokula. It is not only the European scholars who have come to this 
conclusion, but Sri Madhvdcliarya, the founder of the Dvaita School of 
Vedanta, has come to a somewhat similar conclusion. In his commentary 
on the Chhdndogya Upanisad, he states that there were two Kfisnas, both 
curiously having a mother called Devaki. I quote the following from bis 
commentary (See Sacred Books of the Hindus, Chhandogya Lpani$ad, 
page 242). 

” There was an avail ra of the Lord' called Mabidlsa, Just ss an avatira was called 
Kf ifna. Now curiously enough, both these names occur in this Upanifsd. Mshidlsa in 
this chapter, and Kyif na Dovakf-putra in the next chapter. These, however, do not refer 
to the avatiras, hut to different persons.” 

” The Mahidlsa of this chapter is a different person and so also is the Kfif na of the 
next chapter. The Mahidlsa here is an Aitareya, and Kfifna Devakiputra is not the 
avatira Sri Kfifna. Similarly, the Kapila mentioned in this Upsnifad is different from the 
avatira of that name." 

" Says an objector :->Bnt this is rathor arbitrary. Had there been merely similarity 
of names, you might have said they wore different persons, from the avatira of those 
names. But the similarity extends further than this, Mahidlsa, the Avatira, was the son 
Itara, and so the Mahidlsa here is slso called the son of Itara, for Aitareya means he whose 
mother is Itara. Similarly, the avafira Kfisna was the son of Der.iki, and the Kfisna of 
the Upanifsd here is also called the son of Devakf. Similarly, Kapila, the avatira bad a 




IV 


APPENDIX 1. 


diteipto eftUed Atari, and tht EtpiU of the Uptnlftd hu tlao t dlaoiplo etllod Atari. 
Thtte eolooldenoos are, to ttj the leut, rery earloat." To thlt the Goaiaientator repllet 

**Thete three pertont had performed high and ttriet penaneo in ancient ilnet, and 
had obtained a boon from Brahmi, the Parameathin, to thia effect, that two of them thoald 
get the namea of tbe'aTataraa. in their next llvea, and the names of their mothera thoald 
alto be the time as the names of the mothers of Visnn. While Kapila asked the boon that 
hit disciples and disciples of his diieiplea should have the same names at the disciples, 
etc., of the avatara Kapila. They farther asked that their names shonld be immortalised 
by being recorded in the Vodas. Brahma, the Grand Sire of all creatures, granted this 
boon to them. Therefore, it it that these three well-known RisU bear not only tho names 
of divine incarnations, bat the names of their mothers and disciples, etc., are also similar." 
In the Kalika Parana also we find the same account of this cnrlons coincidence 

** Mahidasa, the son of Itara, mentioned in the Bnavrieha Upanisad, is tho Lord Visnn 
Himself directly : while there was another kCahidasa, son of Itara, who was a sago. Simi- 
larly, Krisna called Vasudeva is the Supreme Spirit Himself; while there was another 
person called Krisna Devakl-patra mentioned in the Upanisad. Kapila called Vasudeva is 
the Lord Narayana Himself, while Kapila is tho name of a sage also, and whose pupils wore 
also called Asnri, etc. The sage Mahidasa lived for tld years by learning the secret 
doctrine tanght in the Upanisad ; the sage Krisna Devaki-putra was the disciple of Ohora 
Angiras, the sage Kapila was the founder of the perverse doctrine (atheistic Bankhya). 
These three obtained 1xx>n from Brahmt the Paramesthln, and thus came to possess names 
similar to those of the avataras, and became famons by realising their desires and enjoyed 
happiness.** Thus In the Kalika. 

It is clear, therefore, that the ^rorship of the child Kfispa is a new 
phasei grafted on the ancient Kfi^na cult and brought from outside : either 
from the Christians of tlie North-Western Provinces (Bactria) or from the 
Nestorian monks who had settled in the Western coast of India ; and near 
whose monastery of St. Thome, RdmAnuj was born, and received his 
education. 

The worship of the infant Kpana is considered pre-eminently the 
worship of the Supreme Ixird. All other avataras are considered as partial^ 
while the child Kri?9iii suckling at the breast of mother YarfodA is consi- 
dered to be the perfect avatSra. Tlius Baladeva at page 387 says : — 

** It in only in the Lord Kpif pa, the Infant aucking at the breast of mother Tasooa, 
that we and the perfect manifeatation of all the six attributes which constitute the 
Godhead, such for example, supreme love for all bumsoity or an object of supreme love for 
all hamanity, the maker of the supremely sweet heavenly music which turns the head of 
even the wisest Gods like Brahma and the rest, the possessor of the most ravishing and 
boaatlful form which enchants all who behold it, and immeosureable compassion and the 
rest." 

But the traces of Christian influence are not so. marked in the system 
of UAmAiiuja as in that of Madhva. Madlivg boldly .arrogates to himself 
the character of being tlie incarnation of Prana (the Christ principle of 
Christianity). Prana is the first begotten of God fPrathamah Prana), he 
is the son of Qoil (tiareh sutah), he is the great Mediator and Saviour of 
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all Jfvas. No one has seen the father, but through the son : no one sees 
Hari but through PrAna. 

All these cannot be explained by the theor}" of chance an<l coinci- 
dences. To all fair-minded persons the conclusion would be clear, that the 
teachings of Christ had some influence, though very'faint, at least, on the 
development of Madhva system ; and its branch* the Chaitanyaiam which 
latter was certainly acted upon by Islam. 

Nor need this conclusion jar upon the religious susceptibilities of 
our countrymen. For truth is no respecter of persons, and if the search 
for truth leads one to unsought for conclusions, it should be welcomed 
rather than hated. In the realm of truth, there should be no patriotic 
bias or caste prejudice. Nations of the world have boi-rowed many truths 
from India, and India need not be ashamed, if she in her turn has bori*owed 
some truths from other nations. There is no discredit in bon*owing the 
vital question is what has India done with such borrowing? A spiritual 
nation alone can borrow spiritual truths : nations in a state of barbaric 
ignorance are incapable of borrowing or assimilating such truths. It is, 
therefore, the glory of India that she has so assimilated the Christian 
truths that they have entered into the very fabric of her constitution, and 
moulded the character of her saints. The Christ said ** If thine eye 
offends thee, pluck it out,*’ and the Indian saint Vilvamangala carries 
this teaching into practice, by voluntarily making himself blind, because 
he had looked with amorous gaze on a woman. The Christ said “ If 
thou art smitten on thy right cheek, turn thy left cheek.’* And a Hindu 
saint actually does so. The teachings of the Christ, therefore, have 
produced their best fruits in India ; and the Indians are, therefore, often 
better Christians, than many a so-called Christian of the West. The 
following five points quoted by Dr. Grierson brings out this fact most 
clearly 

(1) A saint teaches that initiation means ** born again.** The person who is taught 
misunderstands him and takes the words literally. 

(2) Another saint, when smitten on one cheek, turns the other. 

(8) Another looks after a woman to lust after her,eoneidere that his eye offends him, 
and blinds himself. 

(4) Another considers that his right hand offends him, so he ents it off and easts It 
froiif him. 

(5) The ineamate God ie referred to as having on one occasion wkshed the feet of 
His servants. This is specially interesting, for the Mahsbhsrat legund is that He washed 
the feet of Brahmanas. The author distorts the old legend by changing Brahmanaste 
saints or disciples. 

I have set forth above the views of Dr. Grierson and Mr. Kennedy 
ill some detail, but the arguments adduceil by these learned penoni 
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have been dealt with by t)ie translator of the BhaktiratnAyali in this 
series, and I need not repeat his arguments here, in order to show that 
the Bhakti doctrine was not borrowed from Christianity, but was as old 
as the worship of the V^isudeva in India. Bliakti, no doubt, is an indi- 
genous growth of India, and has been placed above all doubta by the 
discovery of the inscription on the flagstaff of Oaruda dedicated to Vasu- 
deva, which bears the date of the second century before Christ. But 
it fairly may be urged, on behalf of the opposite view, that tiie worship 
of the Child-Ood is something new in Hinduism, and requires to be 
explained. It is this Infant, tliat is considered as the fullest Avatara : 
and unless passages are produced from the ancient Indian literature to 
show the worship of the child Kfisna, the position of Mr. Kennedy appears 
for the present unanswered. No donbt, Mr. Keith in the Journal of the 
Royal Asiatic Society for January 1908, page 169, has tried to meet the 
argument of Mr, Kennedy but the rejoinder of Mr. Kennedy in the April 
issue of the Journal is worth perusing. 

The child worship or the worship of Qod as Gopala, is not universal 
throughout India, and is confined to certain parts of it only, and there is 
nothing impossible in the view advocated by Mr. Kennedy, that this form 
of Bhakti called Ruchi Bhakti is not the ancient Indian Bhakti taught in 
the Oltfi and Upanisads, but is a later accretion. 

Nor is this without analogy in modern Hinduism. No one can 
doubt for a moment that the word NSrayana is a very ancient term 
for Ood in Sanskrit literature and the Worship of Narkyana is certainly 
anterior to the coming of Islam in India. But I doubt whether thereis any 
intelligent Hindu scholar who would deny that the worship of Satya 
Nar&yana and the Kathfi or legend related regarding Him are not influenc- 
ed by Mahoinedanism : and that the whole of the Satya Narayana's worship 
is not taken or adapted from Islam. Similarly, the word ** Brahman" is 
very old in Hindu literature, but no one doubts for a moment that the 
modern form of the worship of Brkhman, as seen in the sect of Keshab 
Chandra Sen, is taken from the Christian liturgy with appropriate modifica- 
tions. No wonder, therefore, that the ancient Aryan worebip of V&sndeva 
was modified into the modern Oopala worship by contact with the early 
Christians. 

Let me not be, however, inisuiiderstood on thin point. I do not 
hold that it has been established conclusively that Gopala worship has 
been borrowed from Christianity, but I maintain that the reasons in favour 
of such borrowing are stronger than those against it. This conclusion does 
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not toucli the larger issue as u the origin of Bhakti — for bhakti or loving 
devotion is not a thing that can l^e borrowed by one nation from another. 
Bhakti is as much natural to man as jfiAna or karma. Tliey are God given 
qualities. But though Bhakti is natural to man, its particular aspect as 
Gopala worship may well have been taken from some outside source. Iii 
fact, the statues of Yadodd holding Kfisna in her lap resemble so very 
much with the Madonna holding the Infant Jesus that one is struck with 
the strange coincidence. It is the glory of Hiiidnisin tha^ it has assimilat- 
ed the religions of various people and made them its own ; niid it need not 
be a matter for wonder if Hinduism has been influenced by the Avatara 
of Bethlehem. 

S. C. B. 
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The teachings given by Chaitanya have been summarised in the 
small pamphlet called Prameya Ratndvalt by Baladeva Vidy&bhfifapa. 
This school admits five principles or tattvas, namely, (1) Irfvara or Qod, 

(2) Jlva or Soul, (3) Prakfiti or Matter, (4) Klla or Time, and (5) Karma 
or Action. 

It teaches also nine Prameyas or propositions established by proper 
proofs. They are 

(1) God is the highest substance. 

(2) He is known through all the Revelations. 

(3) The world is real. 

(4) The differences are real. 

15 ) The souls are real. 

(6) There are various grades of souls. 

(7) Release is the attainment of God. 

(8) Its cause is the worship of God. 

(9) Proofs are three, perception, inference and authority. 

We give a translation of this short treatise here, hoping that it will 
give a better idea of the doctrines of this school than any summary. 

PRAMEYA R.\TN&VALl BY BALDEVA VIDYABHC^ANA. 

INTRODUCTORY. 


fi'rf BtladeYft Vldylbbilfint, after coropoalDg bis eonnentary on Brabna Bdtraa, 
iiader the direct inspiration of the lord GoTlnda, styled it Oovinda Bhisya. Therenpon 
he composed this short trdhtise, and in order to its successful termination, he recites the « 
following Terse or aospioiooaness 

PARA. 1. 

BTOfi RnwTin w RRRniMissi i 

1. Let dit Oovinde, the Lord of Oopte, the Protector of the nniveree, the Giver tt 
Joy to Bli devotees, be ever vietorione. Throogh hie grace 1 ehall describe briefly the 
various categories or PraoMyas.—l. 

Note.— Thia verse hu a doable meaaiDg, Ooviada, Gopinitba, and Madaoag^la ate 
thioe deities whose teapUe are tfenoas ia Bfindlvaas. Thenest verse aiso is a prayer 
tothesaneefleet. 
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PARA. II. 

wBroWtRuM nW tfWi I ^HWHS WMHnWfK ^HW I 
I mt) nftn^PiminRf i ^ i 

1. Let our hearts be ever inclired towards that (Triune) Lord, whose essential form 
is intelligence (Chaitanya), eternal bliss (Nityftnanda), and peerlessness (Advaita). He is 
•atisded with the Jivas, if they show the slightost semblance of love towards Him. He 
is the Lord and Establisher of Justice, and the mere utterance of His name saves all souls 
in this universe.— 2. 

iVote.— This verse also has a double meaning. It recites the threo groat AvatJras of 
the Kali age, who were contemporaries, namely, Chaitanya, the Avatftra of Kfif na, 
Nltyananda, the incarratiCD ol Sahkar^ana, and Advaita, the Avattra of biva. In 
the next verse the author salutes the original founder of this sect, namely, Ananda- 
tlPtha, better known as M adhvaohapya. 

PARA. III. 

seroAtK i iFq irSic vsn: fan a > n 

8. Let that ascetic be ever victorious, whose name is Anandatirtha, who is the abode 
of Joy, who is the ship to cross the ocean of transmigratory existence, and whom the wise 
ever praise in this world.— 3. 

Note,— In the next verse ^ho author shows the necessity of remembering the succes* 
slon of teachers through whom the particular doctrine comes into the world. 

PARA. IV. 

4. The free-from>all-faults should constantly meditate on the faultless succession of 
tcttohers, because by such meditation is obtained the one-pointedness of devotion, and 
there arises the grace of the Lord Hari on the man. --4. 

Alots.— About this are the following verses of Padma Purftna. 

PARA. V. 

fRT: ^ TORTlftR: H 

f % R wTV ? tT: I 

^ II k II 

As is said in the Padma Purina :— 

5. The Mantras which are without any Sampradfiya 
(which do not belong to any schools), arc considered fruitless. 
Hence in the Kali age there will arise four founders of 
schools, namely, l^ri, Brahma, Rudra and Sanaka. All these 
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are Vai^vas, sanctifying the earth, and will arise from the 
Supreme Person in Utkala, in the Kali age. — 5. 

Note.- 'Tlkese were the foor foucdem of the four echoole of Teif naTinu. The Vif {lu 
mantras, found in the works of any of these four, hare the power of conferrinfl^ saWation ; 
but not so, if found anywhere else. The ancient law is that every pupil must have a 
Oum, who belongs in direct apostolic succession, to any of these four. Therefore, a Vifpn 
mantra, not belonging to any 8amprad4ya caunot produce any effect, though recited for a 
long time. The next verse names the four human representatives, through whom the 
abovementioned four divinities established their sects. 

PARA. VI. 

^ to ii t u 

6. Sri inspired (made her own) R&m&nuja, the four- 
faced Brahm& inspired MadhvSch&rya, Rudra inspired Vii^u 
Sw&nt, and the four Kumaras, Sanaka and the rest, inspired 
NimbSditya. — 6. 

PABA. VII. 


an i 

The author next mentions the line of his own Gums in the following verses 

wmm ii 

II 

i 

^ ^ II v» II II 

7. The first Guru is Lord Sri Kfi^^a, whose disciple 
was Brahmfi, whose disciple was the divine sage Nfirada, 
and whose disciple was Bfidarfiya^a, whose disciple was 
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Madhva, whose disciple was Padmanfibha, whose disciple was 
Nfihari, whose disciple was MSdhava, whose disciple was 
Ak^bhya, whose disciple was Jayatirtha, whose disciple was 
Jnanasindhu, whose disciple was Daylinidhi, whose disciple 
was Vidywidhi, whose disciple was Rfijendra, whose disciple 
was Jayadharma, whose disciple was Purusottama, whose 
disciple was Brahmanya, whose disciple was Vy&satlrtha. 
We pray to these all in succession. The disciple of 
VySsath'tha was Lak^mtpati, whose disciple was Madha- 
vendra, who had three disciples ; namely. Isvar&chfirya, 
AdvaitSchfirya and Nity&nanda, all these are wOrld*teachers. 
We bow to all these. We bow also, with adoration, to 
Lord Chaitanya, the refulgent, who was the disciple of 
isvarfichSrya, and who saved the world, by showering on it 
the love of Lord Kfi^. — 7. 

Note.— Though there Ui ft great g»p of tlioiiaftiids ofyeftn between Bidarhjftpft end 
Mftdhvfti yet the Utter ie eeid to be the dieoiple of the former. The tradition aftya that 
once MadhrichArya and s'ahkarichArya were diapnting aa to the truth of the Tarlona 
doetrineai aurrounded by thonaanda of learned men, at the ManikarpikA Ghat, Benarea. 
8o abaorbed were they in their dlapatatlona that they went on arguing, for daya and 
nighta together, without taking food and reat. Then all aaw in heaTen VyAaa himaelf 
aa blue aa the aky, proclaiming that Madhva'a ezpoaition waa in accordance with hia 
doctrine and not that of Sankara. 

Chaitanya ia thua the diaciple of iavarAchArya who waa the diaclple of MAdhayendra. 
Thia leayea no doubt that the Chaitanya BampradAya of Bengal ia a lineal deacendant of 
the famona aehool of Madhya. 

PARA. VIII. 


wi i 

TO snr ^ fW 

TO U c: u 

8. Now are described the categories iSrI Madhva 
has said that Lord Vimu is the highest substance, and is to 
be known through all the revelations, that the universe is 
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real and so also are real the differences that exist there- 
in ; that the Jivas are all servants of the Lord and are real, 
and so also are real the differences that exist between them. 
That salvation (Moksa) consists in obtaining the feet of 
Vimu ; that the cause of getting this release is worshipping 
Him with purity of heart, without desiring fruit, and that 
the proofe are three — perception, inference and sacred testi- 
mony. Thus teaches Hari, Lord Kfima Chaitanya. — 8. 

iVote.— .The ebove yene recites the welMuown nine cstegories or truths of this sect 
They msy be thus shown 

(1) Ood is the highest substance. 

(S) He is known through the ReveUtions. 

(8) The world is real. 

(4) The differences are real. 

(5) The souls are real. 

(6) There are yarious grades of sonls. 

(7) Release is the attainment of God. 

(8) Its cause is the worship of God. 

(8) Proofs are three, perception, inference and authority. 


Fibst Pbambta. 

PARA.1Z. 

The Supremacy of F^ti. 

HW TOUWH I i 

Thus in the GopAla Pffrya TIpani Upanifad we haye the following as to the 
supremacy of Vif pn 

ffir I 

Therefore, Kfi^na is indeed the highest Ood ; let one 
meditate upon Him, let one recite His name constantly, let 
one serve Him constantly and adore Him always. 
vWnWcmHwWff W t— 

Similarly, in the Svct&ivatara Up. (1. 11) we have the following: — 

WWKWt II 

nffiiii 
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When that God is known, all fetters fall ofiF, sufferings 
destroyed and births and deaths cease. From meditat- 
ing on Him there arises, on the dissolution of the (linga) 
body, the third state, that of universal lordship and isolation 
from (all trace of matter) and he becomes fully satisfied. 

A'ofe^.—Tba third state irises when the Moon-world and the Brshmi-world are 
trsnsoended, and the man becomes free from his subtle bodj and reaches the world of 
VIwii 

In the next verse of the same Upanlfad it is said 

n ^ II 

This which rests eternally within the self should be 
known and beyond this not anything has to be known. 

8o also in the Qtti (Yll. 7) we have the foltowli^^ 

( nfir friW Ah ^ lA ff w fv ) ffir II 

There is naught whatsoever higher than I, 0 Dha- 
nanjaya. AU this is threaded on Me, as rows of pearls on a 
string. — 9. 

PARA. X. 

PlHIdl^lftHW rr ^ W gWff; tRHift HH: II « 

10. Since He is the primordial cause, since He is the 
abode of all attributes like all-pervadingness, intelligence 
bliss, and the rest ; and since He possesses eternally energies 
like Lak^t and the rest, therefore Kri^na is considered the 
Highest God. — 10. 

PARA. XL 
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Oo thto MbM ®» beliif tte WwM»I ««■*, (▼• «) •V «-• 

( swiRR^ 

vpini? jlftwowfJiftfl i g - 
11 8 u q* qq«nt <nf^ <n«iftr «q^ 

i ( sniv 

I^IMl«<)<I: ) N 8 u 

As the car of the sun shines, lighting up all quarters 
above, below, and across, thus does that God, who is one 
(Highest of all) and hence adorable, rule over all that has 
the nature of being the cause (of the world, such as Pra- 
dh&na, Mahat and the rest). 

He being one, rules over all and everything so that 
the universal germ (Prakrit!) ripens its nature (becomes 
modified into Mahat, etc.), diversifies all natures can be 
ripened, and determines all qualities. 


Am Nfiidi Hii ftil-parTadiii fn e w , intelllfwiee and blin, to Em^ Up, (IL tl) w 

hare the following 

HfRi mr ^ ^ wNRr u fRi n 

(The wise who knows the Self, as bodiless within the 
the bodies, as unchanging among unchanging thinga), as 
great and omnipresent, does never grieve. 

Note.— Tho aboTo toim iMnroror moatloDa tba OBUblptoaaaoo of God, It doaa not 
aontlon Hla intolUgoaoo and bllwfbl natnro. Tbo woid Atmaii, bowiim, to wad li tbo 
abofia TOtMa Md otjaMlogleally It noaaa tbo goal of tbo wtoti ttoootbo wtooNOOb 
thoIntoUifontaiidliltoidiilGod, bmoo tboio attrilmtoo atoo aio laolodod in tbto tom 
Tbto to abown In tbo noEt TOfoo. 

By the word Atman is understood the intelligenoe and 
blissfulness of (jk)d, because the mse say that Atman is 
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derived from Ata, ‘to obtain ;* and it means He who is obtain- 
ed by the Muktas (and it is well-known that the Muktas 
reach bliss and intelligence). 

Note.— Thm ia an oipron toit alao deolarinf God to be intelligence and bllaa. 

In the Bfl. kt. Up. (111. 9. S8) the Vijaaaneyina read the following 

ffil II II 

' Brahman, who is knowledge and bliss, He is the prin- 
cipal, both to him who gives gifts, and also to him who stands 
firm, and knows.’ 

w I 

So alao in the Qopftla PArva TApanl Up. we find God deaerlbed aa intelligence and 
bllaa in eipreaa terma 

That one Glovinda whose form is existence, know- 
ledge and bliss, 

JV^te.— Bat how can then a being, who la pure intelligence andibliaa, hate a ferni ? 
Thia qneation ia anawered in the next verae. 

PARA. XII. 

ftBTHtFTHSUftr ^ I 

12. The Lord, though intelligence and bliss, must be 
supposed to have a form also ; just as music has a form 
perceptible only to the trained ears of a musician. More- 
over the word ‘ ghana,’ as Vijflfinaghana, Anandaghana, is 
applied to the Lord, which also shows that He has a body. 
But there is this difference between Him and other em- 
bodied beings, that in His case. His very body is spirit, and 
there is no distinction of the body and the embodied with 
regard to Him. 
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Note,^ln the ease of the Lord, Intelligence Is not only the attribute of the Lord hot 
it oonstitateo His very body and hence Re Is called ViJAAnaghana, intelligence solldlAedt 
intelligence incarnate, Anandaghana, bliss solldiAed. But how can an entity which 
has a body be all-perrading? This is answered in the next paragraph. In the printed 
Bengali edition of the Prameya RatnAralf, the quotation is said to be from the Mnpdaka 
Upanifsd. It is, howeter a mistake, the passage occurs in the'BVetlsTatara Upanifad. 

PAIU. xin. 

In the ^YotAavatara (III. 9) we haTO the following statement showing that itha 
ail-pervadingness is an attribute of the form of God. 

That one exists in heaven and stands there upright 
as a tree ; by that Person all this is pervaded. 

Note.— That one Lord Harl exists in hesYen, bowed to by all bat bending to none, 
like a straight tree that knows no bowing. Here the word ** person ” oonpled in with the 
expression dwelling in heaven ** shows that the Lord has a form. The next sentenoe 
•* by this all is pervaded " shows that the Lord, though having a form is still all-pei^ 
vsding. 

Though dwelling in heaven, the expression “ He per* 
vades all ” shows that the Lord is both all-pervading, as well 
as having a form, simultaneously. Because of this it is 
possible for Him to appear simultaneously to all, who 
meditate on Him, in whatever regidn of the universe they 
may be, and who all see Him in one and the same form. 

Note— The next quotation from the BhAgavata PnrApa also indicates that the very 
embodied form of ^ri Krifiia is all-pervading, though it appeared like an ordinary 
human form to His mother and others. 

PAHA. XIV. 

VI 

In the tenth Bkandhaof the BhAgavata PurApa we have the following 

5f 5T 5nPr I 

it mn m ii 

nm snrd um ii gfir ii 
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" He who has neither inside nor outside, neither front 
nor back, but who is simultaneously both inside and out- 
side of the wwld, in its front and in its back, yea who is 
the world itself ; Him considering as her son, as a mortal 
child. Him the unchangeable and Immutable, the cowherd- 
ess (Ya^od&) bound by a cord, as if He was an ordinary 
in&nt.” 

In tte OitI ftlflo (IX, Tenas 4 A 5) we lutvo the following 

wn hhW frf I 

5i ^ ii 

if w vptfft ^ ft i 

^IPiW W mm II 

By Me all this world is pervaded in My unmanifested 
aspect, all beings have root in Me, 1 am not rooted in them. 

Nor have beings their root in Me, behold. My sove- 
reign Yoga. The support of beings, yet not rooted in 
beings. My Self their efficient cause. 

The tnitd Togs is tho sbovo vofM bmsim tho onorgjr (^sktt) of tho LmS, m is 
osplaisod in tho foUoirlng;— 

w ftnftfir nonfat hh^ii 

There is an infinite energy (Sakti) in the Lord, to 
which the term Yoga is applied and in the opinion of the 
knowers of truth, “Yoga” means here this power of the 
Lord which reconciles all contradictions, and makes im- 
possibles possible. 

Note.— ** With My labJeetWe fora dwelling in the Inooet leeeiiee of ell, I penrade 
thie nnlreree ; ell beinge **heve root in Me»'’ beoeoie 1 rapyort thea elL ea not 
rooted in them,** becense they do not enpport me, Ror del eoppoit thene beinge, •• 
the weterieeapportedinejer; bat they ere eiipportedhx Me^ ne the noon In the hlgr» 
by the mere foroe of My will. And henoe 1 eey nor heTe theee beinge root in Me.** 
Thie ie poeeible throogh my eoYereign Yoge, thioagh My limitliee energy or SektI.'' 

The word Yoge here ie derived from Ynjyete dargheteea Kftryeea enene, Thai 
by which one een perform the meet impoeeible ihete. 




PRAHSrA BATNAVALL 


11 


PAJU.XV. 

In pm. 10 It wis Mid thftt 6ri Krifpa U the highest, bmnie Ha poMiMM 
Intelliganee, bliss and the rest. The sathor sow explains what is meant by the phrase 
Md the rest *' (Idi) in dnandatTidl. It inelndes Omnlsolenoe, Blissfulness, Masterfidiieas, 
Friendliness, Teaehenhip, Bavionrhood, and Beantj. 

«iMr I ^ gite II 

By the phrase **and the rest" is meant omisoienee, as we And in theMnpdaka 
Vpaniaad (1. 1. 0; 

m I fftf I 

He who is all-knowing and all-acqniring. 

The phrase ** and the rest" also means the blissfulneM as we And in the Tait. Up. 
(II. 4. 1). 

It also includes bllMfnlness, as in the T^ttlrSya Upanlfsd 

f?WR II fft II 

Knowing the bliss of Brahman, he is never afraid. 

It also includes masterhood, friendliness, teaohership and sayiourhood, m we And 
la the ^TeUiiretwa texts (HI. 17, IV. 18 end VI. 16). 

efer nuif gg^ii ffir ii 

The Master of all, the Ruler of all, the refuge (of all), 
and the friend (of all). — (Svet. III. 17). 

SRTT ^ SPOT OTft « # W 

(Thus worshipped by the Jivas) there flows forth from 
Him the ancient primordial wisdom (which is the essential 
attribute of Jivas, but which is beclouded so long as the 
Jivas do not turn their face towards the Lord.) — (SVet. IV. 
18 ). 

II ^ ^ II 

He is the cause of the bondage, the existence and 
the liberation of the world. 

- » - ftTi I fti niiH I 

This phrase "and the rest” includes also sweetness and beantlfulness, as we And 


in the GopAla Up. 
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('* Meditate on) the Lord as having eyes like full- 
blown white lotus, a body of the (blue) colour of clouds, 
garments of lightning, with two arms, and adorned with the 
symbol of silence, and having a garland round his neck, 
which is made up of all the spheres of the heavenly orbs.” 

- (QopAU PdrTa Tlpani, p. 185 of the AnaDdAsrema seriea). 

PARA.XVL 

Note.— In the preoading MOtioDa it haa been aald that the Lord haa tho attribntea of 
all-perfadlngneaa, intidligenee, bliaa, onniaclenoe, bliaafulnena, maaterfnineaa, friendllneaa, 
teaoherahip, aaTionrhood and beantifolneoa. Now arlaea the queation, Are theae attribntea 
of the Lord Hari aeparate from him or not ? They cannot be aeparate from him for the 
drnti aaya (Ka)ha Up. IV. 14) ** He who aeea the quality of the Lord aa aeparate from the 
Lord rnna down qoiokly to darkneaa." Nor oan they be non-aeparate from the Lord, becanae 
the Lord ia aaid to be Nlrguna or without attribute. Thia point ia raiaed And anawered in 
the following Terae 

wfinrr Wror: i 

UUm TOT: II 

The attributes are not separate from the substance 
possessing these attributes. Though there is no difference 
between the quality and the thing qualified, yet owing to a 
peculiar condition (Vise^a) there is an appearance of differ- 
ence. Just as Time, inough one, is spoken of as having many 
parts, and even the wise use phrases like “ the Time always 
exists.” 

Note.— The diaouaaion on thia point in the VedAntn BAtm (111. 1 81) nnkea thin 
olenr. 

The two (the Lord and Hia attribntea) are apoken of aeparately^though they are 
eaaentlally one— Joat aa the water and ita wavea are apoken of aeparately aa two, (hough 
It ia ail one water.. The difference ariaea from thia Viacfa. Therefore the Lord who ia 
erer Joy and bliaa, ia aald to be Joyful and bliaaful and to have a body of all delight. All 
theae qnalitiea of the Lord arc eternal, and conaeqnently that body of the Lord ia alao 
eternal. Though there ia no diatinolion (Viaef a atrictly ao called) here between (he 
quality and the qualified, yet for oonventlonal purpoaea auch a (Vi^efa) diatinctioB la 
raeogniaed and apoken of aa anoh. If thia oonvenilonal (Viaefa) diatlnotion be not 
AdaUtted, then the aentencea like the following would alao become ahaurd (fbr tlii>y aie 
raally tautolqgiea when logically analyaed) :— ** The being exiata,*' **the time alwaja 
exiata,** **the apace ia everywhere," All theae aentencea are lo^eal tautologiaa, but 
they are of conatant uae and good aa oonventiona. Nor can it be aald that aueh a uaage 
iaerroneooa and ia baaed upon delnalon. Nor the phraae **the Beneaa exiata*' oonveya 
aa true aa information aa the aentence **(50 Jar exiata." For there ia ao anboequanl 
eoqperienoe whioh aublatea thia knewiedge. Nor ia the aeatenoe "the Be^ieaa exlatab" 



PRAliEYA BATEAVALL 


13 


it t raperimpotition or a flgnratiTe speech like ** Devadatta Is a lion." Vbr we can ooTer 
saj of Be-ness that it does not exist, as we can say of ** Devadatta *' that he is not a. liott. 
Nor can it be said that soeh a nssge is a natural one, though there Is no concrete 
opntent of any substance in these sentences like ** the Be-ness exists.** The Tery fact 
that snch usage is natural shows that in these sentences also there is a Vi<iafa« The 
existence of such Viaisfa is suggested by the illustration of the water following down 
a hill. The man who mskes a distinction between the Lord and Bis attribates 
goes down to darkness, like the water that falls on a mountain top. In that Terse there 
is a prohibition of all difference between the Lord and His attribates which are described 
there. In the absence of each conTcndonal difference, there cannot be the possibility 
of the relationship of quality and qualiflad, merely because there are many qualities. 
The category called Visefa (the speciflc attribute) therefore exlsto, even here, though 
it is not here separate from the substance, but still has a particular function of Its own. 
Nor is it open to the objection of pegreutiu in infimitum that a Vlaefa must hsTO a Vltcfa 
of its own, and so on. For we have said aboce, that the Visefa here though not separable 
from the substance (Le., the Lord) has a function of its own with regard to that substance. 
Therefore, the existence of Viaefa is proTod here also, as it is an iuTarlable concomitant 
of the substance to which it appertains. 0 

PARA. XYII. 

^ II ffir 11 

Thus it is said in the Nffrada Palichar Atra 

“ The Lord is an entity having perfect and fanltlesa 
qualities. He is the Atman, the Self and free from all the 
attributes of the body consisting of insentient matter. He^ 
too has a body, hands, face, stomach, Ac., but all of pure 
bliss (not of matter). The Atman is everywhere and always 
devoid of internal differences also.” 

PARA. ZVIIL 

OT ibff scAUMq I ww Aqguh I 
^ Bn i l wi II 
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Now !■ tbowD tfco oternol nnlon of tho Loid with Ltkf ml (8te ww 10). In Vif^u 
Pnripn (1. 8. 10) It If thus Mid:— 

“ That mother of the world is the eternal energy 
of Vi^u and is indissolubly united with the Lord. As 
Vimu is all-pervading, so is she also, 0 ! best of the twice-bom. 

sni ii 

There are three energies (iSakti) of Vimu, among them 
that which is praised as the highest is verily &!, and she 
is not different from the Lord. Thus taught the Great 
Teacher MahSprabhu (Chaitanya) to his disciples. 

Note.— Acooidlng to ono view Lnkf mi It n Nityi Mnktf JiTa or a soul belonging to 
tho elaas of the eternally firee. In that view, she cannot be said to be Identical with 
Yifnn. But aecording to the teaching of Lord Oauranga, bri is identical with Vifnu and 
nerer separate from Him. And as an authority, reference is made to the above verse of 
the Yifnn Paripa. As regards the statement that laksmS is separate from Vlfpn, that 
applies to the case of certain eternally free JItm# overshadowed by the spirit of Lakfmfi 
and thus those Jivas are called also Lakfmf . But it is a secondary nse of the word 
LakfmS. Priowrily she is the highest Mpect of the Lord Ylf pn himself, the great mother 
of the world, and not any JIva. 

Bat what Is the aathority that Yif pu has three energies 7 The next verse ansvrers 
that:- 

OTTW OWIWSJT Y Ii 

Am MgMdi Tiff a poMaMlng time Ctiktis or wergioo we here the toUowinc etete* 
Mot la the ^vetKvsthie Up. (VI. 8) 

His high power is revealed as manifold and innate, 
the power of intelligence (Jiiana-£lakti), the power of strength 
(Bala-Sakti) and the power of action (Kriya iSakti). 

Note.— dftina-^ti Is called also Samvit, or oonsoiousness. The Bala-fikti Is called 
also BandhinS, that whidh brings about union of atoms. The Kriyt-hakti is called also 
HlldinI or the dellght^giving power. All these powers are SvabhAvikI or innate in the 
Lord, as the power of banking is innate in dre. 

UMHYUpmdgwV: I fin Y i 

He is the Lord of matter (Pradhfina) and of spirits, 
K^etrajna) and He is the ruler of all gunas. 

Note^fn the Yip pn Pnidpa It la sMationed that the highest energy of the Lord 
called PaHU^akti is not subordinate to tinw but transcends It. And the Lord though not 
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Mpaiftto friHn Mm klghest snargy, ia yet aaid to be the Lord of Lakamj, in a motaphorleal 
•enaci onlyi aa will be ahown in the anbaeqnent Teraea. 

^ dvnM<i I 

n fftr ii 

In the Vif 911 Parina It la thoa mentioned 

The Vi^u-I^akti is called Parfi, the Aparfi i&kti is 
called Kfetrajfla, and the third l^akti is that which is called 
Avidy& and Karma, the energy found in matter. 

Notf.— In other worda, the divine energy of the Lord ia called Pari-h'aktl, the energy 
found In the Jlvaa or aonl energy ia AparA-i^akti, and the energy found In matter ia called 
ATidyA-A'aliti. 

In the aame Vif pn Purina (I. •. 44) la to be found the authority that 8rt ia the 
Pari>^aktl not aeparate from Vif pu 

aiW l Ci Tgl ftl i U l ft ^ I 

UFi ^ ^ •• 

Whose highest energy called the Parfi-Sakti is not 
within the sfope of minutes and hours or any other division 
of time. May that pure Hari be propitious to us. 

utwff) U; U: I 

sFfhfs w ^ m ii ffii n 

He who is called Paramero (the Lord of the highest 
Lak^t, Para, highest, Mfi, meaning Laksmt, and Isa, the 
Lord) who though pure and non-separate from this Param& 
or highest energy, but is yet called figuratively the Lord of 
Paramfi. May that Visnu, who is the Self of all embodied 
beings, be propitious to us. 

Mote.— Thi* VuuU or ia thioofoM, w ia to bo found la that T017 Viffn 

PBit«aO.U.a«.):- 

gifflwc i O 9m ^ ^ ii ^ w 

In Thee, refuge of all, exists this one power which is 
threefold, namely, Hlfidint (bliss-giving), Sandhint (existence- 
giving^, or all-pervading and all-combining ; and Samvit (or 
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coQsciousQess). In Thee, devoid of all Gunas, the energies 
of matter do not exist such as the energy called Sattva 
causing pleasure, the energy of Rajas causing pain or the 
combined threefold Gui^ called M&yS. 

Visnu is one indeed ; and indeed one is also Lak^mi, 
his eternal consort ; they become many because they assume 
various forms through their essential power. 

I iwf nfnfMwn^ww^ i 

The Lord Vif |iu though e unitj in renlitji nlio beoomei . nmnlloldy M we find in the 
Gopdto Upnaifid 

1 ?^ ^wir ^ nt ftwrfir I 

There is one ruler, all-pervading, the Lord Kril^ai 
the adored of all and though one, shines forth as many, the 
wise who worship Him as seated in the throne of the heart, 
enjoy eternal happiness, but not so the others. 

Noie.^The Terione forme of Vif 9a ere the ATetIree like the dsh» the tor^iee, ete. 
Ae Tif fin though one hee many forme, eimilerly, Likf mf thougl one hee many forme, ae we 
And in the following vetee of the Syeta Up. TL 8 : — 

nftsHfWu II funft 1 

His Parfi-flakti is described as manifold. 

Hfete.— Lakfmt, the Parl-takti of Vif nu, appeara ae JAnekl, Rnkmipf, eto. 

Note.— Though eyery Ayatira, whether that of Vif ^n or of Lakfml, le eyev full and 
hae the whole of Vlf nu or Lakf ml in it, yet eome Ayatira la ealled complete and ot h er e 
partial, owing to the manifectation through It of oil the attrihutee or only acme attrihetei 

Wm ueift ft I 

muiwf w uyeiRi? suwuwddsfd n 

m PAp fngWh ^ urn iraeini I 

Though every Avatfira is full without any distinction 
or diforence, yet the distinction between one Avatfin and 
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the other, is made oti account of partial or full manifestation 
of fche powers. 

As regards the fullness of all the Avatiras of Vif nu, tve haTe the following teit of 
the Bfi. Ar. Up. 

m II II 

That (the root of all Avatants) is full, this (the visible 
Avatara) is also full, from that full this full emanates. 
Taking away this full from that full, the full still remains 
behind. 

sfiintv II 

In the MahivarAha PurApa it is said 

^ snpftrsfT: «f^ll 
srpronnAr i 

II ffir II 

The bodies of the Supreme Self assumed as Avataras 
are all everlasting and beginningless. They are free from 
increase and decrease, and do not consist of PrSkritic matter. 
They are all forms of supreme bliss and intelligence, and 
full of perfect attributes and free from all defects. 

For a fuller description, see page 887 of the VedAnta SAtras. As OTerj Avat Ara 
of Vi^nu is PArna, so also every AvatAra of Laksiui. 

sw ftiw! er *ror ii 

As regards the AvatAra of Lakfmi we And it thus described in the Visnu Purana 
(1.9 140 and 141):- 

PARA XXII. 

Now as regards ^ri. She (also takes avatAras corresponding to those of Vifnn), as 
in the Vi^nu PurApa (1. 0. 140—146). 

iRT si|j|;^ nft i 

NgrtWt Ii % II 

35FP4 WTfjpr to I 

TO ^ TO^ TOft ftwn II ^ M 
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«l% ^TOIT^l, fWftw II ^ II 

1, *R ^ ^^ I Wg | «I^H H ^ H fftr II 

^Rlw r ftfi i ii 

As this Lord of the world, the God of all gods, the 
punisher of all sinners, takes an avatSra, so also does Sri, 
His helpmate, take an avatara corresponding to His. Thus 
when Hari assumed the Aditya form, she came out of the 
lotus, as Kamal4 ; when He assumed the BhSrgava avat&ra 
(Parsurama) she took the form of Dharai^i ; when he 
became (Ramachandra) she became SPA ; when 

He appeared as Kfis^, she appeared as Rukmii^. Similarly 
in other avatliras also, she is always the helpmate of Vi^nu. 
When he assumes a Deva form, she takes the form of a 
Devi ; when he appears as a man, she appears as a woman ; 
verily she changes her body corresponding to the change 
assumed by the body of Yi^nu. 

Thus, in the opinion of the wise, all avatSras are 
essentially non-different and every one of them is perfect 
and full. 

PARA XXIII. 

(Still there is s dUtinetioo' between these STstins when viewed from outside). 

«« iH mm yipnill I 

As regmrds this sppsrent difference in t-he svatiras of Vifpu, we have in the 
BhAgavata PnrApa 

II ffir ii 

These avataras are the partial manifestations of the 
Supreme person, but the Lord Sri Kri^na is the Bhagavan 
Himself. 

II ^ II 

Hari himself became the eighth child of Devakl. 
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PABA znv. 

iw Hi qtuB m i 

**4 BH? 

oAnsr «’* VtvRm qnr 

^ ppft| i( l l ^w Bte» I ifti I 

Juf legafdt the avftUra of lAkfmtk te?a it lUted In tto Aibnrm Upnnlfnd that 
tiMM In dlinrenoo In bar nfntina niio. BeglBning with ** In tha ragloB of Mnthnri 
anlladOoknln,"ato.,thataBtgoan on to anj *<tha two nldnn of Vlf^n nra CbnndrlTnlt 
nod BidhikA " and than It nanllona tha lowar avatAraa, bj saying ** Lakymt, IHirgA and 
tha last aia har partial aTaUraa.** 

^ I 

WiaUarly In tha Oantainlya Tantra wa hava 

^ sihKT TrtW 

#itH^ qqr II II 

Radhikfi is said to be the highest deity, the Goddess 
full of Kfisna ; all Lak^fs are her avatfiras, she is their 
source, she is full of all prosperity and every beauty ; and 
is the enchanter of all. 

PARA XXV. 

Tha abode of Vlypo la also etamal. 

Tha word** Adi "in tha phrase Nityn-i:ii4[fail-Adl watrAt ahowa that tha abode of 
Vlfnn is aiao eternal. Thua in the Chh. Dp. <TI1. 14. 1) 

H w: 1 II 11 

5^ dq ^sqNwiRiTr ii ffit ii 

In whom does He abide? In His own glory. 

So also ill the IfundlUca Up. (U. 1 7) it is stated 

“In the divine city, in the great void, abides this 

Self.” 

eg V 

So iktao in th* Bit Vodo (I. IM. 6) we h».a (bo toUowinK 

IWWT: 1 

qqr: ^ qweiwfir ^ ii 

TA, them ; VAm, for the sake of you two, namely, lUdhikA and Krifqi. 
VAsifin^ houses; Gamiadhyai, to reach the goal; for the going of you two; 
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UAmasi, we desire ; Yatra, where ; GAvah, cows ; Bhflri tfrihgAh, long-horned ; 
AyAsal^, exist or go about, or exist giving prosperity. Atra, there. 'Aha, 
verily ; Tat, that ; UrugAyasya, widely praised. Vrisqab, of the bull, of Vi^qu, 
the showerer of every desire ; P raniam, sublimest ; padam, abode ; AvabhAti, 
shines ; bhOr?, much. 

F^tn would we go unto Your dwelling-places where there are many- homed and 
nimble oxen. For mightily, there, shineth down upon us the widely-striding Vifnn's 
sublimest mansion. 

We desire to go to those Abodes of you two, where 
there are many long-horned cows and oxen, and where 
brightly shines the Supreme Abode of that widely praised 
Showerer (of all prosperity). 

PABa XXVI. 

flo also ill the Gopdia Upanisad, it i.s thus written 

ii ffir ii 

Among these seven cities, Mathura, the City of 
Gopala, is verily Brahman, as if made visible. 

I 

So also in tlio Jitaiita Stotra it is written 


wurf^wt. ii ^ ii 

The region called Yaikuntha, adorned with tlie 
divine six attributes, but devoid of the three attributes of 
matter, is not to be reached by the ungodly. It is full of 
those persons, who are devoted to the five duties (Abhiga- 
roana, Upfidfina, Ijyfi, Adhyayana and Samfidhi) : who are 
eternally perfect and devoted to the Lord. There are many 
courtyards and palaces in that divine city, and many an 
auspicious forest, garden, well, tank, trees and the rest. 
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Devas constantly worship this non-pi4kritic city (which is 
Brahman itself), and which is refulgent with the light of 
myriads of suns. 

8o also in the firshmi 8 .nhitA. 

?ra[iiT n # ii 

The great abode of Lord, called Qokula, is a thousand- 
petalled lotus ; in the middle of these petals is the abode 
of the Lord, and which is manifested by His aspect called 
Ananta (Saukarsana). 

PARA XXVII. 

Note. -How is it that the abode of Hari, which is beyond the sphere of Prakfiti, 
iH identliled here with Mathnrl, an earthly city. How can this MathnrA bo the undecaying 
elty of the Lord ? This doubt is answered in the nest two verses. 

R^ ssi i ft^ r g f R t ii 

rI^RTRS^ RTRR3RRT RRT I 

oAdiPM RRPRRT II II 

The Supreme Lord brings down on this earth His 
divine city, which is His own Self, and then He manifests 
Himself in that city ; and this is the meaning of the phrase 
“ Mathura is Brahman itself.” 

As the ignorant imagine the.Lord Govinda, who is pure 
existence, intelligence and bliss, to be a man and to have 
assumed really the form of a human child : similarly, Ma- 
thurS, the abode of the Lord, is considered by the ignorant 
to be an earthl]M:ity, while it is really the abode of the I^ord. 

PARA XXVIII. 

sm (kwAimw I I 

How the eternal a|K>rcivoiie9si of tho Lord in being described. In the Rr. Ar. Up. it 
is said : 

RRH II # II 
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He who is the past, the present and the fature (and 
whose work or LtU is eternal). 

n ^ n 

The one Gk>d, immersed in eternal sport, pervading all 
His Bhaktas, remains in their hearts as their very-self. 

«ilran 

3Flf ^ ^ ^ %R| I 

w«nr H ^ milRr Asi!f n i ii 

So oloo io th^Saritio (Giti IV. 9) 

“ He who thus knoweth My divine birth and action, in 
its essence, having abandoned the body, cometh not to birth 
again, but cometh unto Me, 0 Arjuna.” 

PARA zzix. 

iVoIe.— Adaiiiad thftt the sport of tho Lord is etemst, m proTod by the tests quoted 
sboTO, hut how do you support this theory by resson ? Brery work or sotlon presupposes 
s point of tine when It spriufs ; the dnntion through which it lusts, end tho point of tlae 
when It eoiaes to sn end. Row esn sny setion then be culled etemul ? Anything which bus 
s bsgiBnIng end un end is tenporury. The unswer to this objection Is given in the nest 

Since the forms of the Lord are infinite, since the com- 
panions of the Lord are also infinite, and since His abodes 
are also infinite, it follows necessarily that every act of the 
Ijord must be eternal, because it is not different from these. 
This is the opinion of those who know the truth. 

Notf.~8lnee the Lord bus indnity of forms, sny set done by one form, Is repented In 
succession by other forms, snd thus the sctlon becomes eternsl. Becsnse in the Inflsite 
sueeession of forms, the setion is being repented In some plice or other by some of these 
forms. Since nil the uvstirso of the Lord sre identlesl ind iion-different, the drums 
ensoted by one svsUrs Is repented by nil the other , end In the infinite succession of nvutfi* 
rns the set must be nlso Infinite. Some vngue conception of the etemul nctivlty of the 
Lord, und the esistenee through eternity of every set of the Lord, done in sny Ineumution, 
such ns plnying with the cowherds of Muthuri, or preuching to the fishermen of Oulllles 
must ulso be etemul, cun be understood from the behnvlour of light mys. Any picture in 
lighi Is thscratlcull^ etemul. The mys of light csrry the picture for ever und ever, to the 
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tnialto depths of spseow Thss the pletofs of Dolhl CSomsIloD Dorbsr oslsts even to-dsp 
in the rnjo of light, which ue osrrying thst pletnie In spsoe. A little nntheantlonl 
oslesMioB will tell one St whst pnrtlenlnr point of spseo^ thst piotnie will be fonnd to- 



iCrntwnnwni awf alSn i 

Sm «ad« «M fnt pioposltiiw, MUNly. 4ka» Oe Lort to th6 Mat hick aBa 




PROPOSITION SECOND. 

wliRHimm wi i 

Now Ml to the Loid'o being tbe fabjeet-netter tenght in Soriptofe, we hnee the 
following in the OopMn Upnniftd 

II fftf II 

He who is sung in all the Vedas is verily Lord Krima. 

So nleo in the Ka^hn Upanifad (II. 15) 

^ ^ <WT^ftT mfftr ^ II 

II 

'* Whose form and essential nature all the Vedas de- 
clare, and in order to attain Whom they prescribe austerities 
(desiring to know Whom the great ones perform Brahma- 
charya, that Symbol I will briefly tell thee, it is Om).” 

PABA II. 

sAfRAdvi 

So nlaOin Hart yah«a 

^ set I 

^ ir^ ^ ii ^ ii 

In the Vedas, in the RSmSya^ and so also in the 
PurSnas and MahSbhkrata as well, is sung verily every- 
where Lord Hari, in tBe beginning, in the middle and in the 
end. 

^iTRrr: ftwT wk ii 

Directly or indirectly, all the Vedas sing the praise of the Lord 
Madhava ; the Upani^ad portions of the Vedas sing His praise directly, 
the other portions of the Vedas sing it indirectly. 
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PARA 111, 

Note, -Bail mys an objector, how can Ood be keown through words? Does not the 
Tsit. Up. (11. 4. 1) say ** Ysto vAchonivsrtsnte sppripys msnssA sshs, from whom sll 
speech, with the mind turns sway unable to reach Hi si.” How can then God be known 
through words ? This doubt is answered in. the next Terse 

em 5f ^ ^ ii 

5 sirf: ^ IT^: Ii 

Those passages of the Vedas, where we find that God is 
sometime described as inexpressible by words, are to be ex- 
plained as inexpressible in His entirety. God cannot be 
fully expressed by words. Such must be the meaning of 
those passages ; otherwise, the very teaching of the Vedas 
would become useless, when they try to describe Brahman. 
This is my opinion. Why should men try to study Vedas, 
if God were totally inexpressible by words ? 

PARA IV. 

The wise say Brahman is inexpressible, because it has 
not the attiibutes of species (quality, action, and name) and 
consequently it does not come within the scope of objects 
which words can express. 

PARA V. 

5? ^ ii 

But if Brahman is totally inexpressible b^ words (as 
you say in the above verse), since He is inexpressible by aU 
words, and since there is no word that can express Him, it 
follows that Brahman cannot be suggested by any word by 
Laky ^n4 : (for or suggestive implication can apply 
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to those objects which are expressible by words). There* 
fore, io my opinion Brahman, as conceived by you, 0 Advai- 
tin, namely, an object without any attribute, can never be 
the Laksya or the implied suggested object of the Vedas. 

Tho AdvaiUtt*« view, it that Brtlmtn it ioUiWy itexpretsiblt hy wordt, and 
that wordt of tho Vedat only point to Braliman by way of aoggeation or Ltkftnd, la 
iUt view Brahman beoonMt tha Lakfya, the object angfoatod by the Vedaa. But the Bhakti 
view ia that Brahman la not the Lakf ja of the Vedati but ia directly described bv the 

Tedaa. 


Here enda the Second Piopoaition uf Prameya Ratnivail. 




PliOPOSITION THIRD. 


PAHA I. 


Wl WI>^^HWHI 

Kow M (o the reality o( the nniveiae. 


^wir 58^ ft«qi4«n4 tisiftanm i 


The ftlUknowing VUim has created with His liakti this world, as a 
reality (and not as an illusion). Therefore, the world is verily real. Tin- 
statenieni, that tlie world is an illusion, means that one should not rely too 
innch on the world, but should treat it with Vairagya ordispassion 



Thus it if written in tbe i^veU Up. (I Y, 1) 


“ He, the Sun, without any colour, who with set pur- 
pose by means of His power (Sakti) produces endless 
colours, in whom all tiiis comes together in the beginning, 
and comes asunder in the end ; may He, the Hod, endow us 
with good thoughts. ” 

WIWMmW If I 

TOT I 

So also ill tlio Viffitt Purina. 

As of fire, though placed in one locality, the rays 
spread out in all directions ; so of the Supreme Brahman, 
the energy (Sakti) spreads out throughout the whole world. 


So alto in the iiilvleya Up., vorte 8 
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IT : Sah, he, the Adhikftriti who meditates on the Self thus. q«4i1ltl Parya- 
gAt, attained, ippi ljukram, free from sorrow. ||g{fi|i| AkAyam (fltfoQffffltPl) 
incorpdreal, without the subtle body. VlllAc>l AsnAviram, eternal and full. 
mRm Avraiyam, 8inews*less, without muscles, without the dense body, 
fgn ljuddham, the purifier, fniqf^gni Ap&paviddham, untouched by evil, 
untouched by karma-effects, good or bad. gg|%: Kavi^, the seer, the knower or 
seer of all, the wise, the omniscient. i|iM) Manisl, the ruler of mind, or the 
controller of Manas and Intelligences like Brahma, &c. t|^: ParibhO|^, omni- 
present, all-existent, all-controller, ovei essence, conqueror of all passions, the 
best of all. fw g: Swayambhflb self-existent, self reliant. Y&ihata- 

thyathah, in its full and proper sense, really and truly, and not as an illusion. 

ArthAn, things. i g gHTf VyadadhAt, disposed, ordained. ^vati- 

bhyabf through eternal or recurring. fPllHi: SamAbhyah, years, ages. 

He attains the Lord, Who is free from grief, free from subtle 
body, free from smallness, free from dense body, the purifier, not tainted 
by sin. He creates the objects (like mahat, Ac.) really and truly, from 
eternity. He is wise and omniscient, the Ruler of all intelligences, the 
Best of all and Self-dependent. 

PARAIL 

« I 

go also in the Vifea ParAna:— 

0 best of the sages, this whole universe (consisting of 
Isvara, Jivas and Prakfiti) is imperishable and eternal. 
(The portions of Isvara) incarnate on earth and then dis- 
appear, while Jivas and Prakriti also get modifications of 
birth and death. 

PARA III. 

laninAvi 

So also in the Mahtbhlrata;— 

SSI wc sqs smqfir: i 

uenqp r ft qns ynnt ii ffti ii 

Brahman is a reality, austerity is a reality, PrajSpati 
is a reality, all creatures have come out of the real, hence 
the world is fall of reality and truth (the world is not 
unreal). 
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PAIUIY. 

wm ^ i 

The text of the iSrati '* Atman alone verily was in the 
beginning ’’ — ^Ait. 1. 1. (does not mean that nothing else than 
Atman existed then, but the soub and Prakfiti also existed 
merged in Atman in Pralaya), just as the birds exist in a 
forest, when the dark night is over it (and we say there is 
nothing in this forest but the forest alone). Therefore this 
world must be understood to be a reality and not a falsehood. 
For this is the opinion of those who know the Vedas. 

fftr H^WLfmcot i 

Hm endA tho third propositioii in the Preaejm BetniTelt. 



PROPOSITION FOURTH. 

imut ^ N 

<I r i iwh.ii i 

Now if bolog treotod ihft the JIvif are aeparate froui Yiino. 

Af It if read in the fiTeta. Up. (IV. 6) 

ter N|3iT TOTOT fmul i 

If DvA (dvau), two. Supai oi (Suparpau). orhandsome plumage or 

•trong- winged birdf, namely, the Jiva and the Uvara. Qflir SayujA (SayujAu), 
(rivals), always united, inseparable (friends), nniui SakhAyA (SakhAyau), 
of equal name, friends. By Vedic license the dual affix au is replaced by #| 
ill ail these four words, mrt SamAnam, the same, the one. Vriktfam, the 
(AAvattha) tree (The body). qfcVffUlil ParipasvajAte, dwell upon, embrace, cling 
to, nestle, uif: fayob, of two (birds). f^cqpv Auyah, one (the Jlva). 

Pippalam, the fruit of the A^vattha tree, f.e., the effects of karmas generated by 
the body, iqig SvAdu, sweet : as if it was sweet. Atti, eats. The fruit 

is really bitter, but it eats it always as if it was sweet. AnaAnan, not iini|i| 
eating the non-essential portion of the fruits of good works and no portion of 
the fruits of evil deeds. : Anyab, the other. vfiNrNnllRl Abhi-chikaAlti, 
looks on, illumines all around. ^ 

Two birds of handsomo plumage, inseparable friends, 
nestle on the same tree. The one of them eats the fruit, as 
if it was sweet, the other, without eating, illumines all 
around. 

fA TO Ahwrtsf; iiqii 

Though seated on one and the same tree, the Jtva 
bewildered by the Divine Power sees not the Lord and so 
grieves. But when he sees the eternally worshipped Lord 
and his glory, as separate from himself, then he becomes 
free from grief (and fit for Mukti). 

Mote — In InrcrprsiiDg a text thciw arc certain maxlnia to bo observod. Onoof 
thooo is laid down in the following vorse : - 
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PAKA If. 

n < ^ i ^ fti# ii 

“ The beginning (upakrama), the conclusion (upasatn- 
h&ra), the ‘repetition (abhjSsa), peculiarity (apOrvatfi), the 
object (phalam), the explanation of purpose (arthavfida) 
and suitableness (upapatti) are the six indications, by means 
of which the purport of a doubtful text may be arrived at. ” 

^ snfhRt Wfr ?w«r ii 

These are the six tests mentioned by the wise, by the 
application of which the true purport of a text can be known. 
When applied to the Vedic text, they prove difference, hence 
difference is the object which the Astras purport to 
establish. 

JVote— How fa IlMoo aboro two ymnm the Upoknaa or tbo opealof w oida aro two 
birds (showinf there Is doalitp sod not noaUia) ; the eonolosioa or UpasaahAra is Anjam 
IssiD, ** the other who is the Lord ” (which shows that the Lord Is Anyan or different 
from Jira) the repetition is ** the Other looks on withont eating and ** when he sees the 
Other lord/' the Apnnrati or peculiarity consists in this (hat the difference between nan 
snd God eonld not have been known, but through the I Istras, and this pssssge teaches 
such difference, a fact which oonld not have been known bnt through rcTclation. The* 
object (phalam) is "his grief passes away." ArthAvada is '* He who knows his glory/ 
while suitableness is "one remains without eating." 

PARA 111. 

nnrfpeSi 

So also in the Mundaka Up. (III. I. 8.) we have the fbllowing 

era 

UW Yada, when. Padyali, acer, the Jiva. ^nSr Padyate, aeea. wn 
Rukna, golden. Another reading ia " rugma " rornted from the root ■' ruj '* 

Varnam, coloured. The golden>coloured Creator ia the Lord. Thia is the 
color of His Aura. VwMl Kariaram, the Creator (of the world), fvt Idaaa, the 

WW Puruiam, the Puruaa, the peraon. ugi Brahma, the Brahma or 
Hirai|yafarbba. SHH Yonim, the cauae, the auuree of Brahimi. Tada, 



32 


PRAMEVA EaTNAVALI. 


then, VidvAn, the wike,.ihe Aperokfa J&Anin. Ptto.va, virtue, good. 

PApe, V ce, evil. The good and evil All puoya is not destroyed by jAAna, 
but only that puqya which has not begun to manifest its fruit. Tiie Don«pra> 
rabdha. The puQya is of two sorts: KAmya and non-KAmya. The kAniya* 
puoys (good deeds done witli a particular desire) is of two sorts— that which 
has begun to manifest its fruit (prArabdlia) and non>prArabdha. The latter only 
is destroyed. Vidhflya, shaking off, destroyed. Mvt Niranjana(t, without 
Avidya Parainam, the highest. SAmyam, similiarity. The sinhliarity cons* 
isting in being free from grief, and possessing full joy. Upaiti, reaches, attains. 

When the Jfva sees the golden coloured Creator and 
Lord, as the Person from whom BrahmS comes out, then the 
wise, shaking off virtue and vice, and becoming free from 
AvidyS, attains the highest similarity. 

vrsil sri 

So also in the Ka^ Up. (II.4.16.):— 

wm ii 

ndl Yatha udakam, as water. ^ duddhe, in the pure, fpg ^ud* 
dham, pure. uiflNt Asikum, poured (into), sif^ 9V Tadrik eva, like that (but 
not identically that; because we see that the bulk of the water is increased), 
aedt Bhavati, becomes, Evam, so. Mune^, of the sage, the thinker. 
ftwPRli Vijfianatah. tlie knowing s the liberated unsr Aims, the Self, (the Master, 
Vayu, four-faced like VigQU, biit does not become ideniieat with him.) ssA 
Bhavati, becomes. lilvT Gautama, O Gautama ! t.r., O Nachiketas I 

As pure water poured into pure water becomes like 
that, 0 Gautama, so the Atma of the Muni, who knows, 
becomes like that (with Brahman). 

m I 

So also la tho QIU (Znr. 1) : 

ft I 

Having taken refuge in this Wisdom and being assi* 
milated to My own nature, they are not re-bom even in the 
emanation of a universe, nor are disquieted in the dissi^ 
lution. 


gg mrain*: s 
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These texts declare ^lifference betweeu Jiva and Gk)d 
even when the Jiva has obtained Mukti. Hence it follows 
that the difference between man and God is an absolute 
reality, and not conventional only. 

wHtii I 

(ra!%«sntt8ta R 

The opinions of the Advaitins, who hold “I am 
Brahman," “ I am the only Jiva that exists, there are no 
other Jfvas or isvara, they exist merely through my 
nescience or Avidyfi — ’’ all such opinions, therefore, become 
refuted- If it were otherwise then the words like Nitya, 
etc., applied to the Jivas would become meaningless. 

As we find in the following verse of the Katha Up. 
(II. 5. 13.) 

Nityati, eternal. eifitnrST AnityAnAm, among the eternala. [fills; 
Pimins. .Nitya(t NltyAnAra, the Eternal among the Eternals; The highest 
Eternal. Or who gives to the other eternals, their eternity], ^ss; Chetanah, 

ChetanAnAm, the thinker among all thinkers, or the highest conscious- 
ness among All consciousnesses (like Brahma, &c ) who gives consciousness 
to all consciousnesses, ggi; Eka|t, the one. «giit BahanAm, of many (con- 
sciousnesses) a: Yah, who. AfgiiD VidadhAti kAman, fulfils the desire. 
If k w y wB » 4lV: Tam atmastham ye anupaAyanti dhtrah, the wise who 

perceive him within their self. 1|^ Tesam, of ihem. vri%; l3anti|^, peace, happi- 
ness. Release, Mok^ «Rfl3 Sajvatl eternal; that in which there Is no 
return to re-birth, g ffOgf Na itaresAm, not of others. 

The Eternal among the etemak, the Conselonsness 
among all consciousnesses, the One who bestows the fruits 
of Karmas to many Jtvas, the tranquil-minded ones who see 
him seated in their Atmfi, get eternal happiness, but not 
the others. 
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PAIUY. 


^ ?RPR: W t W 


From one eternal (Nitya) conscious Lord the many 
Jlvas who are also eternal are shown to be separate in the 
above verse. Therefore, difference between Jtva and f^vara 
is eternal. — 5. 


PAB4 VI. 


vmm to i 

TO « 

As speech and other organs are also called Pr&w, 
because their functions are dependent upon that of the PrS^ 
alone, so the world is called Brahman sometimes, because 
all its functions are dependent upon Brahman. 

ThMit iaiMdin UoOhh. Up. (V. 1. 15.):- 

sTO STO iftarPr ii 

The wise do not call them the Speeches, the Sights, the 
Hearings, the Minds^S but they call them PrS^. The 
Pr&aa verily is all these. — 6. 

PARA VII. 


Some hold the opinion that inasmuch as the world is 
pervaded by Brahman, therefore, the world is Brahman. 

And in lupport of their opinion they quote the following Tone of the Tlfna 
Pnrinn 

TOimt ^ Vhtot: i 

TO TOq. II fftr livsil 

“OLord ! This host of Dcvas that has come in Thy 
Presence is indeed Thou, because Thou, 0 Creator ! per* 
vadest all.” — 7. 
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PARA VUL 

SIWWWi’WR^ w ^ w I 
ftg^ "R iq ifg ir ^ ^ ii q ii 

The two theories, namely, those of reflection and of 
limitation, which are held by our opponents, are refuted by 
the^ fact that Brahman is all-pervading and not a materitd 
object. 

iVote.— The pure Adveitins hold the view thet Brmhman alone eilatsand that Jfvas are 
nothing bnt Brahman, eonditioned bj aome OpAdhl or limlM by adjaneL They hold 
that Brahman la like the eun, and the Jiva is like ita refleetlon in water. If the UpAdhl 
(water) be olear, then the reflection la elear, if It )a tnrbid, the refleetlon la alao tnrbld. 
Thla la ealled Pr«tlbimba theory. The other theory la that Brahman la like the all-pervad- 
ing apace, while the Jiva la the name apace limited by the ad|nnet of being enoloaed in a 
Jar. Therefore, the GhaUkflaa (Jar-apaoe) la not aeparate from the apace ontalde. It la 
the aame. This la called Parichchheda or limitation theory. Both theae theorlea ate 
ref ttted in the neit verae. 

ifoCa.— Brahman being ail-pervading, and oonaoqoently without any form it cannot 
eaat any reflection. To caat a reflection It ia neoeaaary that the object refleoted 
moat be a limited one. The Pratiblmba theory, therefore, is refated by the Vibhntva 
or all-perradlngneaa of the Iiord, Moreover the limitation theory ia alao invalid, 
beoanseliadtatlon can apply only to a material objeet. Bnt Brahman, not being a material 
okjeot, eannot be limited, therefore, the Parichchheda theory oannot alao hold good. If 
Bndiman were a material object, then of oonrae It would be poaslblo to eat him into parts 
like stones ont into diflerent fragments. 

PARA IX. 

11 5. II 

If the identity of Brahman with Jiva, which is called 
Advaita by you, 0 Advaitin ! be true, then this Advaita must 
either be separate or non-separai« from Brahman. If this 
Advaita is separate from Brahman (namely, if the theory of 
Advaita is something different), then there is duality, and 
you are open to the objection of being a Dvaitin. If it is 
non-separate from Brahman, then you are trying to establish 
something which is already established by Brutis and what 
is the use of again establishing it ? 

Nofe.~Bat, aaya an objector, How do yon eiplain the teit Bikit ehetAh kevalo 
nlrganaaohathe l« wUneas, intelligenoe and attrlbatelesa. This text shows that Brahman 
la Nirgnna, and yonr theory, that he la Saguna falls to the ground. This objection ia 
answered In the next verse. 
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PARA X. 

II II 

The knowers of truth say that the wise should not 
believe that Brahman is Nirguna. This is a wrong state- 
ment, and has not any authority in its &vour. 

iVotep— If Brfthmaii is Nlrgoiis then he can have no form, etc., and cannot be the 
■object of direct perception. So Pratyakfa Pramlna cannot apply to him. If he is Nlrgnna 
then he cannot be the sobject of inference also, for there is no middle term with which 
Brahman can be compared. So Anumkna also fails. Similarly, revelation also which is 
the third PramApa cannot eiplain Brahman ; for revelation is conched in words, and words 
can describe objects that belong to any species, possess certain attributes, are acted and 
re«oted by certain agents and have certain names. But Brahman being Nirgnna cannot 
be deeorlbed by words. And hence revelation also is of no nse. 

tfir Htqmwtfil hf <w»waw c < ahqn n 

ends the Fourth Proposition of Prameya RatnAvali on the Difference Is real. 


Here 



PROPOSITION FIFTH. 

iwOiwtuiw wwwm 

How Is Mog deseribed tint ill Jitss ore servoats of God. 

901% deiMRRH I 

Tbe ^vetAmUros in their Vpuilfsd (VI. 7.) rend thas 

’ift infe ii 

Let us know that highest great Lord of Ijords, the 
Highest Deity of deities, the Master of masters, the Highest 
above, as dod, the Lord of the world, the adorable. — 1. 

PARA II. 

fSibvil 

8o also ie the Snifiii 

flur iRiv;: i 

psrVuiai^'Mi ii ii 

Brahma, Sambhu as well as the Sun, the Moon and 
Indra have their energy borrowed from that of Vi^u and so 
also all other Devas. 

iDTFnr #: II f^irar ^ ii 

All devas along with Brahm&, Rudra, Indra, and great 
seers adore that Qod, Who is tiie best of all gods, called 
Narayana Hari. 

Bo slso in the Pedom Parins desoribiiig tbe Mokta Jive, It is said 

^ni^ ^ ww< i II lu II 

They are slaves of Hari alone and verily of no one 
else. 

lAi vwwewwroi aRjin ii 

Here ends the Fifth Proposition of Prame^a Rstnlvalf called the depend</nee of all 
Jivts on the Lord. 



PROPOSITION SIXTH. 


wiMRnmqiii 

Mow M to the difMMnee batwooo JIno leter k. 

PARA I. 

Though all Jivas are similar, and have no distinction 
among themselves, so far as they are all atomic, intelligent 
in their form, and cognising agents or being knowers; yet 
there is difference between them, owing to their SSdhanfis or 
Karmas that they have performed. 

JVoee.— 8oo« Jfvas, owing to their Kanaaff* get good birtha ; otbera get bad birtha, 
owing to their bad Karmaa. 8iniilarlj according to their different nodea of Bhakti, there 
ariae diffeienoen of enjoyaent in the next w<»id. 

PART 11. 

In the i^Tot Up. the atonic natnie of the lira ia thiia nentioned (Y. 9) 

OHRIRRIWPIW virai W I 

wot afto: W « II t II 

That living soul is to be known as part of the hun- 
dredth part of the point of a hair, divided a hundred times, 
and yet it is to be infinite. 

The Pnint Up. (IV R) ahowi (k»( (he Jtve iee eeneciou entity end ii (he eognleer,. 
enjoyer and (he agent. 

vrer whnararwftwnsfiT elw eRiI 
i^vniwT pe; I [v H t n 

Verily he is the beholder, the toucher, the hearer, the 
smeller, the taster, the thinker, the determiner, the doer, the 
Vijflfinfitmfi, the Puru$a. [He (who knows this Purui^) 
becomes established in the Highest SelQ. 
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PARA III. 

The word idi(lii the JfiAnitTidUboTe) lodleatee that the eonl though etomie, pofradee 
the whole body by the reye of lie qnellty of tntelllgenee. Ae we And nentloiied hi the 
OiU (XIII. 84). 

fier AAiieiiR i wm ii m 

As the one sun illumines the whole earth, so the 
Lord of the Field illumineth the whole Field, 0 Bhfirata. — 
(34). 

Wf HJWRWi I 

The Lord Bldariye^e. the eethor of the YedAnte Bftire, eeyf the eenele (II. X S4) 

pnxr I 

Or the soul may pervade the whole body, by its 
quality of intelli'gence, as the flame pervades the whole room 
by its rays. 

eeetMRn i 

In the Br. Ar. Up. (IV. X 14) ie mentioned thnt the ementinl nttriboten of the nonl nre 
eternnl. 

‘ BT fbrfY in nwiBftqiramthfilMg 

^ B itm B BT ^ 

BT h II 

(Then Maitreyi said : ' Here, Sir, thou hast landed me 
in utter bewilderment. Indeed, I do not imderstand him.’ 

But he replied : — ' 0 Maitreyi, I say nothing that is 
bewildering.) Verily, beloved, that Self is imperishable, abd 
of an indestructible nature. 

PARA IV. 

BTi^Pi BPiWirj i 

Thus though all souls are similar, yet their dissimi* 
larity in this world is on account of the differences of their 
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Kainnas. The wise say that their dissimilarity in the heaven 
is on account of their dissimilarity of Bhakti. 

imd 4iiin> usNr I 

As retd the Kathamis (Chh. Up. IIL 14. 1) 

^jfTT ^ ?f5iF!is iw 

m ^ II % II 

As is his faith in this life, so will be his condition in 
the next after death. So let him generate full faith (in the 
Lord). 

«lNn 

8o alio ia the following Snriti 

As is one’s thought (devotional attitude) so is his 8uc> 
cess in the next life. 

W Wt mRi ii 

The five sentiments beginning with Sfinta and ending 
with Rati are the causes which produce differences in the 
enjoyment of the Muktas. in the heaven world. With what 
particular Emotion tbe Lord is worshipped with that sort of 
food is he meted out in the next. 

Note.— The aehool of Chaitanya dividea Bhakti into Uto degrer% each a little higher 
than the laat : (1) ^Intya or tranquil meditation npon Ood, (S) Dlaya, a condition of aotiTO 
aerfioe for Ood, (8) Sakhya, a feeling of peraonal friendahip for God, (4) Vitaal ja, or lore 
for God aa between a child and parent ; and <8) Midbnrya, ardent devotion to God, the 
highest stage of emotional developoMnt. 


Here ends the Blath Proposition. 




PROPOSITION SEVENTH. 

w 11 

Now iiMBtloMd tbit the oonditioDot llbentloA eouiiti in the attiioMOtof the 
LohlKrif^i. 

Thu in the hvet. Up. (L II) we hire the (ollewini 

When that Ood is known, all tetters tall ol (sulerlngs 
are destroyed, and birth and death cease). 

So ileo In the QopUi Tliani Up., we hire theiollowing :« 

^ # 4|! UUi fn: II ^ W II 

The one controller, all-pervading Kfim must alone be 
worshipped. And similar other texts. 

The Master Kfi^ himself shines, in manifold forms 
and iigures, everywhere; by worshipping him, the freed souls 
dwell happily in His eternal abode. 

Henendithe eerenth pnpuition on the inbjeet thit libention eouiiti ii *he 
ittiiooentot^rfKrifpi. 



PROPOSITION EIGHTH. 

Now it Mientionod thot the one-poiatad doTOtioii it the eeete of If nkti. 

PARA I. 

vA^iMiiuiivmM i 

Af IB the Goplle Tlpeni Up^ we hare following 

•ifWrH *RPt >Ri 

II II 

Devotion to this Sri Krisna is Bhajan or worship ; it 
consists in fixing one’s mind in Him, without the desire of 
getting any fruit, in this world or in the next. Such a de- 
votion is called Naiskarmyam or unselfish devotion. 

Nofe.^8uoh defotion miiat be dietlogaiahed from the pMsive Atete of the Veirigyam 
of the Ad?aitina. Their Yairigya te elfo defined m non-dcairtog of the finite in this world 
or in the neit. Bat Bhnkti difiere froin VeirAgya by ite aM>re teiire qnelitiee. It wants 
nothing bat Kflf pa, and all objeota of hearen or of earth cannot tarn its heart from 
Him. 

wimwacnl eii 

So alao in the Nirada PafioharAtra we hate the following : - 

l»iiw I 

fWa fWar ii |[fii ii t ii 

Being free from all Upfidhis, and worshipping the Lord 
of the senses, with every sense, with the utmost purity is 
called Bbakti. 

PARA n. 

saw tw mfti I dhumaa n 

Thin Bhakti ia ninefold, aa ia mentioned in the BhigaTata. Parlpa (YIL 5*18 k 24.) : - 

wrt i 

fl4^ wiwMwq H 

ffir S?nPfeiT w%iR[.5nBW i 
fihOll WnOORiT II fftl II 

The following are the nine varieties in the path of de- 
votion : (1) The hearing of the praise of the AU-pervading 
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Being Visnu ; (2) The chauting of his praise ; ( 3 ) The re- 
membering Him in meditation; (4) His personal service, 
i.e., to his symbolic image ; (5) His worship performed by 
the offerings of water, flowers, fruits, Ac.;, (6) His salutation ; 
(7) Placing oneself at His disposal ; .(8) His friendship, i.e., 
placing full trust in Him, as in a friend ; (9) Consecration of 
self to Him. If one applies himself with this nine-fold 
devotion to Visnu, having learnt it from his teacher, I con- 
sider it as the best lesson ho has received from his master. 

siRwr M ^ II 

When the service of the good and holy men, and that 
of one’s own Guru, is done with love and reverence, thinking 
upon them, as if they were Q-od personified, then, and.then 
only, is obtained this Bhakti for the Lord, and not other- 
wise. 

PARA III. 




That good and hol7 »«. -hoold be eerred wltb the eaoio rerownoo ae ueo paje 
to Ood is shown in the Tait. Up. (I. U. *) 


Let thy guest be to thee like untd a God. 

Notf.-Thewofd “gueet" hofO laeaoatliat holy mao who is a hoiiaeleaa waodoror. 

<n,l|flKWQT M 

so also in the BhtgaTato Purina (VII. 5. 31) It U shown that by soeh m.rTioe. Bhakti 
is obtained. 

Till they do not purify themselves by ablution in the 
dust of the feet of great saints, who have taken the vow of 
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poverty, their understanding will not comprehend the great- 
ness of the feet of the Lord of Mighty Strides. And it is by 
this means that the evils of life are to be removed. 

Note-** The Lord of Mightj Strides" is Vifiio, who1n his Vimms ATstlre (Dwsrf 
laoemstioD) eneonpsssed the speee between the Bsrth, Mesfen, and PAUls by ** His three 
steps." 

PARA IV. 

twiitw aoSw ^ iHbOnS N 

The senrice of the teeeher nost be doee with full reverence, ss one would serve his 
God. as is shown in the Tsit. Up. (1. It.S 

II # II 

Let thy teacher be to thee like unto a God. 

To the seme efeet is the fbllowing verse of the ^vet. Up. (VI. SS) 

ft tU HmfVr ff SVTSu I fJrWT 
WPfUi Hf l WH : SISiTU^ STRS? II 

If these truths have been told to a high-minded man, 
who feels the highest devotion for God, and for his Guru as 
for God, then they will shine forth, then they will shiue 
forth indeed. 

aw av trihww dwaat ii 

So alM in the Bhlsnmto Pnt^n it U nentioiMd thnt by sneh devotion to Oarn one 
gets Bhekti for the Lord. 

5^ sniRi ^ I 

s?r M\*mH gtfw?4id i i 

siMWtidSW^^ #: II tfirii tt ii 

Therefore let the seeker for Brahman (the highest 
good) approach a Guru who is a Master of all the Vedas 
(Sabda-Brahman) and who constantly dwells in the Supreme 
Brahman, in order to get Mukti. Therefore, let him take 
shelter of such a Guru, who has obtained calmness, ^here 
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let him learn the Bhagavata Dharmas, treating his Ouru as 
his Ood, and serving Him without crookedness, for by such 
service, the Lord Hari is pleased, who has given His body 
and soul to His Bhaktas. 

PAJU V. 

«nnt ftfttwRwi ; i 

WWW. fw tft ww viftr 11 St N 

He, who is purified with the five sacraments and has 
got the two sorts of Bhaktis, he realises Hari and rejoices 
for ever in his abode. 

PARA VI. 

trar 

The flTe gaefumte m thua neotloiied in a Soirltf (Mam Pwioa):— 

HN: qPW I 

«wr #a >rTr: w ffir h 

The five sacraments are : (1) heating or branding the 
body with symbols of Hari ; (2) putting the caste mark or 
tilak ; (3) giving the name of Hari to one’s children, and 
naming himself also as a servant of Hari ; (4) prayer ; and 
(5) sacrifice. 

These five Saihskfiras are verily conducive to one point- 
ed devotion. 

The word ‘ tapa ’ or * heating,’ means here putting on 
the body the marks of discus, etc., with heated metals. Be- 
sides branding, it includes also the writing of the name of 
Hari on one’s body (with sandal paste and proper seals). 

fiTvnWh 

AsiaaeiitioMdinttofoUowlBgSariti 

ft ifnr inw ii ifit ti 
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Let him mark his body wiUi sandalwood paste, with 
the syllables of the name of Hari. Such a person purifies 
the world (while alive, and after death) obtains the world of 
Hari. 

Pt ^ I 

8wwi^9 TOfft pnsnfts h i h 

The caste-mark must be a straight perpendicular line 
on the forehead and called Urdha-Pundram. The scriptures 
describe their various kinds. It may represent the temple 
of Hari and (is reminder to one that his body is the temple 
of Uie God). According to others it should be like the foot 
of Hari (showing that one is servant of God). The tilak is 
a most auspicious mark. 

The “ giving of the name,” means .that one must 
bear such a name, which should express “ the servant of 
God ” (such as Hari Das, etc). The Mantra must be the 
Vai^^va Mantra, consisting of eighteen syllables and the 
rest. It is considered to be the body of one’s J^ta-deva. 
The word ‘ worship ’ or “ Yfiga ” means the Pfijfi of Sfili- 
gifima and the rest Holy men should find out from Puranas 
^e detailed account and authorities for these five sacrar 
ments. 

VARA vn. 

ovT fw. i 

iimh 
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The nine-fold Bhakti is of two sorts, namely, Vidhi 
Bhakti and Ruchi Bhakti. Through any one of these Lord 
Srt K|is^ being pleased gives to His devotees all that they 
desire. 


PARA VIII. 



II 5 II 

Through Vidhi Bhakti the God is worshipped as having 
a form with four (eight or ten arms). With Ruchi Bhakti, 
He is worshipped as a man (with two arms), such as the son 
of Yasodd (or EausalyS). 

.Vote. -The aiatinetion between RoohiBhakU end VUhl Bhnktl in dearly bronght 
out by this T«ne. 

In Vidhi Bhnkttf Uod Is worshipped ss something supremely greet end sbo?e hnme- 
nity. The very form, es heving fonr, eight or ten arms, cuts Him off from the category of 
man. Ssoh a Being may be an objeot of adoration with awe and fear, He can hardly be 
an objeet of that intense love, which man feels for man. Therefore, In Rncbi Bhakti, God 
worabipped m nan, and that alao aa infant ebtid anehling at the breant of Tadodd 
or of HansalyA. 

TbU Roehi BhakU ie tbe aabieet ot naeb ooatroTeray among the antlqaarlaaa. Some 
■ay that thin ohild-woiehlp ie not the original Bhakti of India, bat hae been introduced 
here from Chriatiaaity. 

PARA IX. 

II i II 

H© should Tulas!, the Asvattha, and the 

Dhatri trees, and should try to dwell, as far as possible, in 
cities like Mathura and the rest. He should fast on the 
Lord’s day called the eleventh day of the Moon. If this 
eleventh day of the Moon does not commence with the break 
of dawn (aruM-udaya) then he should reject it. Similarly , 
he should observe the birth-day festivity, which falls on the 
eighth day of the Moon. But if this A?temi tithi does not 
commence with the sunrise, but afterwards, then it should 
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be rejecteli ; and the Nativity should be observed on the 
next day. 

Note.— Tbia oboer?EBoe of Bkidatft oikl Jbbibo Aftoni is a peoollsr festore of tho 
Ysif ^Tis. If tho Titbl does not oommonoo with tho dawn, bat after that nosMot, then it 
is not obserred on that daj. Thus if at tho time of two MahOrtas before tho snnrise 
there i?" Daiaat for one hoar, and then Bkidasi, then the Vaif ^vas wili not oboerro that 
day as Skidasf, but the next day. Sinilarly, if tho Janma Aftamf has Saptainf at the tine 
of MiNfisf, it shonld bo rejooted. The foroe is on the words Am^a (dawn) and Shrya 
(Bon) : the rising of tho dawn Is goneraliy one honr and a half before that of the son. In 
the ease of Bktdarfi it most be soon whether at the time of the break o/ dawN, there is that 
tithi or not If at that time the tithi is not Bktdasf, bat Dadaml, then thatday shonld be 
rejected : bat in the case of other saered days, snoh as Janma AftamC and the rest, dawn 
is not to be looked into, hot the aetoal snnflse. If at the time of snsrlM, there Is not the 
proper tithi, then that day shonld not be obsorfed as saered, bat the next day. 

PARA X. 

qpS bRk m II 

Desirous of maintaining the social order, the wise de- 
votee should observe regularly the obligatory and the option- 
al duties, but always giving pre-eminence to Bhakti. 

Note.— The Bhaktas are of three kinds : 8vaniftba, Phripifihita and NIrapekfa. 
Among these the first most perforin ail the duties (excepting those which entail loos of 
life, ouch as animal sacrifices) of his Asraoias. witiiont desiring the froit of those actions. 
He roast obserre all rituah. The last iNirapekya) obserree no ritual, his worship is 
mental, and he is always mentally deYOt**d to the Lord, Ho being in no Asrama is bound 
by no rules of convention. The third Parinif(hiU being midway between these two, 
does not stand in need of performing ritnalistio Xarmas, but being a respectable member 
of society, he observes all the conventions of the society in order to maintain social order. 

PARA XI. 

qqr H i nwiqiqg qsRr: qftaii^ « “ 

Let him avoid with care the ten sorta of blasphemy 
called Nama-apar&dha or sins against the Name. 

Note.— These ten sins are the following: (1) Batim nindi, speaking ill of holy men, 
(t) Meditating on s'iva and others as independent deities, while worshipping Vlfpn. 
That is to say, uttering the names of 6'iva and other deities with the idea of 
their independence in the presence of Vif nu, (8) Showing contempt to one's Gum or 
person whom one ought to revere, (4) Speaking ill of the Brati (Revelation) and of 
other scriptures which are in accordance with snch Sratis, (5) Thinking that the name 
of the Lord has not efilcaoy to remove all sin-ii In other words, disbelief In the eSkmoy 
of the sacred name and thinking that statesmnts regarding snoh eOcacy are merely 
enlogistie and uot to be taken in their literal sense, (fi) Trying to explain snoh siale- 
ments regarding the eflicacy of the name by other methods, (7) Believing in the 
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cOoMy of the dmho, bnt oommittliiir ■ins on the strength of inch efflesoy, thinking ** Let 
me commit sins, I shell otter the nemo of the Lord and ell sins will be washed away." 
This wilful commission of sins is bed, ^8) Thinking that any other good works sooh as 
eharlties, pdjds, etc., can be equal to the utterance of the holy name. In other words, 
denying the pre-eminence of the name, (8) Teaohln|p the name to a person who has no 
iaith in it or who is aotirely opposed to it, (10) Not loTing the name CTen after hearing 
Its glory. 

These are the ten sins against the name which the Bhaktas must SToid. 

PARA XU. 

RT II II 

Bhakti whose fruit is the attainment of Krisna is call- 
ed here EkSnta Bhakti. When it is preceded by knowledge 
and dispassion, it at once produces its fruit. 

Note.— The BkAnta Bhakti by herself is sufficient to lead to MuktL Bnt when 
it is accompanied by Jdina and VairAgya its action is quickened and Mnkti is more 
quickly attained. 

Here ends t&e Eighth Proposition of the Prameya RatniTali, in which it is shown 
that pore Bhakti la the giver of Mnkti. 



PROPOSITION NINTH. 


Wl W WHWm R 

Now it i« boliif showB that meaiif of rif ht knowledge ere, peroeption, inferenee, 
nod word only. 


PARA I. 


It ie than Mid in the BhlgnTata 

ii # ii t ii 

The means of right knowledge are four-fold, namely, 
revelation, perception, rumour and inference. 

JVofe.— The Bhigavate Purina thus ntentiona four meina of right knowledge. 
How do yon then My that they are three only ? Thia qneatlon ia anawered in the neit 
paragraph. 

PARA II. 

ii 

Since Rumour is included in perception, therefore, 
the teacher has said that the means of right knowledge are 
three, among these Sruti is the highest. 

Note.— Romour ia a form of peroeption and ia included in perception. Thna 
** there dwella a ghoat in thia flg tree." Thia ia a rumour. It moat hare originated with the 
peraon who mw the ghoat, and gare currency to the atatement. It may be that hia per- 
ception waa a hallucination ; but all the Mme, eyery auch atatement ia included in 
perception. The word ** teacher " in the aboTC paragraph meana IfadhrichArya. Mann 
liao (XII. 105) hM mentioned three PramhoM only. 

** The th^ (kinda of eyidenoe), Peroeption, Inference, and the (aacred) Inatitutea, 
which comprise the tradition (of) many (achoola), mnat be fblly underatood by him who 
dMirea perfect correctneM with respect to the aacred law.'* 

PARA III. 

iRT: snirtr **1 ^ ii ^ ii 
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Perception and inference (are enbndiary to the Word) 
because they are corrected by means of the Word. Percep- 
tion is liable to become deceptive, as when one sees a magic 
head, etc. Similarly, inference is also liable to as 

when a fire is extinguished on a hill, through rain, and 
the smoke rises from such extinguished fire ; but the infer- 
ence that there is still fire on that hill will be erroneous, 
merely because there was smoke. Therefore, perception 
and inference are not independent means of right know- 
ledge. 

Note^The highMtfflMiM of right koowledge U the Word or the Valid Teetl- 
monjortho opinion of ezperta. It le onlj statenmite oudo hj them, whether luoh 
■tatemenUi are embodied in a Revelation oatted the Word of Ood, or in books of soienoe 
and art. The word of Qod-like men alone is the primer j means of right knowledge, gver j 
man's own peroeption and inferenoe oonstitnte onlj a verj small and aeoondary means of 
right knowledge ; and the knowledge so aeqnlred forms onlj an inflnitesimallj small part 
of the whole store of his knowledge. One's own peroeption tells that the earth Is flat, but 
the Smti of seienee deelares that the earth Is lonnd, and so peroeption gives waj4o the 
word of the expert Slmilarlj, it is a wrong inferenoe, when oneeajs that the sen moves 
from east to west The right Inferenoe is, what the tfmtl of solenee deelares, that it Is 
the motion of the earth on Its axis, that oanseethe appearanoe of the owUon of the son In 
heaven. Honoe ^abda or the Word Is snperior to sensoona peroeption and inferenoe both. 

PARA IV. 

n ^ ii 

The reasoning which supports the flruti is the ri^t 
argumentation, but the reasoning that tries to go against it, 
is a mere dry controversy and should be avoided. 

Ifotft-Th. Mtkoritr torthU li to b. fouaSla th. iwst pangmph. 

PAIU V. 

Thu th. VAJuauflM ( Br. Ar. U. 4. S ) uy 

fIRIIT SF ftfipWlftp 

Verily the Self (Hari) is to be seen (directly perceived, 
the method for which is t}iat He is) to be heard (from the 
toftchings givoQ by ft Vedic Ghiru). Hft is to bft cogitftted 
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upon (by reasonings in accordance with the Vedas.) He is 
to be meditated upon. 

^ismsn I 

To the Mae efleet li the text of the Kaihaku (Ka^ha Up. II. 9 .) 

This belief which thou hast got, cannot be brought 
about, nor should it be destroyed by, argument (not based' 
upon Vedas). When taught by the True Teacher, the Self 
becomes easily realised. (0 dearest ! strong is thy resolu- 
tion. Inquirers like thee, 0 Nachiketaa ! are not many). 

PAHA VI. 

8 o also there U the following Saritl : 

TlMtiNUw e»TS?INTT«TOm I 

Hi: H t ii 

Tarka or right argument is the reasoning that tries 
to find out the proper interpretation of a text, so that it may 
not conflict with what precedes it and what follows it. Any 
other argument is dry and vain argument, and should be 
avoided 

Since the non-knower of the Vedas cannot know 
Brahman and in them the Brahmic intuition does not origi- 
nate, and since Brahman is said to H “ Aupanisadam ” or 
known through the Upani^ads, hence the Sruti or Revelation 
is considered to be the principal means of rij^t knowledge. 

wit i^t» I 

As M suthority toi the smm are tht foUowtiif ifentis 

HT II 
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The non-knower ol Vedas cannot conceive that Gi«at 

one. 

II II vs II 

I ask thee about the Aupanieadam Puru^am, the person 
revealed by the Upanisads. (Br. Up. 111. 9. 26.) 

Here ende the Ninth Proposition, dotting with the thiee-foldmetne ot right know- 
ledge in Pmoieji-netndfnlL 

BPlLOHtJH. 

Note.—The enthor now ahowe that the nine propoeitlone prored by him in the pre- 
ceding portion, tie not Inrented by him, bet word toaght by the fonnder of thia toot, 
nnaely by MtdhvdohAryt hiinaelf. 

That It htt been atid by the enoienta 

ilhpnirF nw: ii 

5Rb^ ^5Ni3^f^, Hiwr i 

ireri^ fippf snrnfr, i iftw t itif^^Asft ii 

According to the doctrine of Madhva, Hari is the 
Supreme. The world is real, separateness is true, the 
individual souls are infinitely graded as superior and inferior, 
and are dependent on Gk)d, liberation is self-realisation 
consisting in the enjoyment of such bliss as remained latent 
in the soul. Pore Bhakti (devotion) is the means to this 
end. Perception, inference and testimony, are the sources 
of knowledge (measures of prooQ (mtmdane and heavenly). 
Hari is knowable in the entirety of the Vedas and by Vedas 
alone.” 

Note— bThls Tonm which hoc traditionally come down from tho tloM of hi! Ifodhim 
■Qms up the nine PiameyM or piopoiitionc than : 

(1) Hari|i pnrntnmli, Rail ic enpreaM. 

(S) Satyan Jogati the world if real. 

(8) Tattvata^ bhedali, eeparatenecc it tine. 

<4) Jlvopgani Haier onaehari^, the indifldiial aealearoeerfanti of God, and depeg* 
dent on Him, 
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(6) Mfehoebaha btAwmm gato|i« mnd m f mM •• Mpertor wad laCmrtor aoeocdlog 
to tMrkAnBM. 

(•) If aktir iiAijA-takli»-Miabhkti)i, libemttoa !• tk* wperienoiDf of the bli« belong- 
laf to the eMentiel fora of the eool. 

(7) Aral^bhektlfche tot efdheiiMB ; pere Bhektl (dof^tlbn) ii> the meeiie to thU 

end. 

(8) Akf Adi trltojem prenAneai, perception (Inference and teatimony) are the three 
■Mane of right knowledga 

(•) Akhlla-Annaja-eka Vedjoh Rerih, Seri la to be known from the entiretj of the 
Vedae, and all the fieriptoree eetobltah Hie exiatence and qoalltlee. 

^ II 

This PsAifETA Ratnavali should be kept in their hearts 
with reTerence by the wise, as it contains the nine gems 
(^tna) of propositions well proven (prameya), as they were 
composed by Ananda^tlrtha (Sir! Madhv&chfirya). 

PNt Rs i 

Let Murabi whose self (Stman) is intelligence (Chaitan- 
ya) ever dwell in our heart : through whose grace the Lord 
of elephants (Gajapati) became free from faults and full 
of happiness. 

fhr ntoYiiitol ^jffiPRq I 

Here ends Pramoya RatnATaU. 

Note.— The laat TOfee haa doable meaning : It refere to Oajapatl which la the name of 
the poet called Oopala DAa, aa well ea the king of Orlaaa called PratApa Rodre. Oajapatl 
elao lofera to the elephant attacked by the alligator and aaved bj Harl. There la nlay 
alao on the word Chaitaoja 










